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Exegesis And Pathei-Mathos 


In my recent (2023) essay A Sacramental Link? | mentioned that my interpretation of the Gospel of John inclined me 
suggest that Johannine Christianity was "the way of humility, of forgiveness, of love, of a personal appreciation of the 
divine, of the numinous; and a Spiritual, interior, way somewhat different from past moralistic interpretations." [1] 


My interpenetration of that text is however just one of thousands over centuries with many of those other 
interpretations, of that and the other Gospels and the Scriptures in general, causing schisms, conflicts, and accusations 
of heresy as in the case of the Alexandrian priest Arius (born c.250, died 336 AD) who voiced an interpretation of the 
difference between the denotatum 8¢€6c and the denotatum 6 8€6c in, for instance the Gospel of John, leading to that 
interpretation being denounced as heretical. 


Which returns us to the problems of exegesis and denotata, and the axioms of my weltanschauung of pathei-mathos 
which are: 


(i) that it is empathy and pathei-mathos which can wordlessly reveal the ontological reality both of our own physis 
and of how we, as sentient beings, relate to other living beings and to Being itself; 

(ii) that it is denotata - and thus the abstractions deriving therefrom - which, in respect of human beings, can and 
often do obscure our physis and our relation to other living beings and to Being; 

(iii) that denotata and abstractions imply a dialectic of contradictory opposites and thus for we human beings a 
separation-of-otherness; and 

(iv) that this dialectic of opposites is, has been, and can be a cause of suffering for both ourselves, as sentient 
beings, and - aS a causal human presenced effect - for the other life with which we share our planet. 


What is important about empathy and pathei-mathos is that they are directly personal perceiverations and 
experiences, and therefore have what | termed a ‘personal horizon’ meaning that they 


“cannot be extrapolated from such a personal knowing into some-thing supra-personal be this some-thing 
denotata, including an i6€qa/el50c, or an axiom (apxn) or a Source (aitLtoc) for some 'revelation' or ideology or 
similar manifestations constructed by and dependent on appellation." [2] 


The knowing so revealed is only and always our personal fallible answer or answers, and which knowing is invariably a 
wordless empathic knowing that cannot be adequately expressed by words and terms (by denotata) without in some 
manner distorting it because words and terms depend on exegesis, which exegesis can and often does vary from 
century to century. 


In practical terms this knowing implies a certain humility since empathy and pathei-mathos inform us that we are 
fallible beings, arising as this personal knowledge does from the intimations of the numinous that empathy and pathei- 
mathos almost invariably provide: of our connexion to other beings, human and otherwise; of our minute place in the 
Cosmos as one mortal, short-lived, being on one planet orbiting one star in one Galaxy in a Cosmos of billions of 
Galaxies; and of the suffering of so many human beings, century after century, often caused by wars and conflicts 
often based on some certitude of belief in some cause, or on some passion, or on some interpretation of some religion, 
or some ideology or notion or 'destiny' with such wars and conflicts generationally replaced by others based on other 
certitudes of belief or on the same old passions. 


A forgetting of this humility, will-fully or otherwise, has however frequently occurred and still occurs with the individual 
seeking to make their pathei-mathos the basis for some -ism or -ology or more often some interpretation of some 
existing -ism or -ology. However, a remembering of such humility can often lead to the life of the reclusive mystic or to 
a life of compassionately seeking to alleviate in some non-confrontational and practical way at least some of the 
suffering of other life, human and otherwise. 


As | noted in Soli Deo Gloria, 


"all the diverse manifestations of the Numen, all the diverse answers, of the various numinous Ways and 
religions, have or may have their place, and all perhaps may serve the same ultimate purpose - that of 
bringing us closer to the ineffable beauty, the ineffable goodness, of life; that of transforming us, reminding 
us; that of giving us as individuals the chance to cease to cause suffering, to presence the good, to be part of 
the Numen itself. For what distinguishes a valuable, a good, a numinous Way or religion, is firstly this 
commitment, however expressed, to the cessation of suffering through means which do not cause more 
suffering; secondly, having some practical means whereby individuals can transform themselves for the 
better, and thirdly, possessing some way of presenting, manifesting, presencing what is sacred, what is 
numinous, thus reconnecting the individual to the source of their being, to their humanity. 


In my fallible view, any Way or religion which manifests, which expresses, which guides individuals toward, 
the numinous humility we human beings need is good, and should not be stridently condemned. For such 
personal humility - that which prevents us from committing hubris, whatever the raison d’étre, the theology, 
the philosophy - is a presencing of the numinous. Indeed, one might write and say that it is a personal 
humility - whatever the source - that expresses our true developed (that is, rational and empathic) human 
nature and which nature such Ways or religions or mythological allegories remind us of. Hence the formulae, 
the expression, Soli Deo Gloria being one Western cultural manifestation of a necessary truth, manifesting as 
it does one particular numinous allegory among many such historical and cultural and mythological 


allegories. Just as, for example, the sight of King Louis IX walking barefoot to Sainte Chapelle was a symbol of 
the humility which the Christian faith, correctly understood, saught to cultivate in individuals. " [3] 


A Personal View 


While | appreciate how various Ways of living and codified religions can presence and often have presenced the 
numinous and thus have been and are for many a conduit toward a personal humility and compassion, my personal 
perceiveration has been for over a decade and remains my weltanschauung of pathei-mathos, which is just some 
recollections of my experiences and contemplations regarding the loss of loved ones, of working and living on farms in 
England, and of solitary walks along a sea-shore and in the hills and deciduous woods of rural English Shires. 


Given the 'personal horizon' of these recollections and contemplations they cannot not, without removing from them 

their essence of a personal wordless experiencing of the numinous, form the basis for anything supra-personal be it a 
philosophy or a Way to guide others, just as the recollections and contemplations of others ancient and modern, and 

the authors themselves, should not be or become or be seen as a guide or even as a meritorious example. 


As it says in Ayat 63 of Surah 25 of the Quran: 
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"The 'Ibaad of Ar-Rahmaan are those who walk on earth in humility and, when the arrogant speak to them, 
they reply Salaam." [4] 


As the poetess Sappho wrote: 


EyW 5€ oiAnuu’ aBpoodvay [...] TOOTO Kat OL 
TO AduTMpov EpWC KEATW Kal TO KGAOV AEAOYYXE [5] 


| love delicate softness: 
For me, love has brought the brightness 
And the beauty of the Sun 


As it says in the Beatitudes: 


Makdplot oi MTWYXOL TH NVEOUATL, STL AVTWY EOTLV FA BAOLAELA THV ODPAVHV. 

UaAKapLot oi MEVOODVTEC, STL ADTOL MAPAKANONoovTal. 

UAKAPLOL Oi TPAEIC, STL AVTOL KANPOVOENOOVOLY Th YAv. 

UAKAPLOL OL TELVWVTESG Kal SLWWVTECG THv StKaLoGUVNHV, STL ADTOL YOPTADONOOVTAL. 
UAKaPLOL Ot EAEHMOVEC, STL AVTOL EAENBHoovTat. 

UaKapLot oi KABapol TH KapSia, STL AVTOL TOV BEdOV S6wovTa. 

UaKapLot oi Eipnvortoto(, StL AUTO Viol BEOD KANOHoovtTat. 

UAKAPLOL Ot SESLWYUEVOL EVEKEV SLKALOGOVNG, STL AVDTMV EOTW AH BactAe(a THV ODPAVOYV. 


Fortunate, those humble with spiritus, for theirs is the Kingdom of Empyrean. 

Fortunate, those who grieve, for they shall have solace. 

Fortunate, the gentle, for they shall acquire the Earth. 

Fortunate, those who hunger and thirst for fairness, for they shall be replete. 

Fortunate, the compassionate, for they shall receive compassion. 

Fortunate, the refined of heart, for they shall perceive Theos. 

Fortunate, the peaceable, for they shall be called children of Theos. 

Fortunate, those harassed due to their fairness, for theirs is the Kingdom of Empyrean. [6] 


Which interpretations of mine illustrate the problems of exegesis, and why my preference, now and for over a decade, 
is and has been for the wordless perceiverations of empathy and of a personal pathei-mathos. 


David Myatt 
October 24th, 2023 


An archive of my www.davidmyatt.info website, which incorporates the items cited below, is available at 
https://archive.org/download/www.davidmyatt.info/www.davidmyatt.info.zip 
(Accessed October 2023) 


[1] The essay is included in www.davidmyatt.info/dwm-compilation-religion.pdf 


[2] Numinosity, Denotata, Empathy, And The Hermetic Tradition, 2022. www.davidmyatt.info/dwm-denotata-empathy- 
vlb.pdf 


[3] Soli Deo Gloria, 2011. Included in www.davidmyatt.info/dwm-compilation-religion. pdf 


[4] Ar-Rahmaan is one of the names of Allah, signifying The Most Merciful. The 'lbaad of Ar-Rahmaan are the Believers 
who follow the Word of Allah in the Quran and as manifest in the example of the Prophet Muhammad. 


[5] PB. Oxyrhynchus. XV (1922) nr. 1787 fr. 1 et 2 


[6] The Gospel According To Matthew 5: 3-10. My translation and commentary of The Beatitudes is included in 
www.davidmyatt.info/dwm-compilation-religion. pdf 


Since | have used unusual words - for example, the spiritus instead of the conventional ‘the spirit', and Empyrean 
instead of 'heaven' - | append here extracts from my commentary. 


wakdap.oc. A difficult word to translate since "blessed" has acquired particular (sometimes moralistic) 
meanings as a result of nearly two thousand years of exegesis, while "happy" is rather prosaic. The context - 
as in OTL AUTWV EOTLV Fh BaOlAEl(a THV ODPAVWV - Suggests "fortunate" [...] 


mMtTWXOc. Usually translated as "poor" which however has too many exegetical and modern connotations, and 
does not express the metaphorical sense here which implies being "humble" in respect of To nvedua. 


TQ TvEO"aTL [...] THV OVPAVDV. IN respect of TO TvEdUa as the spiritus (rather than as the Spirit) and ovpavdéc 
as Empyrean (rather than Heaven), qv. my commentary on John 1:32 from which this an extract: 


ovpavoc here is always translated as 'heaven' although the term 'heaven' - used in the context of the 
Gospels - now has rather different connotations than the Greek obpavdéc, with the word 'heaven' now often 
implying something explained by almost two thousand years of exegesis and as depicted, for example, in 
medieval and Renaissance Christian art. However, those hearing or reading this particular Greek gospel for 
the first time in the formative years of Christianity would most probably have assumed the usual Greek 
usage of "the heavens" in the sense of the "the star-filled firmament above" or in the sense of "the sky" or as 
the abode of theos and/or of the gods, €v obpav® Geo [...] 


It therefore seems apposite to suggest a more neutral word than 'heaven' as a translation of obpavdéc and 
one which might not only be understood in various 'classical' ways by an audience of Greek speakers (such 
as the ways described above) but also be open to a new, and Christian, interpretation consistent with the 
milieu that existed when the Gospel of John was written and first heard. That is, before the exegesis of later 
centuries and long before post-Roman Christian iconography. Hence my suggestion of the post-classical Latin 
term Empyrean, which can bear the interpretation of the abode of theos and/or of the gods, of "the sky", of 
the "the star-filled firmament above"; and a Christian one suggested by Genesis 2.8 - mapad5etoov ev ESeu 
(the Paradise of Eden) - and also by shamayim. 


This work is published under the Creative Commons 
Attribution-NoDerivatives 4.0 International (CC BY-ND 4.0) License 
and can be copied, distributed, and republished, 
according to the terms of that license. 


Numinosity, Denotata, Empathy, And The Hermetic Tradition 


The Numinous And Denotata 


The intuition, the personal experiencing, of the numinous is in my fallible opinion of fundamental importance in 
understanding our physis (@bo.c) as human beings and our relation to Being, the source of beings, sentient or 
otherwise. 


As | noted in my 2018 essay From Mythoi To Empathy [1], the term numinous derives from the classical Latin numen 
and denotes "a reverence for the divine; a divinity; divine power" with the word numen assimilated into English in the 
15th century, with the English use of 'numinous' dating from the middle of the 17th century and used to signify "of or 
relating to a numen; revealing or indicating the presence of a divinity; divine, spiritual." 


It thus has a wider meaning than that ascribed to it by Rudolf Otto in his Das Heilige. For him, it was manifest in the 
written words - 'the revelation’ - of the Old and New Testaments of Christianity (qv. Das Heilige, chapters X, XI) as well 
as in Christian exegesis manifest in the preaching of individuals such as Martin Luther (Das Heilige, chapter XII) and in 
religious terms it involved 'worship' (Das Heilige, chapter XIII ff) and in philosophical terms was described by Kant's a 
priori (Das Heilige, chapter XVII). Yet Otto also wrote that is was sui generis, a personal emotion or feeling. 


The wider meaning of the numinous results from our faculty of empathy which provides or can provide an individual 
intuition - a wordless-kKnowing or awareness - of the numinous, and as a personal human faculty empathy has a 
personal horizon and thus cannot be extrapolated from such a personal knowing into some-thing supra-personal be 
this some-thing denotata, including an i6€a/el50c, [2] or an axiom (&pyxf) or a source (aitioc) for some ‘revelation’ or 
ideology or similar manifestations constructed by and dependent on appellation. In the case of a 'revelation' the source 
is often named as God or a god/the god (8€6c, 6 8€6c) who or which are often described by a myth or mythoi. 


For such extrapolation by the very nature of - the causality inherent in - denotata results in eris, a discord of opposites: 
for every denotatum has or developes an opposite and thus can cleave physis, as Heraclitus poetically and somewhat 
enigmatically expressed: 


tod 5€ Adyou TovS’ Edvtoc det AEOvVETOL yivovtat &vVOpwnol kal MPdG8EV FA AkoODOAL Kal AKOVGAVTEC TO 
TOWTOV: YLVOHEVWV YAP MAVTWY KATA TOV AdyOV TOVSE amE(PoOLoly EO(KAOL, TELOWHEVOL KAL ETEWV Kal EVYWV 
TOLOUTWV, OKOiWY EYW SinVEOUat KATA MUOGLV SLALPEWV EKAOTOV Kal POaCWV GKWC EXEL: TOUC 5E GAAOUG 
avOpwrouc AavOdvet OKOoa EVEPBEVTEC TOLODOLV, S6KWOTIEP OKOGG EUSovTEC ETtAAVOdvOoVTAL. [3] 


Although this naming and expression [which | explain] exists, human beings tend to ignore it, both before 
and after they have become aware of it. Yet even though, regarding such naming and expression, | have 
revealed details of how Physis has been cleaved asunder, some human beings are inexperienced concerning 
it, fumbling about with words and deeds, just as other human beings, be they interested or just forgetful, are 
unaware of what they have done. [4] 


cid€vat S€ yon TOV MOAEUOV EOvTAa Evvov, Kai Siknv Eplv, Kal VLWOHEVa TaVTa KAT Eplv Kal YPEWHEVA 
<ypewv> [5] 


One should be aware that Polemos pervades, with discord 5(kn, and that beings are naturally born by 
discord. [6] 


78 12, HERAKLEITOS 


80 [62] Orig. c, Cels. VI 42 p. 111,11 eldévae dé yon) tov wéde- 
pov &6yvta §vuvdy, xai dixny &orv, xaiyivépeva wavra 
xavt &orv xal yoemuceva [yoedyr?). 


Thus 5ikn is the natural balance of conflicting opposites and thus an ancestral way of reconciliation or of resolving 
conflict, often misunderstood as a ‘unity of opposites’ with a dialectic of opposites with its inherent causality thus 
mistakenly considered a means to understanding, development and a believed in concept of necessary change. 


The notion of discord so being born by denotata sundering physis is also and perhaps better expressed by 
Anaximander who like Heraclitus has been much misunderstood: 


éE wv 6@ f vyéveolc Eott Toic OvOL, Kal THY POOPY Eic TadTA yivecOal KATA TO XPEWV: SLSdvat yao adTa 
Siknv Kal tlow GAANHAOLSG TAG AStKiac KaTa THY TOD yPd6voU TAEW [7] 


Where beings have their origin there also they cease to exist: offering payment to balance, one to another, 
their unbalance for such is the arrangement of what is passing. [8] 


Which expresses the causality inherent in the beings - existents, i6éa/ei50c - that denotata brings-into-being. They are 


unbalanced, and since they are causal entities will sooner or later pass away even though in their living through the 
thoughts and actions of mortals they usually manifest and bring-into-being discord: hence why Heraclitus wrote EiS€vat 
5E xpr TOV TOAEUOV Ed6vTA Evvdv, Kal Siknv Eptv. 


This is in contrast to the individual wordless-knowing that empathy brings-into-being, and explains the fundamental 
flaw of Plato's EAeyxoc which led for example to him having Protagoras saying that the poet Simonides does not speak 
‘correctly’, obK O6pOWc AEveEL [9] even though poetry could possibly be - as an intimation of the numinous - an attempt 
to wordfully presence what causal abstractions conceal, with the attempt by Socrates to dispute such an assertion by 
Protagoras seeming to fail. [10] 


Which is perhaps why Aristotle (Metaphysics, 9828) quoted a saying attributed to Simonides: 8€0c &V Udvoc TOOT Exot 
yépac which follows &v6p’ aya8ov LEV GAABEWS yEvEeoRaL, 


It is hard to be a purely noble person [...] a god alone has that privilege [11] 

With the context of Aristotle's quotation his statement, 
S6tt uev obv 1 copia nepi twac apxac Kal aitiac gotiv éntothyN, ShAov. Metaphysics, 982a 
It is evident that sapientia is a knowing of axioms and of sources [12] 

and because 


GAA’ OTE TO BEtov POOVEPOV EvSEXETAL EivVaL, AAAA KATH THY MAPOLUiaV MOAAG WEvHovTat doLSoil, oUTE THC 
TOLADTNHS GAANV XN VOHITELY TLULWTEPAV. YAP GELOTATNH KQL TLULWTATH: TOLAOTNH SE StyWc av etn Wdvn: Av 
TE yaP UGALOT’ Av O BEd Exot, GEla TW EtoTHUWYV EoT, Kav Et TIC THV BE(wv Etn. Metaphysics, 983a 


it is not possible for the divine to be envious; indeed, as the maxim goes: songsters make many a false 
claim; nor should any other [epist@mé] be considered the more honourable, for it is divine because 
honourable in just two ways: if epistémé is of the divinity or of the divine. [13] 


Which returns us to whether some poetry such as the lyric attributed to Simonides as preserved by Plato can, for we 
mortals, be an intimation of the numinous, as some music - such as the counterpoint of JS Bach - is believed by many 
musicians and others to be. 


If we presume to substitute 'the numinous' for 'the divine’ and for 'the divinity' (the theos) then an epistémé is tiptoc - 
honourable, precious, worthy, prized - if it is of, if it presences, the numinous; and it is interesting to note that, well 
over a thousand years after Aristotle, tiutoc in the Greek Orthodox tradition implies 'holy' as in Tiutoc Ztaupdc, the 
Holy Cross. 


In addition, as Aristotle - citing an ancient maxim - writes: mapotulav MoAAG wEevSovTtat KoLSol, 'songsters make many a 
false claim', and that because of both the nature of denotata and our physis as human beings. 


Empathy, The Hermetic Tradition, And Our Human Physis 


The reality of empathy in relation to the numinous is two-fold - jumelle, as is our physis as human beings according to 
the Corpus Hermeticism - because although a means to appreciate, to discover, to feel, to know, the numinous without 
the need for mythoi, denotata and the associated exegesis, dialectic and discord, it is unappreciated, underdeveloped. 


° Empathy is unappreciated, because of our physis: as is explained using Greek mythoi and in terms of the mystic 
hermetic tradition, in the Poemandres tractate of the Corpus Hermeticum: 


"distinct among all other beings on Earth, mortals are jumelle; deathful of body yet deathless the inner 
mortal. Yet, although deathless and possessing full authority, the human is still subject to wyrd. Hence, 
although over the harmonious structure, when within become the slave. Male-and-female since of a male- 
and-female father, and wakeful since of a wakeful one [...] This is a mysterium esoteric even to this day." [14] 


This is further explained, again using Greek mythoi and in terms of the hermetic tradition, in tractate XI, which returns 
us to Aristotelian honour and takes us to where oogia - qv. the quotation from Metaphysics, 982a above - is personified 
and explained as manifesting the noble, the beautiful, good fortune (ebSatwovia), aréte, and Aion: 


"The foundation of all being is theos; of their quidditas, Aion; of their substance, Kosmos. The craft of theos: 
Aion; the work of Aion: Kosmos, which is not just a coming-into-being but always is, from Aion. Thus it cannot 
be destroyed since Aion is not destroyable nor will Kosmos cease to be since Aion surrounds it. 


But the Sophia of theos is what? 


The noble, the beautiful, good fortune, aréte, and Aion. From Aion to Kosmos: exemption from death, and 
continuance of substance. 


For that geniture depends on Aion just as Aion does on theos. Geniture and Kronos - in the heavens and on 


Earth - are jumelle; in the heavens, unchanging and undecaying; yet on Earth, changeable and decayable. 


Theos is the psyche of Aion; Aion that of Kosmos; the heavens that of the Earth. Theos is presenced in 
perceiveration, with perceiveration presenced in psyche, and psyche in substance, with all of this through 
Aion, with the whole body, in which are all the bodies, replete with psyche with psyche replete with 
perceiveration and with theos. Above in the heavens the identity is unchanged while on Earth there is 
changement coming-into-being 


Aion maintains this, through necessitas or through foreseeing or through physis, or through whatever other 
assumption we assume, for all this is the activity of theos. For the activity of theos is an unsurpassable 
crafting that no one can liken to anything mortal or divine [...] 


Observe also the septenary cosmos ordered in arrangement by Aion with its separate aeonic orbits. 
Everything replete with phaos but with no Fire anywhere. For fellowship, and the melding of opposites and 
the dissimilar, produced phaos shining forth in the activity of theos, progenitor of all that is honourable, 
archon and hegemon of the septenary cosmos." [15] 


The essence of which, beyond mythoi, is (i) that our physis is both "male-and-female since of a male-and-female 
father" and (ii) that the numinous can be apprehended, presenced, by and through "the noble, the beautiful, good 
fortune, aréte and Aion," with Aion understood as the eikon (eikwv) of the Kosmos [16] and - qv. Tractate XI, 2-4 - the 
cause of changement coming-into-being on Earth and thus of what is changeable and decayable and thus dies. 


Which changement coming-into-being, and its change and eventual decay applies, in the perspective of Aeons - of 
millennia - to denotata and what existents, such as ideologies and organized hierarchical religions, denotata has 
brought-into-being. 


° Empathy is underdeveloped because it seems that for millennia we mortals - or more specifically, perhaps a majority 
of the males of our species - have neglected the reality of our physis being jumelle: both male-and-female, both 
masculous and muliebral, with such muliebral physis the geneture of empathy. [18] As described in terms of Greek 
mythoi and the hermetic tradition in the Poemandres Tractate in relation to the seven spheres: 


"Those seven came into being in this way. Earth was muliebral, Water was lustful, and Fire maturing. From 
Aether, the pnuema, and with Physis bringing forth human-shaped bodies. Of Life and phaos, the human 
came to be of psyche and perceiveration; from Life - psyche; from phaos - perceiveration; and with 
everything in the observable cosmic order cyclic until its completion. 


Now listen to the rest of the explanation you asked to hear. When the cycle was fulfilled, the connexions 
between all things were, by the deliberations of theos, unfastened. Living beings - all male-and-female then - 
were, including humans, rent asunder thus bringing into being portions that were masculous with the others 
muliebral. Directly, then, theos spoke a numinous logos: propagate by propagation and spawn by spawning, 
all you creations and artisements, and let the perceiver have the knowledge of being deathless and of Eros 
as responsible for death. 


Having so spoken, foreknowing - through wyrd and that harmonious structure - produced the coagulations 
and founded the generations with all beings spawning according to their kind. And they of self-knowledge 
attained a particular benefit while they who, misled by Eros, love the body, roamed around in the dark, to 
thus, perceptively, be afflicted by death." [19] 


The masculous is evident in patriarchy, in patriarchal religions such as Judaism, Christianity and Islam; in denotata, in 
dialectical confrontation including Plato's EAeyxoc, as well as evident in the desire, the masculous need, for 
competition and for armed and personal conflict. The muliebral is evident in personal virtues such as honour, 
benignitas, empathy, and wordless personal methodologies such as the epistémé that is mystical contemplation. 


The neglect of empathy is understandable since the masculous - as manifest for example in patriarchy, patriarchal 
religions, and denotata, codified as denotata has been in the i6€a and ideal of Empires and nation-States - has 
dominated mortal life for millennia to the detriment of the muliebral. 


The Uncertitude Of Knowing 


Empathy, with its personal horizon, is or can be the geniture of our Uncertitude Of Knowing as human beings, while the 
masculous is the geniture of that certitude of individual knowing that infuses codified denotata such as ideologies and 
organized hierarchical religions. 


Thus, in terms of numinosity, empathy presents or can present to us in the immediacy of the personal moment an 
individual intimation or wordless knowing of the numinous, which intimation or knowing places our mortal life, and all 
we connect with it or is connected to it, into a Supra-personal perspective which is a-causal and of Being itself, the 
source of beings and all being; of which Being we as a mortal are one finite deathful emanation. Which perspective 
brings with it or can bring with it the wordless knowing of the unwisdom of words. 


Thus, while some mythoi Greek or otherwise, some mystical traditions ancient or otherwise, some poetry and some 
metaphysical speculations Greek or otherwise, can or may provide some insights into our physis, their wordfull 
expression or expressions are subject or have been subjected to exegesis, just as written expressions of religious-type 
revelations always are; with such exegesis more often than not the geniture of a certitude or certitudes of knowing. 


Which returns us to the personal wordless knowing of empathy and its discoverable embedded uncertitude of knowing, 
with personal virtues such as honour and benignitas one means - an ancient epistémé - to try to live according to such 
a wordless knowing, with personal honour a melding, a hermetic E€vavttoSpouia, of masculous and muliebral thus 
returning us to the physis that was cleaved asunder and which in others is still being cleaved asunder. 


According to an ancient saying attributed to Heraclitus which may contain a fallible intimation of this and possibly was 
one of first written intimations of it: 


TavtTa 6é viveoSbat kad’ EiuapuEVNY Kai Sta TAC EvavttoSpoulac HpUdoOat Ta S6vTAa (Diogenes Laértius, ix. 7) 


All by geniture is appropriately apportioned with beings bound together again by enantiodromia. 


David Myatt 
17.iii1.22 
v.3 
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[1] https://davidmyatt.wordpress.com/2018/01/04/from-mythoi-to-empathy 


[2] The terms i6¢a/el50c refer to Plato's postulation of what has been termed 'forms' - of a type of metaphysical 
existent such as an 'idea' - with i6€a used for both singular and plural instances, and el6oc (singular) often used by 
Plato instead, as for instance at Phaedo 103€, WOTE UN U6vov AUTO TO El60C AELODGAaL TO ALVTOD dvdé"aTOC Eic TOV HEL 
XpOvov. 


In regard to the use of elS0c and the postulation, cf. Aristotle, Metaphysics, 10788, 14-15, ovvéBn 6’ A nEpl tv ci6bOv 
50€a toic eimovot 6a To MetoOAvat MEpl THC AANGElacg Toig HpakAEttetotc AOdyotg WC MaVTWY THY aidONnTHv Get 
PEOVTWV', WOT’ EiTEP EMLOTHUN TivOG EOTAL Kal PpOvNotc, ETEpAC Seiv Tivac PvoEtC Elvat Mapa Tac aidOnTac 
UEVOUVOAC: OU yYaP ELVAL TWV PEOVTWV ETLOTHUNV. 

[3] Fragment 1, Diels-Krantz. 

[4] A short commentary on my translation is available at https://davidmyatt.wordpress.com/heraclitus-fragment-1/ 


[5] Fragment B80. 


[6] | have transliterated m6AEuoc, and left S(kn as 5ikn because both mdéAEuoc and 6ikn should be regarded, like woxn 
(psyche/Psyche) as terms or as principles in their own right (hence the capitalization), and thus imply, suggest, and 
require, interpretation and explanation. To render them blandly by English terms such as 'war' and ‘justice’ - which 
have their own now particular meaning(s) - is in my view erroneous and somewhat lackadaisical, since 5ikn for 
instance could be, depending on context: the custom(s) of a folk, judgement (or Judgement personified), the natural 
and the necessary balance, the correct/customary/ancestral way, and so on. 


[7] Diels-Kranz, 12A9, B1 


[8] In respect of ypdvoc, it is not here a modern abstract measurable 'time' but 'the passing’ of living or events as 
evident in the Agamemnon: 


Tlotou ypovou SE Kal mEeMdpOntat MdALc 278 

Then - how long has it been since the citadel was ravaged? 

tic 5€ MANY Bev Gnavt’ anAUWv Tov bt’ aiWvoc xpdvov 554-5 

Who - except for the gods - passes their entire life without any injury at all? 


In respect of d&5tkia, here it simply implies unbalance in contrast to the balance that is 5{kn. The translation 'disorder' - 
like 'order' for 5{kn - is too redolent of some modern or ancient morality designed to manifest 'order' in contrast to its 
dialectical opposite ‘disorder’. 


[9] Protagoras, 3395 


[10] Relevant quotations from Simonides are at 3398, 339& and the poem by Simonides that Plato preserved is, in the 
version by J. Aars, Das Gedicht des Simonides in Platons Protagoras, 1888, 


Avhp’ ayabov yEV GAabEWS yEvEeoOaL YAAETIOV, 

XEpolv TE Kal TOOL KAL VOW TETPAYWVOV, AVE WOYOU TETUYHEVOV. 
<> 

OSE VOL EUWEAEWC TO MLTTAKELOV VEHETAL, 

KaiTOL GOMOD TAP PWTOC ELMNUEVOV: YAAETIOV MOAT’ EGBAOV ENUEVAL. 
8Ed0c AV UOvOc TOUT’ Exot yepac: &vbpa 6’ OVK EoTt UN OV KAKOV ENUEVAL, 
OV QAUNXAVOG GUUMOPK KABEAN. 

TMpGEac ev Eb Nac avAP aya0dc, 

KakOc 6 €i KaKWC <TLC>, 

Kal TO TIAELOTOV GPLOTOL, TOU KE GEOL MLAWOLYV. 

TOUVEKEV OU TOT EYW TO UN yEveoBat SuVaTOV 

SiCAUEVOS KEVEaY EC ATIPAKTOV EAT(Oa Oipav aiWvoc BaAEwW, 
MAVAaUWHOV AvOpwrtov, EVPVES5OUC Sool KapTIOV aivUUEBa xBovdc: 
emt 6 Ouulv Evpwv ANAYYEAEW. 

TavtTaG 6 Emaivnutl Kat PLAEW, 

EKWV OOTLC EPSN 

UNndev aioypdv: avayKn 6’ ovdE BEol UdyovTal. 

<1. 

<obk civ’ EYW M\LAOUWHOC> EEapKket y’ Evol, 

6c Gv A KakOdc Und’ &yav andAauvoc, ci6bwWe y’ dvnoinoAw Sikay, 
byuS avAP, OVSE UA Uv EywW 

UWUNOOUaL: THY yap AALOiwy 

amet(pwv yevebAa: 

TAVTA TOL KAAG, Toot T’ Aloypa UA WEULKTAL. 


The more recent arrangement and reconstruction cited as PMG 242 is somewhat different: 


avbp ayasov yev dAaBEWS yeveoBat 

XaAETIOV XEpOL(V TE Kal TOOL Kal V6W 
TETPAYWVOV, AVED WOYOU TETVYHEVOV: 

<..> 

ODSE WOL EUWEAEWC TO MLTTAKELOV 

VEHETAL, KACTOL GOMOD TAPA WTOC Ei- 
ONLEVOv: XAAETIOV PAT EGOAOV EUWEVAL. 

8edc AV UOvoc Todt Exot yEpac, &vbpa 6’ odK 


EOTL UN OD KAKOV ENHEVAL, 

Ov AV AUAKAVOS GULMOPK KABEAN: 
TIPGEac ev yao Eb Nac dvAP ayaGdc, 
KaKoc & ei KaKW¢ [ 

[em mMAEtotov SE Kal aptotol Eiotv 
[oc av ot BEoi MLAWOLV.] 


TobveKev OF MOT EYW TO UN VEvVEoRat 
Suvatov SiCHwEvoc KEVERaY EC G- 
TPAKTOV EATI(O6a Oipav aiWvoc BaAEw, 
TMAVAaUWLOV AvOpwrtov, EbPpVE5O0UC Soot 


KapTtov aivouEe8a x8ovdc: 

en( 6 buiv EeDpWY anayyEAEW. 

Tavtac & eEnaivnyt Kal PiAéw, 

EKWV OOTLC EPSH 

uUNndeév aioypdov: avayKat 

5S ov6é Geol UayovTat. 

<> 

[ovK Eiul mtAdwoyoc, Emel Euoty’ EEaoKei 
Oc &v un KaKOdc A] Und a&yav andAauvoc, ei- 
5wc y OvnoinoAty SiKkav, 

byu|c avAp: ob tunvt Eyw 

UWUNOOUaL THV yap HALBiwy 

anet(pwv yevebAa. 

MAVTA TOL KAA, TOIo(Vv 

T aloyed un WEVELKTAL 


DL Page, Poetae Melici Graeci, Cambridge University Press, 1962 


Such a reconstruction introduces the question of exegesis of not only texts but of such elements as grammar and how 
the personal revealing that is the wordless-knowing of empathy compares to the supra-personal wordful revealing that 


can be or has been deduced from written texts, spoken words or methods such as Plato's E€AEyyoc. 


[11] Socrates, in Protagoras, does not associate aAn@njc with aya8dc but with yaAett6c, which again introduces the 
question as to whether EAeyxoc is a guide to the revealing that is Aneta and thus to understanding our @botc as 
human beings. 


[12] In respect of aitioc, here the term 'sources' is apt since 'cause' can impose a particular interpretation on the text, 
as in the causality of 'cause and effect’. 


In respect of cogia, the Latin sapientia is apposite, as in my translation of Tractates | and XIll of the Corpus 
Hermeticum [Corpus Hermeticum: Eight Tractates. 2017 ISBN 978-1976452369] because in some contexts the English 
word 'wisdom' does not fully reflect the meaning (and the various shades) of cogia, especially in a metaphysical 
context given what the English term 'wisdom' now, in common usage and otherwise, often denotes. As in Tractates | 
and XIlIl sapientia requires contextual - a philosophical - interpretation. 


[13] Regarding my translation: 


i) EMLOTHUN: epistémé - implying skill or experience, especially in a profession or type of work or in using a 
methodology - rather than 'science' or 'knowledge’, since 'science' has too many modern connotations while 
‘knowledge’ is somewhat vague. In respect of experience in general, qv. Sophocles, Oedipus Tyrannus, 1115: 
Th 5’ EmtotHUN ob You TpOUyXOLC TAX’ &V TOV, "about this, your experience has the advantage over mine". 


ii) ®Ol66c: songsters, not poets, qv. Hesiod, Theogony, 95 where it is associated with the Muses and Apollo: 


EK YAP TOL MovoeWv Kal EKNBdAOV ANOAAWVOG 
95avhp_Eec aovbol Eaow Emi yOdva Kai kiBapLtota(, 


iii) [epist@€mé] is implied from the previous Gv6pa 6’ ovK GEtov un Ov CntEiv TAY KaB’ abTOV EMLOTHUNV. 


iv) Honourable is an accepted translation of tiutoc, with the English word honour dating from around 1200 and derived 
from the Latin honorem (refined, grace, beauty) via the Old French (and thence Anglo-Norman) onor/onur. An early use 
of the term occurs in a poem in Middle English by John Gower dating from c. 1393 which references the Greek warrior 
Achilles: 


And riht in such a maner wise 

Sche bad thei scholde hire don servise, 
So that Achilles underfongeth 

As to a yong ladi belongeth 

Honour, servise and reverence. 


Confessio Amantis. Liber Quintus vv. 2997-3001 (The Works of John Gower. Oxford: Clarendon Press. 1901, 
edited by G.C Macaulay) 


[14] Tractate I, 15-16. From my commentary on that tractate: 


jumelle. For 5tmAo0c. The much underused and descriptive English word jumelle - from the Latin gemellus - 
describes some-thing made in, or composed of, two parts, and is therefore most suitable here [...] 


deathful of body yet deathless the inner mortal. 8vntoc HEV Sta TO OWA, ABAVaTOCG SE Sta TOV OVOLWSN 
avOpwrov. Here, in respect of my choice of English words, | must admit to being influenced by Chapman's 
lovely poetic translation of the Hymn to Venus from the Homeric Hymns: 


That with a deathless goddess lay a deathful man 


In respect of ovotW5nNGc, | prefer, given the context, 'inner' - suggestive of 'real' - rather than the conventional 
‘essential’; although ‘vital’ is an alternative translation here, suggested by what Eusebius wrote (c.326 CE) 
about @Wc [phaos] pre-existing even before the cosmic order, with gwc used by Eusebius to mean Light in 
the Christian sense: 


TO TE PWC TO MPOKOOLLOV Kal THY T1Pd AiWYWV VOEPaV Kal OVGLWSN Goglav Tév TE CWVTE [Historia 
Ecclesiastica, Book 1, chapter 2] 


The Light of the proto-cosmos, the comprehension and vital wisdom existing before the Aeons 


wyrd. For h ciuapuevn. A much better choice, here, than either 'fate' or 'destiny' given how overused both 
those words now are and how their interpretation is also now so varied. An overview of how the concept may 
have been understood in the late Hellenic period (around the time the Hermetica was probably written) is 
given in the 2nd century CE discourse De Fato, attributed to Plutarch, which begins by stating that eiuapyevn 
has been described in two ways, as Evepyeta (vigorous activity) and as ovota (essence) - 


TOWTOV ToivuV (OBL, STL EiLAPUEVN SLyWc Kal AEVETAL KAL VOETTAL: FA UEV Va EoTW EVEPYVELA FS’ 
ovoia 


bewe'l 


a mysterium esoteric. For KEKPUUWEVOV WWOTHPLOov. The term mysterium - a truth or insight or knowledge 
about some-thing, which is considered religious and/or metaphysical (‘hermetic') and which is 
unknown/unrevealed to or as yet undiscovered by others, and hence 'mysterious' to them - expresses the 
meaning of the Greek here (as the word mystery by itself does not). Likewise in respect of esoteric - kept 
concealed or which is concealed/hidden to most or which is revealed to an individual by someone who 
already 'knows' what the mysterium in question is. 


Hence why | write a mysterium here rather than the mysterium, and why "a mysterium, esoteric even to this 
day", is better than the rather bland "the mystery kept hidden until this very day" 


[15] Tractate Xl, 3-7 


[16] In respect of eikon, as | wrote in my commentary on Tractate | (Poemandres), 32: 


The meaning and significance of [eikwv] are often overlooked and often lost in translation. | have 
transliterated cikwv as here it does not only mean what the English words 'image' or ‘likeness' suggest or 
imply, but rather it is similar to what Maximus of Constantinople in his Mystagogia [Patrologiae Graeca, 91, 
c.0658] explains. Which is of we humans, and the cosmos, and Nature, and psyche, as eikons, although 
according to Maximus it is the Christian church itself (as manifest and embodied in Jesus of Nazareth and the 
Apostles and their successors and in scripture) which, being the eikon of God, enables we humans to 
recognize this, recognize God, be in communion with God, return to God, and thus find and fulfil the meaning 
of our being, our existence. 


According to the hermetic weltanschauung, as outlined by Poemandres here, all physis - the being, nature, 
character, of beings - their essence beyond the form/appearance their being is or assumes or is perceived as 
- re-presents (manifests, is an eikon of) theos. That is, the physis of beings can be considered not only as an 
emanation of theos but as re-presenting his Being, his essence. To recognize this, to recognize theos, to be in 
communion with theos, to return to theos, and thus become immortal, there is the way up (anados) through 
the seven spheres." 


[17] The masculous and the muliebral are outlined in my 2019 essay Physis And Being: An Introduction To The 
Philosophy Of Pathei-Mathos, https://davidmyatt.wordpress.com/collected-works-2/physis-and-being/. 


[18] The unusual English word geniture expresses the essence of yéveotc: that which or those whom have or derive 
their being (and their subsequent development) from or because of something else or because of someone else. It also 
avoids comparisons with the Biblical use of the English ‘genesis’. 


[19] Tractate I, 18-19. 
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Physis And Being 


An Introduction To The Philosophy Of Pathei-Mathos 


The philosophy of pathei-mathos is based on four axioms: (i) that it is empathy and pathei-mathos which can 
wordlessly reveal the ontological reality both of our own physis [1] and of how we, as sentient beings, relate to other 
living beings and to Being itself; (ii) that it is denotatum [2] - and thus the abstractions deriving therefrom [3] - which, in 
respect of human beings, can and often do obscure our physis and our relation to other living beings and to Being; (iii) 
that denotatum and abstractions imply a dialectic of contradictory opposites and thus for we human beings a 
separation-of-otherness; and (iv) that this dialectic of opposites is, has been, and can be a cause of suffering for both 
ourselves, as sentient beings, and - as a causal human presenced effect - for the other life with which we share the 
planet named in English as Earth. 


For, as mentioned in a previous essay, 


"empathy and pathei-mathos incline us to suggest that ipseity is an illusion of perspective: that there is, 
fundamentally, no division between 'us' - as some individual sentient, mortal being - and what has hitherto 
been understood and named as the Unity, The One, God, The Eternal. That 'we' are not 'observers' but rather 
Being existing as Being exists and is presenced in the Cosmos. That thus all our striving, individually and 
collectively when based on some ideal or on some form - some abstraction and what is derived therefrom, 
such as ideology and dogma - always is or becomes sad/tragic, and which recurrence of sadness/tragedy, 
generation following generation, is perhaps even inevitable unless and until we live according to the 
wordless knowing that empathy and pathei-mathos reveal." [4] 


In essence, empathy and pathei-mathos lead us away from the abstractions we have constructed and manufactured 
and which abstractions we often tend to impose, or project, upon other human beings, upon ourselves, often in the 
belief that such abstractions can aid our understanding of others and of ourselves, with a feature of all abstractions 
being inclusion and exclusion; that is, certain individuals are considered as belonging to or as defined by a particular 
category while others are not. 


Over millennia we have manufactured certain abstractions and their assumed opposites and classified many of them 
according to particular moral standards so that a particular abstraction is considered good and/or beneficial and/or as 
necessary and/or as healthy, while its assumed dialectical opposite is considered bad (or evil), or unnecessary, or 
unhealthy, and/or as unwarranted. 


Thus in ancient Greece and Rome slavery was accepted by the majority, and considered by the ruling elite as natural 
and necessary, with human beings assigned to or included in the category 'slave' a commodity who could be traded 
with slaves regarded as necessary to the functioning of society. Over centuries, with the evolution of religions such as 
Christianity and with the development in Western societies of humanist weltanschauungen, the moral values of this 
particular abstraction, this particular category to which certain human beings assigned, changed such that for perhaps 
a majority slavery came to be regarded as morally repugnant. Similarly in respect of the abstraction designated in 
modern times by such terms as "the réle of women in society" which réle for millennia in the West was defined 
according to various masculous criteria - deriving from a ruling and an accepted patriarchy - but which réle in the past 
century in Western societies has gradually been redefined. 


Yet irrespective of such developments, such changes associated with certain abstractions, the abstractions themselves 
and the dialectic of moral opposites associated with them remain because, for perhaps a majority, abstractions and 
ipseity, as a criteria of judgment and/or as a human instinct, remain; as evident in the continuing violence against, the 
killing of, and the manipulation, of women by men, and in what has become described by terms such as "modern 
Slavery" and "human trafficking”. 


In addition, we human beings have continued to manufacture abstractions and continue to assign individuals to them, 
a useful example being the abstraction denoted by the terms The State and The Nation-State [5] and which 
abstraction, with its government, its supra-personal authority, its laws, its economy, and its inclusion/exclusion 
(citizenship or lack of it) has come to dominate and influence the life of the majority of people in the West. 


Ontologically, abstractions - ancient and modern - usurp our connexion to Being and to other living beings so that 
instead of using wordless empathy and pathei-mathos as a guide to Reality [6] we tend to define ourselves or are 
defined by others according to an abstraction or according to various abstractions. In the matter of the abstraction that 
is The State there is a tendency to define or to try to understand our relation to Reality by for example whether we 
belong, are a citizen of a particular State; by whether or not we have an acceptable standard of living because of the 
opportunities and employment and/or the assistance afforded by the economy and the policies of the State; by 
whether or not we agree or disagree with the policies of the government in power, and often by whether or not we 
have transgressed some State-made law or laws. Similarly, in the matter of belief in a revealed religion such as 
Christianity or Islam we tend to define or understand our relation to Reality by means of such an abstraction: that is, 
according to the revelation (or a particular interpretation of it) and its eschatology, and thus by how the promise of 
Heaven/Jannah may be personally obtained. 


Empathy and pathei-mathos, however, wordlessly - sans denotatum, sans abstractions, sans a dialectic of 
contradictory opposites - uncover physis: our physis, that of other mortals, that of other living beings, and that of 


Being/Reality itself. Which physis, howsoever presenced - in ourselves, in other living beings, in Being - is fluxive, a 
balance between the being that it now is, that it was, and that it has the inherent (the acausal) quality to be. [7] 


This uncovering, such a revealing, is of a knowing beyond ipseity and thus beyond the separation-of-otherness which 
denotatum, abstractions, and a dialectic of opposites manufacture and presence. A knowing of ourselves as an 
affective connexion [8] to other living beings and to Being itself, with Being revealed as fluxive (as a meson - HEGOV [9] 
- with the potentiality to change, to develope) and thus which (i) is not - as in the theology of revealed religions such as 
Christianity and Islam - a God who is Eternal, Unchanging, Omnipotent [10], and (ii) is affected or can be affected (in 
terms of physis) by what we do or do not do. 


This awareness, this knowing, of such an affective connexion - our past, our current, our potentiality, to adversely 
affect, to have adversely affected, to cause, to having caused, suffering or harm to other living beings - also inclines us 
or can incline us toward benignity and humility, and thus incline us to live in a non-suffering causing way, appreciate of 
our thousands of years old culture of pathei-mathos. [11] 


In terms of understanding Being and the divine, it inclines us or can incline us, as sentient beings, to apprehend Being 
as not only presenced in us but as capable of changing - unfolding, evolving - in a manner dependant on our physis 
and on how our physis is presenced by us, and by others, in the future. Which seems to imply a new ontology and one 
distinct from past and current theologies with their anthropomorphic 8€d6c (god) and 8¢€oi (gods). 


An ontology of physis: of mortals, of livings beings, and of Being, as fluxive mesons. Of we mortals as a mortal 
microcosm of Being - the cosmic order, the kéouo¢ - itself [12] with the balance, the meson, that empathy and pathei- 
mathos incline us toward living presenced in the ancient Greek phrase kaAdc kaya8dc, 


"which means those who conduct themselves in a gentlemanly or lady-like manner and who thus manifest - 
because of their innate physis or through pathei-mathos or through a certain type of education or learning - 
nobility of character." [13] 


Which personal conduct, in the modern world, might suggest a Ciceronian-inspired but new type of civitas, and one 


"not based on some abstractive law but on a spiritual and interior (and thus not political) understanding and 
appreciation of our own Ancestral Culture and that of others; on our 'civic' duty to personally presence KaA0c 
Kaya86c and thus to act and to live in a noble way. For the virtues of personal honour and manners, with 
their responsibilities, presence the fairness, the avoidance of hubris, the natural harmonious balance, the 
gender equality, the awareness and appreciation of the divine, that is the numinous." [14] 


With kaAdc Kaya86c, such personal conduct, and such a new civitas, summarising how the philosophy of pathei- 
mathos might, in one way, be presenced in a practical manner in the world. 


David Myatt 
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Notes 


[1] | use the term physis - @0otc - ontologically, in the Aristotelian sense, to refer to the 'natural' and the fluxive being 
(nature) of a being, which nature is often manifest, in we mortals, in our character (persona) and in our deeds. Qv. my 
essay Towards Understanding Physis (2015) and my translation of and commentary on the Poemandres tractate in 
Corpus Hermeticum: Eight Tractates (2017). 


[2] As noted elsewhere, | use the term denotatum - from the Latin denotare - not only as meaning "to denote or to 
describe by an expression or a word; to name some-thing; to refer that which is so named or so denoted," but also as 
an Anglicized term implying, depending on context, singular or plural instances. As an Anglicized term there is 
generally no need to use the inflected plural denotata. 


[3] In the context of the philosophy of pathei-mathos the term abstraction signifies a particular named and defined 
category or form (i5éa, ei60c) and which category or form is a manufactured generalization, a hypothesis, a posited 
thing, an assumption or assumptions about, an extrapolation of or from some-thing, or some assumed or extrapolated 
ideal 'form' of some-thing. 


In respect of denotatum, in Kratylus 389d Plato has Socrates talk about 'true, ideal' naming (denotatum) - BAEmovta 
TIPOG AUTO EKEivO O EOTLV 6vOUG, qv. my essay Personal Reflexions On Some Metaphysical Questions, 2015. 


[4] Personal Reflexions On Some Metaphysical Questions. 


[5] Contrary to modern convention | tend to write The State instead of "the state" because | consider The State/The 
Nation-State a particular abstraction; as an existent, an entity, which has been manufactured, by human beings, and 
which entity, like many such manufactured 'things', has been, in its design and function, changed and which can still 
be changed, and which has associated with it a presumption of a supra-personal (and often moral) authority. 


In addition, written The State (or the State) it suggests some-thing which endures or which may endure beyond the 
limited lifespan of a mortal human being. 


[6] ‘Reality’ in the philosophical sense of what (in terms of physis) is distinguished or distinguishable from what is 
apparent or external. In terms of ancient Hellenic and Western Renaissance mysticism the distinction is between the 
esoteric and the exoteric; between the physis of a being and some outer form (or appearance) including the outer form 
that is a useful tool or implement which can be used to craft or to manufacture some-thing such as other 
categories/abstractions. With the important ontological proviso that what is esoteric is not the 'essence' of something - 
as for example Plato's i6éa/ei60c - but instead the physis of the being itself as explicated for instance by Aristotle in 
Metaphysics, Book 5, 1015a, 


EK SFA TOV EipNUEVWV A MPWTN MVOtC Kal KUPiWC AEYOHEVN EOTLV FA OVOia A THV ExOvTWV APXAV KLVAGEWS EV 
adtoic fh avTta: F yap BAN TH TAOTNHS SEKTLKA Elvat A€VETAL PUOLC, Kal ai yevéoEtc Kal TO QUEDOaL TH &NO 
TAUTNG Elvat KLVHOELC. Kal H &PXA THs KivroEwWS TH QvGEL SvtTwv abt éotiv, EvuNdpXovod MWC f) Suvauet F 
EVTEAEXELA 


Given the foregoing, then principally - and to be exact - physis denotes the quidditas of beings having 
changement inherent within them; for substantia has been denoted by physis because it embodies this, as 
have the becoming that is a coming-into-being, and a burgeoning, because they are changements predicated 
on it. For physis is inherent changement either manifesting the potentiality of a being or as what a being, 
complete of itself, is. 


That is, as | noted in my essay Towards Understanding Physis, it is a meson (uéoov) balanced between the being that- 
it-was and the being it has the potentiality to unfold to become. 


In respect of "what is real" - THv 6vtwv - cf. the Poemandres tractate of the Corpus Hermeticum and especially section 
3; 


ONL EyW, MaGetv BEAW TA 6vVTA KAL VOAOAL THY TOUTWYV MUO Kal YuWvat TOV BEdv 


| answered that | seek to learn what is real, to apprehend the physis of beings, and to have knowledge of 
theos [qv. Corpus Hermeticum: Eight Tractates, 2017] 


[7] Qv. Towards Understanding Physis, 2015. 


[8] | use term affective here, and in other writings, to mean "having the quality of affecting; tending to affect or 
influence." 


[9] Qv. footnote [6]. In terms of ontology a meson is the balance, the median, existing between the being which-was 
and the being which-can-be. 


[10] This understanding of Being as fluxive - as a changement - was prefigured in the mythos of Ancient Greece with 
the supreme deity - the chief of the gods - capable of being overthrown and replaced, as Zeus overthrew Kronos and as 
Kronos himself overthrew his own father. 


[11] As explained in my 2014 essay Education And The Culture of Pathei-Mathos, the term describes"the accumulated 
pathei-mathos of individuals, world-wide, over thousands of years, as (i) described in memoirs, aural stories, and 
historical accounts; as (ii) have inspired particular works of literature or poetry or drama; as (iii) expressed via non- 
verbal mediums such as music and Art, and as (iv) manifest in more recent times by ‘art-forms' such as films and 
documentaries." 


This culture remembers the suffering and the beauty and the killing and the hubris and the love and the compassion 
that we mortals have presenced and caused over millennia, and which culture 


"thus includes not only traditional accounts of, or accounts inspired by, personal pathei-mathos, old and 
modern - such as the With The Old Breed: At Peleliu and Okinawa by Eugene Sledge, One Day in the Life of 
Ivan Denisovich by Aleksandr Solzhenitsyn, and the poetry of people as diverse as Sappho and Sylvia Plath - 
but also works or art-forms inspired by such pathei-mathos, whether personal or otherwise, and whether 
factually presented or fictionalized. Hence films such as Monsieur Lazhar and Etz Limon may poignantly 
express something about our @votc as human beings and thus form part of the culture of pathei-mathos." 


[12] KOouOV 5€ OEeiov OWHATOC KATENEUWE TOV GVOPWTOV, "a cosmos of the divine body sent down as human beings." 
Tractate IV:2, Corpus Hermeticum. 


Cf. Marsilii Ficini, De Vita Coelitus Comparanda, XXVI, published in 1489 cE, 


Quomodo per inferiora superioribus exposita deducantur superiora, et per mundanas materias mundana 


potissimum dona. 


How, when what is lower is touched by what is higher, the higher is cosmically presenced therein and thus 
gifted because cosmically aligned. 


Which is a philosophical restatement of the phrase "quod est inferius est sicut quod est superius" (what is above is as 
what is below) from the Latin version, published in 1541 cE, of the medieval Hermetic text known as Tabula 
Smaragdina. 


[13] The quotation is from my Classical Paganism And The Christian Ethos, 2017. 


[14] The quotation is from my Tu Es Diaboli lanua: Christianity, The Johannine Weltanschauung, And Presencing The 
Numinous, 2017. 
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From Mythoi To Empathy 
Toward A New Appreciation Of The Numinous 


Since the concept of the numinous is central to my weltanschauung - otherwise known as the ‘philosophy of pathei- 
mathos' - it seems apposite to provide, as | did in respect of my use of the term physis, @0otc [1], a more detailed 
explanation of the concept, and my usage of it, than | have hitherto given, deriving as the term does from the classical 
Latin numen which denoted "a reverence for the divine; a divinity; divine power" with the word numen assimilated into 
English in the 15th century, with the English use of 'numinous' dating from the middle of the 17th century and used to 
signify "of or relating to a numen; revealing or indicating the presence of a divinity; divine, spiritual." 


The term numinous was also used in a somewhat restrictive religious way [2] by Rudolf Otto over a century ago in his 
book Das Heilige. 


In contrast to Otto et al, my understanding of the numinous is that it is primarily a perceiveration, not a personal 
emotion or feeling, not a mysterium, and not an idea in the sense of Plato's ci6oc and thus is not similar to Kant's 
concept of a priori. As a perceiveration, while it includes an apprehension of what is often referred to as 'the divine’, 
‘the holy' - and sometimes thus is an apprehension of theos or theoi - it is not limited to such apprehensions, since as 
in the past it is often an intimation of, an intuition concerning, 


"the natural balance of wux; a balance which UBptc upsets. This natural balance - our being as human 
beings - is or can be manifest to us in or by what is harmonious, or what reminds us of what is harmonious 
and beautiful." [3] 


Where woxf is an intimation of, an intuition concerning Life qua being; of ourselves as a living existent considered as 
an emanation of woxyh, howsoever wuxn is described, as for example in mythoi - and thus in terms of theos, theoi, or 
‘Nature’ - with woyf thus what 'animates' us and what gives us our @0otc as human beings. A physis classically 
perceived to be that of a mortal fallible being veering between owgpoveiv (thoughtful reasoning, and thus fairness) 
and bBoptc. [4] 


The particular apprehension of external reality that is the numinous is that provided by our natural faculty of empathy, 
eumadeta. When this particular faculty is developed and used then it is a specific and extended type of 

ovuundGeta. That is, it is a type of and a means to knowing and understanding another human being and/or other living 

beings. The type of 'knowing' - and thence the understanding - that empathy provides or can provide is different from, 

but supplementary and complimentary to, that knowing which may be acquired by means of the Aristotelian essentials 
of conventional philosophy and experimental science. 


Furthermore, since empathy is a natural and an individual human faculty, it 


"is limited in range and application, just as our faculties of sight and hearing are limited in range and 
application. These limits extend to only what is direct, immediate, and involve personal interactions with 
other humans or with other living beings. There is therefore, for the philosophy of pathei-mathos, an 
‘empathic scale of things' and an acceptance of our limitations of personal Knowing and personal 
understanding." [5] 


That is, as | explained in my 2015 essay Personal Reflexions On Some Metaphysical Questions, there is a ‘local horizon 
of empathy’. 


This local horizon and the fact that empathy is a human faculty mean that the apprehension is wordless and personal 
and cannot be extrapolated beyond, or abstracted out from, the individual without losing some or all of its numinosity 
since the process of denotatum - of abstraction - devolves around the meanings assigned to words, terms, and names, 
and which meanings can and do vary over causal time and may be (mis)interpreted by others often on the basis of 
some idea, or theory, or on some comparative exegesis. 


It therefore follows that the numinous cannot be codified and that numinosity cannot be adequately, fully, presenced 
by anything doctrinal or which is organized beyond a small, a localized, and thus personal level; and that all such a 
supra-local organization can ever hope to do at best is provide a fallible intimation of the numinous, or perhaps some 
practical means to help others toward individually apprehending the numinous for themselves. 


Which intimation, given the nature of empathy - with its ooumdOeta, with its wordless knowing of actually being for a 
moment or for moments 'the living other' - is of muliebral virtues such as compassion, manners, and a certain personal 
humility, and of how a shared, mutual, personal love can and does presence the numinous. Which intimation, which 
wisdom, which knowing, is exactly that of our thousands of years old human culture of pathei-mathos, and which 
culture - with its personal recounting, and artistic renderings, of tragedy, love, loss, suffering, and war - is a far better 
guide to the numinous than conventional religions. [6] 


All of which is why | wrote in my Tu Es Diaboli lanua that in my view "the numinous is primarily a manifestation of the 
muliebral," and that revealed religions such as Christianity, Islam, and Judaism primarily manifest a presencing of the 
masculous. Such religions - indeed all religions - therefore have not presenced, and do not and cannot presence, the 
numinous as the numinous can be presenced. Neither did Greco-Roman culture, for all its assimilation of some 
muliebral mythoi, adequately presence the numinous, and just as no modern organized paganus revival dependant on 
mythoi and anthropomorphic deities can adequately presence the numinous. 


For the cultivation of the faculty of empathy is the transition from mythoi and anthropomorphic deities (theos and 
theoi) to an appreciation of the numinous sans denotatum and sans religion. 


A New Appreciation Of The Numinous 


How then can the faculty of empathy be cultivated? My own practical experience of various religions, as well as my 
own pathei-mathos, inclines me to favour the personal cultivation of muliebral virtues and a return to a more local, a 
less organized, way or ways of living based initially on a personal and mutual and loyal love between two individuals. A 
living of necessity balanced by personal honour given how the world is still replete with dishonourable hubriatic 
individuals who, devoid of empathy, are often motivated by the worst of intentions. For such a personal honour - in the 
immediacy of the personal moment - is a necessary restoration of the numinous balance that the dishonourable deeds 
of a hubriatic individual or individuals upsets [7]. 


For such a personal love, such a preparedness to restore the natural balance through honour, are - in my admittedly 
fallible view - far more adequate presencings of the numinous than any religious ritual, than any religious worship, or 
any type of contemplative (wordless) prayer. 


David Myatt 
January 2018 


[1] Toward Understanding Physis. Included in the 2015 compilation Sarigthersa. 


[2] | have endeavoured in recent years to make a distinction between a religion and a spiritual 'way of life’. As noted in 
my 2013 text The Numinous Way of Pathei-Mathos, Appendix Il - Glossary of The Philosophy of Pathei-Mathos, Religion, 


"One of the differences being that a religion requires and manifests a codified ritual and doctrine and a 
certain expectation of conformity in terms of doctrine and ritual, as well as a certain organization beyond the 
local community level resulting in particular individuals assuming or being appointed to positions of authority 
in matters relating to that religion. In contrast, Ways are more diverse and more an expression of a spiritual 
ethos, of a customary, and often localized, way of doing certain spiritual things, with there generally being 
little or no organization beyond the community level and no individuals assuming - or being appointed by 
some organization - to positions of authority in matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and supra-local hierarchy which oversees and 
appoints those, such as priests or religious teachers, regarded as proficient in spiritual matters and in 
matters of doctrine and ritual, whereas adherents of Ways tend to locally and informally and communally, 
and out of respect and a personal knowing, accept certain individuals as having a detailed knowledge and an 
understanding of the ethos and the practices of that Way. Many spiritual Ways have evolved into religions." 


Another difference is that religions tend to presence and be biased toward the masculous, while spiritual ways tend to 
be either more muliebral or incorporate muliebral virtues. 


[3] Myatt, David. The Numinous Way of Pathei-Mathos, 2103. Appendix Il - Glossary of The Philosophy of Pathei- 
Mathos, The Numinous. 


[4] In my note Concerning ow@poveiv - included in my "revised 2455621.531" version of The Balance of Physis - Notes 
on Aédyoc and aAn@€a in Heraclitus. Part One, Fragment 112 - | mentioned that | use ow@poveiv (Sophronein) in 
preference to owpoodbvn (Sophrosyne) since sophrosyne has acquired an English interpretation - "soundness of mind, 
moderation" - which in my view distorts the meaning of the original Greek. As with my use of the term ma8et udOoc 
(pathei-mathos) | use ow@poveiv in an Anglicized manner with there thus being no necessity to employ inflective 
forms. 


[5] Myatt, The Numinous Way of Pathei-Mathos. Appendix Il - /mmediacy-of-the-Moment. 


[6] One aspect of the apprehension of the numinous that empathy provides - which | have briefly touched upon in 
various recent personal writings - is that personal love is personal love; personal, mutual, equal, and germane to the 
moment and to a person. It thus does not adhere to manufactured or assumed abstractive boundaries such as gender, 
social status, or nationality, with enforced adherence to such presumptive boundaries - such as opposition to same 
gender love whether from religious or political beliefs - contrary to empathy and a cause of suffering. 


[7] As mentioned in my The Numinous Way of Pathei-Mathos, 


"The personal virtue of honour, and the cultivation of wu-wei, are - together - a practical, a living, 
manifestation of our understanding and appreciation of the numinous; of how to live, to behave, as empathy 
intimates we can or should in order to avoid committing the folly, the error, of UBptc, in order not to cause 
suffering, and in order to re-present, to acquire, apyovin. 


For personal honour is essentially a presencing, a grounding, of wuxn - of Life, of our @votc - occurring when 
the insight (the knowing) of a developed empathy inclines us toward a compassion that is, of necessity, 
balanced by ow@poveiv and in accord with 6ikn. 


This balancing of compassion - of the need not to cause suffering - by ow@poveiv and Sikn is perhaps most 
obvious on that particular occasion when it may be judged necessary to cause suffering to another human 
being. That is, in honourable self-defence. For it is natural - part of our reasoned, fair, just, human nature - to 
defend ourselves when attacked and (in the immediacy of the personal moment) to valorously, with chivalry, 
act in defence of someone close-by who is unfairly attacked or dishonourably threatened or is being bullied 
by others, and to thus employ, if our personal judgement of the circumstances deem it necessary, lethal 
force. 


This use of force is, importantly, crucially, restricted - by the individual nature of our judgement, and by the 
individual nature of our authority - to such personal situations of immediate self-defence and of valorous 
defence of others, and cannot be extended beyond that, for to so extend it, or attempt to extend it beyond 
the immediacy of the personal moment of an existing physical threat, is an arrogant presumption - an act of 
UBptc - which negates the fair, the human, presumption of innocence of those we do not personally know, we 
have no empathic knowledge of, and who present no direct, immediate, personal, threat to us or to others 
nearby us. 


Such personal self-defence and such valorous defence of another in a personal situation are in effect a 
means to restore the natural balance which the unfair, the dishonourable, behaviour of others upsets. That 
is, such defence fairly, justly, and naturally in the immediacy of the moment corrects their error of UBptc 
resulting from their bad (their rotten) @botc; a rotten character evident in their lack of the virtue, the skill, of 
ow@poveiv. For had they possessed that virtue, and if their character was not bad, they would not have 
undertaken such a dishonourable attack." 


A Sacramental Link? 


Would being connected again to the ‘source of grace’ through the Catholic sacrament of confession and Holy 
Communion provide expiation for past transgressions and be cathartic? Possibly, given that certain passages from the 
gospel of John have somewhat resonated with me since | began the task, in 2017, of translating that Gospel. 


Among the passages were, in my translation, "aware as he [Jesus] was of the person within" (2:25) and "receive the 
Halig Spiritus [Holy Spirit]. lf you release anyone from their errors, they are released; if you hold onto them, they are 
held onto," 20:22-23. [1] [2] With, according to my fallible understanding, the second quotation the genesis of one of 
the founding principles of the Roman Catholic Church: of an ordained Priest having the religious authority to give 
absolution for the errors [1] a person has committed, and the authority to specify what penance is required for 
expiation. There is thus a sacramental, a living, link to the message of Jesus. 


Which reminds me of what you mentioned in previous correspondence about the attitude of the Roman Catholic 
Church toward a having a partner of the same gender. In my experience, the attitude at the Parish and monastic level 
is often more understanding and compassionate than some past or ancient announcement or some work emanating 
from the Vatican perhaps suggested and suggests. 


Having endeavoured to translate the gospel of John what | found was, to quote what | wrote in the /ntroduction to my 
translation of chapters 1-5 of the Gospel of John, that 


"it imparts something important regarding the teachings, and the life, of Jesus of Nazareth: something quite 
human, something rather different from a stern preacher preaching about 'sin'; something which seems to 
express what the Beatitudes express, and something which individuals such as Julian of Norwich, George Fox 
and William Penn many centuries later tried to say and write about Christianity and about the teachings and 
the life of Jesus of Nazareth." 


Which is that it is the way of humility, of forgiveness, of love, of a personal appreciation of the divine, of the numinous; 
and a Spiritual, interior, way somewhat different from past moralistic interpretations based on inflexible notions of ‘sin’ 
and hence on what is considered 'good' and what is considered ‘evil’. 


It seems that such an appreciation - perhaps more correctly, re-appreciation - of this is slowly permeating, at the Parish 
level and around most of the world, the Roman Catholic Church. 


As for me, and in respect of Catholic sacraments, perhaps | am weakening as my last mortal days seem to near, just as 
the libertine and poet Earl Rochester confessed on his death-bed, and just as the character Lord Marchmain, portrayed 
by Laurence Olivier, symbolically did in his last moments in that wonderful 1981 adaptation of Brideshead Revisited. 


David Myatt 
September 2023 


A slightly revised extract from a letter to a personal correspondent 


[1] | translated GQuaptta not by the conventional sin but rather as ‘error' or 'mistake' for reasons | attempted to explain 
in my commentary and in various essays such as Exegesis and Translation. One of the reasons relates to how Julian of 
Norwich perceived the teaching of Jesus; another to the c. 880 AD translation of the c. 525 AD text Consolatio 
Philosophiae; another to something Thomas Aquinas wrote. 


As explained in my Exegesis and Translation, 


One of the prevalent English words used in translations of the New Testament, and one of the words now 
commonly associated with revealed religions such as Christianity and Islam, is sin. A word which now 
imputes and for centuries has imputed a particular and at times somewhat strident if not harsh moral 


attitude, with sinners starkly contrasted with the righteous, the saved, and with sin, what is evil, what is 
perverse, to be shunned and shudderingly avoided. 


One of the oldest usages of the word sin - so far discovered - is in the c. 880 CE translation of the c. 525 CE 
text Consolatio Philosophiae, a translation attributed to King Alfred. Here, the Old English spelling of syn is 
used: 


beet is swide dyslic & swide micel syn bat mon bes wenan scyle be Gode 


The context of the original Latin of Boethius [i] is cogitare, in relation to a dialogue about goodness and God, 
so that the sense of the Latin is that it is incorrect - an error, wrong - to postulate/claim/believe certain things 
about God. There is thus here, in Boethius, as in early English texts such as Beowulf, [ii] the sense of doing 
what was wrong, of committing an error, of making a mistake, of being at fault; at most of overstepping the 
bounds, of transgressing limits imposed by others, and thus being ‘guilty’ of such an infraction, a sense 
which the suggested etymology of the word syn implies: from the Latin sons, sontis. 


Thus, this early usage of the English word syn seems to impart a sense somewhat different from what we 
now associate with the word sin, which is why in my translation of John, 8.7 [iii] | eschewed that much 
overused and pejorative word in order to try and convey something of the numinous original: 


So, as they continued to ask [for an answer] he straightened himself, saying to them: Let he who 
has never made a mistake [Avayaptntoc ] throw the first stone at her. 


Wc 5& éméUEvov ENWTMVTEC AUTOV, AvEKUWED Kal Einev AbTOIC: 6 AVAaUGETNTOS KUM NOWtoc én’ 
QavuTrVY BaAETW AiBov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan preacher might, and as if he is morally 
superior to and has judged the sinners. Instead, he is rather gently and as a human pointing out an obvious 
truth about our human nature; explaining, in v.11, that he has not judged her conduct: 


| 6& einev- ob6eic, KUpLE. cimev 52 6 INGOdC: OSE EyW CE KATAKP{VW: TOPEKOU, &Nd TOD vov UNKETL 
QUAPTAVE 


[And] she answered, No one, my Lord. Whereupon Jesus replied "Neither do | judge [katakpivw] 
you, therefore go, and avoid errors such as those". [iv] 


Such a translation avoids the rather contradictory nature of most other translations which have Jesus clearly 
stating that he also does not judge her but then have him go on to say that she should 'sin no more' with the 
obvious implication that he has indeed judged her in that in his judgement she had indeed sinned before. 


Understood and appreciated thus, sans the now culturally-biased word sin, these passages from the gospel 
according to John - together with passages such as Luke 19.10 and Romans 13.10 [v] - perhaps usefully 
summarize the evangel of Jesus of Nazareth; the (in my view) rather human message of avoiding judging 
others because we ourselves are prone to error, the message of love, and the message of redemption 
(forgiveness) for those who in the past have made mistakes but who have thereafter tried to avoid making 
such mistakes again, those hitherto perhaps damaged or lost. 


Footnotes: 


[i] Quare quod a summo bono diversum est sui natura, id summum bonum non est; quod nefas est de eo 
cogitare, quo nihil constat esse praestantius. Consolatio Philosophiae, Liber Tertius, pr. x 


[ii] Beowulf, 2470f, where the spelling synn is used: 


eaferum leefde, swa ded eadig mon, 

lond ond leodbyrig, ba he of life gewat. 

ba wees synn ond sacu Sweona ond Geata 
ofer wid weeter, wroht gemeene, 

herenié hearda, syddan Hredel swealt 


[ii] qv. Myatt, Fifty Years of Diverse Peregrinations. 2013 
[iv] The conventional interpretation of amo tod viv UNnkETL AUdpTave is "from now on sin no more". 


[v] (a} Luke 19.10: 


nAGEV yap 6 vidc Tod AVOPWNOV TNTHOaL Kai OWoat TO ANOAWAGC. "The arrivance [Epxouat] of the 
Son of Man was to seek and to save what was lost. 


However, a more interesting interpretation is: 


The arrivance of the Son of Man was to seek and to repair [ow@w] what had been 
damaged [andAAvuut] 


and which interpretation is suggested by (i) the sense of ow@w: keep safe, preserve, maintain - 


whence repair, and (ii) the sense of am6AAUUL: destroy, ruin, kill, demolish, and - metaphorically - 
damaged, lost, and die. 


(b) Romans 13.10: 
 &yann TH MAnoiov Kakov obk épyaZETat- MAHPWUGA obv vdouOU F a&yann 
love brings no harm to the neighbour; love is the completion of the law 


[2] As | noted in my commentary on John 1:33 regarding the Holy Spirit, which | translated as Halig Spiritus: 


€v TvevuaTt aylw. in Halig Spiritus. | have here used the Old English word Halig - as for example found in the 
version of John 17.11 in the Lindisfarne Gospel, 'Du halig feeder' - to translate &ytoc rather than the later 
word 'holy' derived as that is from halig and used as it was by Wycliffe in his 1389 translation of this phrase, 
"in the Hooly Gost", which itself echoes the ASV, "on Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the conventional 'with the Holy Spirit' - may thus express 
something of the numinosity, and the newness, of the original Gospel, especially as the word 'holy' has been 
much overused, imputes particular meanings from over a thousand years of exegesis, and, latterly in 
common parlance, has become somewhat trivialized. In respect of €v, while most translators have opted here 
(as in respect of 1.26 ff) for "with", | have opted for "in", given that John baptized "in water" - for example, in 
Aenon - and given that Jesus baptizes "in, with" (in the name of) Halig Spiritus. 


Related: 


The Gospel According To John 
Chapter 1-5 
Translation and Commentary 
https://davidmyatt.files.wordpress.com/2023/08/myatt-gospel-john-1-5. pdf 


Exegesis And Translation 
https://davidmyatt.files.wordpress.com/2013/04/exegesis-and-translation-partsone-two. pdf 


Image credit: 
Icon of Jesus Pantocrator, Aénowc Mosaic 
Hagia Sophia, c. 1260 CE 


Appreciating Classical Literature 


Having read and once been in possession of a few of the printed published volumes of Thesaurus Linguae Latinae [1] | 
seem to at last understand how that continuing scholarly endeavour, begun decades before the First World War, is 
emblematic of the importance of academic scholarship, and emblematic of the temporal nature of wars and especially 
of such national and regional conflicts as we have endured, and continue to be involved in, during the past one 
hundred and fifty years. Wars, and conflicts, with their human suffering and their often civilian deaths which an 
appreciation of classical (Ancient Greek and Latin) literature can place into a necessary supra-personal and supra- 
national perspective. For the pathei-mathos which such literature - and often the associated mythoi - can impart is of 
our hubris and our need for the wisdom enshrined in the phrase kaAdc kaya86c. That is, in the melding of TO KaAdv 
(the beautiful) and tO &ya8ov (the honourable) as in tractate XI:3 of the Corpus Hermeticum: 


'H 5€ tod VEod cola ti Eott; TO ayabOv Kal TO KAAOV Kal EDSatuovia Kal A Mdoa APETH Kal O aiwv. 
But the Sophia of the theos is what? The noble, the beautiful, good fortune, aréte, and Aion. [2] 


Where, however, tO KaAdv refers, in terms of individuals, to not only physical beauty - the beautiful - but also to a 
particular demeanour indicative of a well-balanced, noble, personal character, as for example mentioned by Xenophon 
in Hellenica, Book V, 3.9, 


TIOAAOL SE AUTH Kal THV MEpLoiKWV EBEAOVTAL KAAOL KXYABOL HKOAOVBOvV, Kal EEvolt TOV TPOM(UWVY 
KQAOUHEVWV, Kal VOBOL THY ZNAPTLATWV, UGAG EvELSEiC TE KAL TOV EV TH MOAEL KAAWYV ODK GMELPOL 


A personal character which Marcus Tullius Cicero also explained, in his De Finibus Bonorum et Malorum, 


Honestum igitur id intellegimus, quod tale est, ut detracta omni utilitate sine ullis praemiis fructibusve per se 
ipsum possit iure laudari. quod quale sit, non tam definitione, qua sum usus, intellegi potest, quaamquam 
aliquantum potest, quam communi omnium iudicio et optimi cuiusque studiis atque factis, qui permulta ob 
eam unam causam faciunt, quia decet, quia rectum, quia honestum est, etsi nullum consecuturum 
emolumentum vident. (Il, 45f) 


lam inclined to believe that it is unfortunate that the societies of the modern West no longer consider "a classical 
education" - the learning of Ancient Greek and Latin, and a study of Ancient Greek and Latin texts such as those of 
Cicero, Aeschylus, Sophocles, and Aristotle - a necessity, as a way to wisdom, as a means to understanding our human 
physis. That some individuals, such as the scholars engaged in endeavouring to complete Thesaurus Linguae Latinae, 
do still appreciate Ancient Greek and Latin texts provides this old man, in the twilight of his life, some comfort, some 
hope for our human future. 


a8dvatot Pvntoil, OBvntol dBdvatol, TWvTEC Tov EkEivWv Bdvatov, Tov 5E Eke(vwv Blov TEBVEWTEC 


The deathless are deathful, the deathful deathless, with one living the other's dying with the other dying in 
that other's life. [3] 


David Myatt 
December 2019 


Extract from a letter to an Oxfordian friend, with footnotes post scriptum 


[1] https://www.thesaurus.badw.de/en/tll-digital/tll-open-access.html 

[2] As | have mentioned in several essays, and in my Corpus Hermeticum: Eight Tractates: Translation and 
Commentary, the theos - 0 8€6c - is the chief classical deity (Such as Zeus in Ancient Greek mythoi) and should not be 
understood as equivalent to the monotheistic creator God of Christianity and of the ancient Hebrews. For 6 8€6c is not 
omnipotent, and can be overthrown, as Zeus overthrew Kronos and as Kronos himself overthrew his own father. 

[3] Heraclitus, Fragment 62, Diels-Krantz. 
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All translations by DWM 


Towards Understanding Ancestral Culture 


As manifest in my weltanschauung, based as that weltanschauung is on pathei-mathos and an appreciation of Greco- 
Roman culture, the term Ancestral Culture is synonymous with Ancestral Custom, with Ancestral Custom represented 
in Ancient Greek mythoi by Aikn, the goddess Fairness as described by Hesiod: 


ob & &koue Siknc, Und Bow 6gEAAe: 

UBptc yap TE KaKN SELAW BpotW: OVSE EV EGBADG 

215 Pnidiwe mepevEv Sbvatat, BapvOet 6€ 8 OM adTAC 
éEyKUpoac GTO: 660¢ 6 ETEPNOL MapEAGeiv 
Kpe(oowv éc Ta Sikata: Aikn & brnép “YBptoc foyer 

€c téAoc EEEABOVOA: NaBWV SE TE vATLOG EyVW 


You should listen to Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Hesiod, “Epya kai Huépat [Works and Days], vv 213-218 [1] 


That Aixn is generally described as the goddess of ‘justice’ - as '!udgement' personified - is unfortunate given that the 
terms ‘justice’ and 'judgement' have modern, abstract, and legalistic, connotations which are inappropriate and which 
detract from understanding and appreciating the mythoi of Ancient Greece and Rome. 


Correctly understood, Aikn - and 6{kn in general - represents the natural and the necessary balance manifest in 
apuovin (harmony) and thus not only in TO KaAdv (the beautiful) but also in the Cosmic Order, kKOouoc, with ourselves 
as human beings (at least when unaffected by hubris) a microcosmic re-presentation of such balance, kKOouov 5€ BEtou 
OWUATOG KATEMEUWE TOV AVOPWTOV [2]. A sentiment re-expressed centuries later by Marsilii Ficini: 


Quomodo per inferiora superioribus exposita deducantur superiora, et per mundanas materias mundana 
potissimum dona. 


How, when what is lower is touched by what is higher, the higher is cosmically presenced therein and thus 
gifted because cosmically aligned. [3] 


This understanding and appreciation of a@Puovin and of K6ouOc and of ourselves as a microcosm is perhaps most 
evident in the Greek phrase kaAdc kaya86c, describing as it does those who are balanced within themselves, who - 
manifesting TO KaAdv and TO aya8dv - comport themselves in a gentlemanly or lady-like manner, part of which 
comportment is living and if necessary dying in a honourable, a noble, manner. For personal honour presences to 
KaAOv and tO a&ya8ov, and thus the numinous. 


For in practice honour manifests the customary, the ancestral way, of those who are noble, those who presence 
fairness; those who restore balance; those who (even at some cost to themselves) are fair due to their innate physis or 
because they have been nurtured to be so. For this ancestral way - such ancestral custom - is what is expected in 
terms of personal behaviour based on past personal examples and thus often manifests the accumulated wisdom of 
previous generations. 


Thus, an important - perhaps even ethos-defining - Ancestral Custom of Greco-Roman culture, and of Western 
culture born as Western culture was from medieval mythoi involving Knights and courtly romance and from the re- 
discovery of Greco-Roman culture that began the Renaissance, is chivalry and which personal virtue - presencing the 
numinous as it does and did - is not and cannot be subject to any qualifications or exceptions and cannot be confined 
to or manifest by anything so supra-personal as a particular religion or anything so supra-personal as a political dogma 
or ideology. 


Hence, the modern paganus weltanschauung that | mentioned in my Classical Paganism And The Christian Ethos as a 
means "to reconnect those in the lands of the West, and those in Western émigré lands and former colonies of the 
West, with their ancestral ethos," is one founded on KkaAdc kayadoc. That is, on chivalry; on manners; on gentrice 
romance; and on the muliebral virtues, the gender equality, inherent in both chivalry and personal manners, 
consciously and rationally understood as chivalry and manners now are as a consequence of both our thousands of 
years old human culture of pathei-mathos and of our empathic (wordless) and personal apprehension of the numinous. 


David Myatt 
January 2018 
(Revised March 2018) 


[1] My translation. Some notes on the translation: 


a. 5(kn. The goddess of Fairness. In this work, as in O¢ovovia (Theogony), Hesiod is recounting and explaining part of 
the ancestral tradition of ancient Greece, one important aspect of which tradition is understanding the relation 
between the gods and mortals. 


Given both the antiquity of the text and the context, 'Fairness' - as the name of the goddess - is, in my view, more 
appropriate than the now common appellation ‘Justice’, considering the modern (oft times impersonal) connotations of 
the word ‘justice’. 


b. Mischief. The sense of &tnovv here is not of 'delusion' nor of 'calamities', per se, but rather of encountering that 
which or those whom (such as the goddess of mischief, Atn) can bring mischief or misfortune into the ‘fortunate life' of 
a 'fortunate mortal', and which encounters are, according to classical tradition, considered as having been instigated 
by the gods. Hence, of course, why Sophocles [Antigone, 1337-8] wrote wo NEMPWHEVNC OOK EoTL OvNTOICc GUUMOPAG 
anadAayh (mortals cannot be delivered from the misfortunes of their fate). 


c. 5{katoc. Honour expresses the sense that is meant: of being fair; capable of doing the decent thing; of dutifully 
observing ancestral customs. A reasonable alternative for ‘honour’ would thus be 'decency', both preferable to words 
such as ‘just' and ‘justice’ which are not only too impersonal but have too many inappropriate modern connotations. 


d. vrimtoc. Literal - 'young', 'uncultured' (i.e. un-schooled, un-educated in the ways of ancestral custom) - rather than 
metaphorical ('foolish', ignorant). 


[2] "a cosmos of the divine body sent down as human beings." Tractate IV:2. Corpus Hermeticum. Eoyod mpdoc Tat 6 
KpathAp h yovac. 


[3] De Vita Coelitus Comparanda, XXVI. This is also a philosophical restatement of the phrase "quod est inferius est 
sicut quod est superius" (what is above is as what is below) from the Latin version, published in 1541, of the medieval 
Hermetic text known as Tabula Smaragdina. 


7° 
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Some Notes On Translating Tractate XIII 


As with many of the tractates of the Corpus Hermeticum, the Greek text of tractate XIII provides an interesting insight 
into ancient Hellenic paganism and mysticism. It also - as with most of those tractates - presents the translator with 
certain problems, sometimes related to textual corruption, sometimes grammatical (should poi@w, for example, in v. 9 
of XIII be related to viknOetoat or to €EEmtnoav) and many of which problems concern the variety of meanings which 
can be assigned to certain words, as for instance in the important matter of vodc which is invariably translated as 
either "intellect" or as "mind", neither of which is satisfactory especially given what both of those English words now 
often denote almost two thousand years after those Greek tractates were written. 


My own choice in this tractate in respect of vodc - as in my translations of other Hermetic tractates - is 
perceiveration/perceiverance, which, even though such English words hint at what | believe vodc meant and implied 
esoterically and philosophically in Hellenistic times, are not entirely satisfactory. The only reasonable alternative seems 
to be a transliteration, as | do in this tractate - and have done in other tractates - in respect of Adyoc, 8Edc and several 
other Greek words. 


However, given that the goal of the translator is to provide for the general reader an intelligible interpretation of the 
text, to utilize transliterations for every problematic word would fail to accomplish that goal. Which is why the 
translator has to use their judgement and why every translation is 'an interpretation of meaning’. 


Such problematic words occur not only in the title of tractate XIII but also from the very first line of the text. In respect 
of the title - Eouov tov tptovEyiotou mpoc Tov vLOv TAT Ev OPEL AdyOG aNdKPU@OG MEPL MAALyYEVEOLACG KAL OLYAG 
emayyeAta - there is the question of translating (i) T&T, (ii) A6yoco amdéKpvu@oc, (iii) MaAtyyeveota, and (iv) EmayyeAta. In 
respect of the first line there is the question, at the very beginning, of Ev toic Fevikotc, and what wW n&tep - and the 
related w tékvov - might imply. 


All of which questions - and the many subsequent ones together with the Cantio Arcana (The Esoteric Song) of sections 
17 and 18 - make tractate XIII most interesting in regard to ancient Hellenic paganism and mysticism. 


Title 


A conventional translation of the title (by GRS Mead) is: "Concerning Rebirth and the Promise of Silence Of Thrice- 
greatest Hermes unto Tat his Son." 


My translation, however, is: 


"On A Mountain: Hermes Trismegistus To His Son Thoth, An Esoteric Discourse Concerning Palingenesis And 
The Requirement of Silence." 


Which translation requires some explanation: 


Thoth. As in other tractates | translate Tat by Thoth, avoiding the conventional Tat which, in English, has a 
colloquial meaning inappropriate here. As to which 'Thoth' is meant, the consensus is that in this and some 
other tractates it refers to the son (possibly biologically or more probably metaphorically) of Hermes 

Trismegistus who himself was named by the Greeks as Thoth, with the Tat of some other tractates being a 


scribal corruption of the name Thoth. 


Esoteric Discourse. Ad6yoc andékpugoc. While 'esoteric' is an apt translation in regard to andékpugoc, 
‘discourse’ is not entirely satisfactory in respect of Adyoc since it could be here interpreted to mean 
‘disclosure' or 'explanation'. However, given what follows in section 1 - mMu8@ouEVOU Tov THC MaALyyEevEeolac 
Advov yaGeiv...mapadtS5d6vat pot - 'discourse' does seem appropriate. 


Palingenesis. Rather than ascribe a particular meaning to maAtyyeveoia - such as 'rebirth' or 'regeneration' - | 
have chosen the English word palingenesis (from the Latin palingenesia) with that word explained by what 
follows in this particular discourse, qv. sections 12 and 13. 


Requirement. The sense of emayyeAia here, given what is discussed in this tractate, is 'requirement' rather 
than the strident 'command' or what is implied by the rather vague word 'promise’. 


The First Line 


The first part of the first line of XIII is: Ev toic Fevikoic, W na&tEp, aiviyuatwbHc Kai ob TnAavYH > Eppaoac TeEpl 
BELOTNTOG StAAEYOUEVOC. 


Conventionally: "In the General Sermons, father, thou didst speak in riddles most unclear, conversing on Divinity." 
My translation is: 

When, father, you in the Exoterica conversed about divinity your language was enigmatic and obscure. 
Which translation, as with title, requires some explanation: 


Father. The Greek w matep - literally 'my father' - is a polite form of address, akin to the English ‘sir’. 
Similarly, W TEKvov - 'my son’ - is a polite reply. Given the esoteric nature of the text, a possible 
interpretation here of w ma&tep would be 'Master', and of w TEKvov 'my pupil’. 


in the Exoterica. Ev toic yevikoic. Since the term yevik@v Adywv occurs in tractate X it is reasonable to 
assume that yevtkdc here refers to the same thing although the meaning of the term is moot given that no 
details are provided in this tractate nor in tractate X, nor in Stobaeus - Excerpts, Ill, 1 and VI, 1 - where the 
term also occurs. While most translators have assumed that it refers to 'generic' things or 'generalities' and 
thus (by adding Adyot) have opted for an expression such as 'General Sermons’, and given that a 
transliteration - such as genikois or genikoi - is awkward, | have in respect of the yeviKkol opted for exoterica 
(from the Latin via the Greek ta EEWTEPLKG) with the meaning of "exoteric treatises designed for or suitable 
to the generality of disciples or students," with the plausible suggestion thus being that there are exoteric 
Hermetic treatises and esoteric Hermetic treatises, with Reitzenstein describing these other treatises as 
5tEeEoStKkol Adyot (R.A. Reitzenstein. Poimandres. Teubner, Leipzig. 1904. p.118) a distinction he also 
mentioned in his later work Die Hellenistischen Mysterien Religionen. One such esoteric treatise is tractate 
XIII. 


The Esoteric Song 


This much translated part of XIIl has, in my opinion, been somewhat misunderstood given, for example, that 8Edc has 
invariably been translated by 'God' - implying as that word now so often does the God of Christianity - and @Wc (as in 
translations of the New Testament) translated by ‘light’, with @An8Eta as some kind of abstract 'truth', and with buvoc 
as 'hymn' suggestive as that English word now so often is of the hymns of Christian worship. 


Conventionally, the first few verses are translated along the following lines: 


"Let every nature of the World receive the utterance of my hymn! 

Open thou Earth! Let every bolt of the Abyss be drawn for me. Stir not, ye Trees! 

| am about to hymn creation's Lord, both All and One. 

Ye Heavens open, and ye Winds stay still; and let God's deathless Sphere receive my word." 


My translation [1] is as follows: 


Let every Physis of Kosmos favourably listen to this song. 

Gaia: be open, so that every defence against the Abyss is opened for me; 
Trees: do not incurvate; 

For | now will sing for the Master Artisan, 

For All That Exists, and for The One. 

Open: you Celestial Ones; and you, The Winds, be calm. 

Let the deathless clan of theos accept this, my logos. 


Which, for me at least, evokes - as tractate XIII does in its entirety - something redolent of paganism rather than of 
Christianity. 


David Myatt 
2017 


[1] https://davidmyatt.files.wordpress.com/2018/03/eight-tractates-v2-print. pdf 


Image credit: 
The beginning of tractate XIII from the book Mercvrii Trismegisti Poemandres, published in Paris in 1554 


An Indebtedness To Ancient Greek And Greco-Roman Culture 


One of my fond memories of English schooldays was as a Sixth Form boarder in the late 1960's when | had a room to 
myself and an allowance from my father who had returned to live and work in Africa. 


As recounted elsewhere [1] the allowance allowed me to travel and buy books, often from bookshops in London, 
Oxford, and Cambridge, and one such purchase was of the complete, multi-volume, Oxford English Dictionary, and 
almost every evening | loved 


"to dip into it for an hour or so, discovering new words, their etymology, and a quotation or two to betake 
me, in the days following, to some library or some bookshop to find and to read the work or works in 
question. | enjoyed the richness, the diversity, the flexibility, of the English language; its assimilation of so 
many words from other languages, and that ambiguity of sound which sometimes led to or could lead to such 
variations in spelling as sometimes seemed to annoy those who desired to reform that language and which 
reform would see its versatility, quirkiness, and heritage, lost in order to fit some boring manufactured 
schemata." [2] 


Such schoolboy habits would prove useful when | began to develope my philosophy of pathei-mathos and saught to 
express my intuitions about Being and about our mortal being through the medium of English words. 


Such an expression led me to use some non-English terms mostly from Ancient Greek but occasionally from Latin in the 
hope that such terms would not only be able to convey my meaning better than some easily mis-understood English 
term but also might be assimilated into the English language as philosophical terms either in their transliterated 
English form or in their Greek and Latin form. 


Such terms might also reveal my indebtedness to Ancient Greek and Greco-Roman culture and how and why the 
philosophy of pathei-mathos is both a "transition from mythoi and anthropomorphic deities (theos and theoi) to an 
appreciation of the numinous sans denotatum and sans religion" [3] and thus a return to individual insight and 
understanding over impersonal abstractions/ideations, over denotatum, and over religious and political dogma, with 
the Latin denotatum - used as an Anglicized term and which thus can be used to describe both singular and plural 
instances of denoting and naming - a useful example of my somewhat idiosyncratic methodology. 


Thus and for example | used and use oogév instead of cogdéc when the sense implied is not the usual "skilled", or 
"learned" or "wise" but rather what lies beyond and what was/is the genesis of what is presenced in a person as skill, 
or learning, or wisdom. 


| used and use owgpoveiv in preference to cwapoovvN (Sophrosyne) to suggest a fair and balanced personal 
judgement rather than the fairly modern English interpretation of sophrosyne as "soundness of mind, moderation". 


| used and use Aika instead of 5(kn when the sense implied is "what lies beyond and what was the genesis of 5ikn 
personified as [a] goddess", which is the natural instinct in those of noble physis (@votc) for honour, fairness, and 
beauty - KaAdc Kaya8dc [4] - and thus the natural balance rather than "the correct/customary/ancestral way" or an 
abstract, impersonal, modern-type of "justice". 


In most such cases the Greek words are used, as | wrote in A Note On Greek Terms In The Philosophy Of Pathei-Mathos, 
in an Anglicized way - as transliterated terms such as pathei-mathos and enantiodromia are - with there being no need 
to employ Greek inflective forms. 


In the cases where the Greek words are not transliterated - ow@povetv as sophronein for example - the intent was to 
not only provide a direct link to Ancient Greek and Greco-Roman culture but also to signify that the word represents an 
important or interesting metaphysical principle in the philosophy of pathei-mathos. 


Hence oogdv - sophon - is how and why empathy and pathei-mathos can reveal and can presence our physis, the 
nature of our being, the nature of Being itself, and reveal that Time is not only causal but acausal. It also suggests, as 
do Aika and ow@povetiv, the primacy and the importance of individual insight and understanding. 


In a world where propaganda and disinformation still proliferate, based as they are on denotatum and often on political 
dogma and impersonal abstractions/ideations, and in a world where mythoi and anthropomorphic deities (theos and 
theoi) and thus organized religion still seem to dominate, the philosophy of pathei-mathos provides an alternative: the 
individual way of pathei-mathos and of empathy, based as it is on four axioms: 


(i) that it is empathy and pathei-mathos which can wordlessly reveal the ontological reality both of our own 
physis and of how we, as sentient beings, relate to other living beings and to Being itself; (ii) that it is 
denotatum - and thus the abstractions deriving therefrom - which, in respect of human beings, can and often 
do obscure our physis and our relation to other living beings and to Being; (iii) that denotatum and 
abstractions imply a dialectic of contradictory opposites and thus for we human beings a separation-of- 
otherness; and (iv) that this dialectic of opposites is, has been, and can be a cause of suffering for both 
ourselves, as sentient beings, and - as a causal human presenced effect - for the other life with which we 
share the planet named in English as Earth. [5] 


Does my idiosyncratic use of Ancient Greek and Latin terms make this philosophy confusing, difficult to understand and 
difficult to appreciate? Perhaps. But since philosophia - dtAocodia - is, at least according to my fallible understanding, 
becoming a friend of cogév, [6] and since such a personal friendship involves seeking to understand Being, beings, 

and Time, and since part of the ethos of the culture of the West - heir to Ancient Greek and Greco-Roman culture - is or 


at least was a personal and rational quest for understanding and knowledge, then perhaps some effort, as befits those 
of noble physis who appreciate and who may seek to presence KaAdc kaya86c, is only to be expected. 


David Myatt 
April 2019 


[1] Early Years, in Myngath: Some Recollections of a Wyrdful and Extremist Life. 2013. ISBN 978-1484110744. 
[2] The Joy Of Words, 2013. 
[3] From Mythoi To Empathy: Toward A New Appreciation Of The Numinous. 2018. 


[4] | have described kaAdc kaya8dc in my two recent books Classical Paganism And The Christian Ethos, and Tu Es 
Diaboli lanua. 


[5] Physis And Being: An Introduction To The Philosophy Of Pathei-Mathos. 2019. 


[6] The Way of Pathei-Mathos: A Philosophical Compendiary, in The Numinous Way of Pathei-Mathos, fifth edition, 
2018. ISBN 978-1484096642. 


Perhaps Words Are The Problem 


Of the many metaphysical things | have pondered upon in the last five or so years, one is the enigma of words. More 
specifically, of how nomen - a name, a term, a designation - can not only apparently bring-into-being abstractions (and 
their categories) but also prescribe both our thinking and our actions, with such abstractions and such prescription so 
often being used by us, we mortals, to persuade, to entreat, to manipulate, to control, not only ourselves but through 
us others of our human kind. Whence how denotatum can and so often does distance, distract, us from the essence - 
the physis - that empathy and its wordless (acausal) knowing can reveal and has for certain mortals so often in past 
millennia revealed. 


For we seem somehow addicted to talk, to chatter - spoken and written - just as we assume, we believe, so often on 
the basis of nomina that we expand our pretension of Knowing beyond the local horizon of a very personal wordless 
empathy breeding thus, encouraging thus, such hubris as has so marked our species for perhaps five thousand years. 
With such hubris - such certitude of knowing - being the genesis of such suffering as we have so often inflicted on 
others and, sometimes, even upon ourselves. 


Would that we could, as a sentient species, dispense with nomen, nomina, and thus communicate with others - and 
with ourselves - empathically and thus acquire the habit of acausal wordless knowing. There would then be no need for 
the politics of propaganda and the rhetoric of persuasion; no need - no ability - to lie or pretend to others. For we would 
be known - wordlessly revealed - for who and what we really are. And what a different world that would be where no 
lie, no deception, would work and where guilt could never be concealed. 


For some, a few mortals, such a wordless knowing is already, and has been for centuries, the numinous reality, born as 
such a personal reality is either via their pathei-mathos or via their innate physis. Which is perhaps why such others 
often secrete, or desire to secrete, themselves away: an isolated or secluded family - rural, or island - living, perhaps, 
and perhaps why Cistercians, some mystics, some artists, and others of a similar numinous kind, have saught to dwell, 
to live, in reclusive or communal silence. 


There is - or so there seems to me to be according to my admittedly, fallible, uncertitude of Knowing - a presencing of 
the essence of almost all religions here in such a knowing of the value, the mysterium, of silence. Of that which we so 
often in our hubris forget, have forgotten, or never known: that wordless, that empathic, that so very personal acausal 
knowing, that personal grief and personal suffering - that the personal awareness of the numinous - so often 
engenders, so often breeds, as has been so recounted for millennia in our human culture of pathei-mathos. 


Given this culture - so accessible now through institutions of learning, through printed books, through art, memoirs, 
and music, and via this medium of this our digital age - shall we, can we, learn and apply the learning of that culture to 
significantly change our lives, thus somehow avoiding that periodicity of suffering which for millennia our hubris, our 
certainty of knowing born of nomen and nomina and the resultant abstractions, has inflicted and continues to inflict 
upon us? 


| do so wish | had an answer. But for now, all | can do is dwell in hope of us en masse so evolving that such empathy, 


such wordless knowing, has become the norm. 


David Myatt 
2016 
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Preface 


This work collects together my translations of and commentaries on the eight 
tractates of the Corpus Hermeticum which were published separately between 
2013 and 2017. From the fourteen Greek tractates that have been traditionally 
referred to as the Corpus Hermeticum, I chose the eight (the ogdoad) whose 
texts I considered were the most metaphysical and mystical and thus which can 
provide an understanding of what came to be termed hermeticism. 


In the case of the Corpus Hermeticum, the task of translating ancient Greek 
into English is complicated by the terminology used in the text. Words such as 
Adyoc, vovc, Ivedua, SHLLovpyov, Hc, wy (Kai Ta AoiNd), all require careful 
consideration if the text is to be understood in relation to the cultural milieu 
existing at the time of its composition; a milieu where a Hellenistic paganism, of 
various types and hues, thrived alongside the still relatively new religion of 
Christianity. 


All too often, such Greek words are translated by an English word which has, 
over centuries, acquired a meaning which is not or which may not be relevant to 
that milieu, resulting in a 'retrospective reinterpretation' of the text. One thinks 
here of (i) 8e6c translated as god or as God, and of Adyoc translated as 'word' 
(or Word) which thus suffuse, or can suffuse, the text with the meanings that 
nearly two thousand years of Christian exegesis have ascribed to those terms; 
of (ii) vovc translated as either "intellect" or as "mind", neither of which is 
satisfactory especially given what both of those English words have come to 
denote, philosophically and otherwise, in the centuries since the Greek tractates 
were written. In an effort to avoid such retrospective reinterpretation here, and 
the preconceptions thus imposed upon the text, I have sometimes used 
transliterations, sometimes used a relatively obscure English word, and 
sometimes used a new term. 


However, given that the goal of the translator is to provide for the general 
reader an intelligible interpretation of the text, to utilize transliterations for 
every problematic word would fail to accomplish that goal. Which is why the 
translator has to use their judgement and why every translation is ‘a fallible 
interpretation of meaning". 


The methodology of using some transliterations, some relatively obscure 


English words, and some new term or expression (such as noetic sapientia) 
results in a certain technical - an 'esoteric' - vocabulary which requires or may 
require contextual, usually metaphysical, interpretation. Often, the 
interpretation is provided by reference to the matters discussed in the 
particular tractate; sometimes by reference to other tractates; and sometimes 
by considering Ancient Greek, and Greco-Roman, philosophy and mysticism. 
Occasionally, however, the interpretation is to leave some transliteration - such 
as physis, mvoic - as a basic term of the particular hermetic weltanschauung 
described in a particular tractate and, as such, as a term which has no 
satisfactory English equivalent, metaphysical or otherwise, and therefore to 
assimilate it into the English language. All of which make these translations 
rather different from other English versions, past and present, with these 
translations hopefully enabling the reader to approach and to appreciate the 
hermetic texts sans preconceptions, modern and otherwise, and thus provide an 
intimation of how such texts might have been understood by those who read 
them, or heard them read, in the milieu of their composition. 


One of the intentions of these translations of mine of various tractates of 
the Corpus Hermeticum is provide an alternative approach to such ancient texts 
and hopefully enable the reader without a knowledge of Greek (and of the 
minutiae of over a century of scholarly analysis of the Greek text) to appreciate 
the texts anew and understand why they have - in the original Greek - been 
regarded as important documents in respect of particular, ancient, 
weltanschauungen that have, over the centuries, proved most influential and 
which can still be of interest to those interested in certain metaphysical 
speculations and certain esoteric matters. 


Why an alternative approach to such ancient texts? Because current, and past 
interpretations - based on using terms such as God, Mind, and Soul - make them 
appear to be proto-Christian or imbued with an early Christian weltanschauung 
or express certain philosophical and moralistic abstractions. Also, because I 
incline toward the view that such texts, in the matter of cosmogony and 
metaphysics, are more influenced by the classical Greek and the Hellenistic 
ethos than by any other, and thus in many ways are representative of that ethos 
as it was being developed, or as it was known, at the time texts such as those in 
the Corpus Hermeticum were written. An ethos, a cosmogony and a 
metaphysics, exemplified - to give just a few examples - by terms such as 
appevdOnAvc (Poemander), by the shapeshifting of Poemander (todto einwv 
NAAGyN Th i6€a), by mention of a septenary system (Poemander, Tractate XI), by 
the 'voyages of the psyche' (Tractate XI: 20) and by terms such as Iepd6c Adyoc 
(Tractate III) and which term dates back to the time of Hesiod [1]. 


In respect, for example, of the Iepdc Aéyoc tractate, my view is that it is the 
story of genesis according to an ancient pagan, and esoteric, weltanschauung; a 
text in all probability older than the other texts in the Corpus Hermeticum and 
certainly older, as an aural tradition, than the story given in the Biblical 


Genesis; and a text which the author of the Poemandres tractate might well 
have been familiar with, as a reading of both texts indicates. 


As an example of my alternative approach (and perhaps the most 
controversial example) is my interpretation of «ya86c as honour/nobility 
/honesty, TO aya8ov as the honourable/the noble/nobility, and thus as embodied 
in noble, trustworthy, honest, individuals, and which interpretation I am inclined 
to view as an expression of both the classical Greek and the Greco-Roman 
(Hellenic) ethos, including the ethos of Greco-Roman mysticism, just as the 
expression Ti €oTiv GANGVe1a, attributed to a certain Roman, is an expression of 
that ethos; whereas wya86c as some disputable 'abstract', impersonal or 
philosophical 'good' does not in my view exemplify that ethos and the milieu in 
which it flourished. Furthermore, given how such a disputable ‘abstract’, moral, 
good has been generally understood for the last millennia (partly due to the 
influence of Christianity, partly due to post-Renaissance philosophy, and partly 
due to Western jurisprudence) then it seems desirable to avoid using the term 
‘good' in translations of such ancient texts - as also elsewhere, in other 
metaphysical tractates of the Hellenic era - since 'good' now has certain 
post-Hellenic connotations which can distance us from what such ancient 
tractates may well have expressed. [2] 


In respect of the texts, I incline toward the view that they generally represent 
the personal weltanschauung of their authors germane to their time. That is, 
that rather than being representative of some axiomatical pre-existing 
philosophy or of some religious school of thought, they reproduce the insight 
and the understanding of individuals regarding particular metaphysical matters; 
an insight and an understanding no doubt somewhat redolent of, and influenced 
by, and sometimes perhaps paraphrasing, some such existing philosophies 
and/or some such schools of thought; and an insight which often differs from 
tractate to tractate. 


Regarding my translation, some may well consider the words of 
Diogenes Laertius - Lives of Eminent Philosophers 3.1 (64) - in relation to Plato, 
quite apposite: 


yertar 6€ 0 TAdtwv eviote abt Kai Emi Tob Kakod: EoT1 6’ OTE Kai 
Ell ToD piKpod. MOAAGKIc 6 Kai S\aMepovolw Ovopaow Ei Tod adtTOD 
ONPAWOPEVOD YPTTAL. 


For I have sometimes translated the same Greek word in two different ways in 
order to try and elucidate the meaning of the text [exempli gratia: 
aileplopiotov, as undefinable and unmeasurable] just as I have idiosyncratically 
translated certain Greek words [exempli gratia: &yioc, as numinous], 
differences and idiosyncrasies I have endeavoured to explain in my commentary. 


The Greek text used is that of A.D. Nock & A-J. Festugiere, Corpus 


Hermeticum, Third Edition, 1972. Occasionally I have followed the reading of 
the MSS or the emendations of others rather than Nock's text with such 
variations noted in my commentary. Text enclosed in angled brackets < > 
indicates a conjectural editorial addition, and <...> indicates a lacuna. 


David Myatt 
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[1] a) €ot1 Adyoc MEpi aDTOD ipdoc AcyopEvoc. Book II, Chapter 48, s3. (b) Eott 
ip0c Epi AVTOD AOyoc AeyopEevoc. Book II, Chapter 62, s2. (c) Eoti 6& mEpi 
QDTHV ipdoc AOyoc AeyopEvoc. Book II, Chapter 81, s2. 


[2] I have endeavoured to explain such interpretations in various essays, 
including (i) Some Examples Regarding Translation and Questions of 
Interpretation, (ii) Concerning aya@dc and vodc in the Corpus Hermeticum; and 
(iii) Cicero On Summum Bonum. 


Tloupavipnc 


Poemandres 


Tractate I 


Introduction 


The Greek text of the tractate often referred to as the Poemandres/Pymander 
part of the Corpus Hermeticum was first published by Turnebus in Paris in 1554 
and of the origin of the knowledge expounded in the text, the author declares at 
v.2 that 


eipi 0 Tlowpavdpnce 0 thc av0evtiac vodc o16a 6 BobAEl Kai ObvEILT GOL 
MAVTAYXOD 


Which implies - qv. my translation, and notes and commentary on the text - that 
what Poemandres is about to reveal is an authentic perceiveration, and this 
supernatural being [or archetype] knows what is desired/wanted because, like 
the guardian daemons of classical and Hellenic culture, Poemandres is close by. 


What is revealed is a summary of that weltanschauung that has been termed 
hermetic philosophy; a summary widely regarded as an important hermetic text 
and as dating from the second or the third century CE; and a summary which 
contains many interesting notions and allusions, such as logos, physis/Physis, 
the septenary system, the gospel of John, the feminine character of 
Physis/Nature, the doxology Agios o Theos, and 9¢6c as being both male and 
female in one person - that is, either av6pdyvvoc or (more controversially) 
bisexual. 


ooo 


Translation 


[1] Once, while concentrating on and pondering what is real, my intuitions 
freely flowed, and, my alertness dulled as from an excess of wearisome bodily 
toil or too much eating, it seemed as if a huge being - too large to measure - 


chanced by calling out my name and asking what it was I wanted to see and 
hear about and learn and have knowledge of. 


[2] Who are you, I asked. 


I am Poemandres, the perceiveration of authority, knowing your desires and 
eachwhere with you. 


[3] I answered that I seek to learn what is real, to apprehend the physis of 
beings, and to have knowledge of theos. That is what I want to hear. 


So he said to me, remember all those things you wanted to learn, for I shall 
instruct you. 


[4] So saying, his form altered whereupon I at once sensed everything; an 
indefinity of inner sight, with everything suffused in phaos - bright and clear - so 
that from this seeing, a desire. But all too soon there came down upon it a 
heavy darkness - stygian, strange - and slithering <as a serpent> until that 
darkness changed in physis: flowing, of an untellable disorder, with smoke as 
from a fire and an indescribable sound followed by some aphonous noise as if 
phaos was calling out. 


[5] And then, from the phaos, a numinous logos came upon that physis with 
pure Fire going forth to the height of that physis; easily and effective and 
efficient. Since Air is agile, it followed the pnuema, up and above Earth and 
Water and as far as Fire, to be as if it were hanging from that, there. 


Earth and Water remained, coagulating together such that <Earth> could not 
be seen apart from Water until they were stirred by the sound of the pneumal 
logos that came down upon them. 


[6] Poemandres asked, had I apprehended the sense of that inner seeing? And I 
said I shall have knowledge of it. 


I am, he said, that phaos; perceiveration, your theos, and prior to the flowing 
physis brought forth from darkness. [And] the phaomal logos, from 
perceiveration, is the child of theos. 

So I said for him to continue. 

Then know that within you - who hears and sees - is logos kyrios, although 
perceiveration is theos the father. They are not separated, one from the other, 
because their union is Life. 


Thank you, I said. 


Then discover phaos and become familiar with it. 


[7] So saying, he stared at me for so long a duration that I shivered because of 
the way he looked. But, as he tilted his head back, I, observing, discovered the 
phaos of unmeasurable forces and an undefinable cosmic order coming- 
into-being. While the fire, embraced by a strong force, was subdued and kept in 
stasis. 


Such I observed and discovered because of those words of Poemandres. But, 
since I was vexed, he spoke to me again. From your seeing, an awareness of the 
quidditas of semblance; of the primal before the origin without an end. 


This was what Poemandres said to me, then. 
[8] So I asked from what place, then, the parsements of physis? 


To which he answered, from the deliberations of theos, who, having 
comprehended the logos and having seen the beauty of the cosmic order, 
re-presented it, and so became a cosmic order from their own parsements and 
by the birth of Psyche. 


[9] Theos, the perceiveration, male-and-female, being Life and phaos, whose 
logos brought forth another perceiveration, an artisan, who - theos of Fire and 
pnuema - fashioned seven viziers to surround the perceptible cosmic order in 
spheres and whose administration is described as fate. 


[10] Directly, from the downward parsements, the logos of theos bounded to the 
fine artisements of Physis and joined with the perceiveration of that artisan, for 
it was of the same essence. Thus the descending parsements of Physis were left, 
devoid of logos, to be only substance. 


[11] The perceiveration of that artisan, in combination with logos, surrounded 
the spheres, spinning them around, a twizzling of artisements of some indefinite 
origin and some undeterminable end, finishing where they began. Turning 
around and around as perceiveration decreed, the spheres produced, from 
those descending parsements, beings devoid of logos, for they were not given 
logos, while Air produced what flew, and Water what swam. Divided, one from 
the other, were Earth and Water, as perceiveration had decreed, with Earth 
delivering from within herself beings four-footed and crawling, and animals 
savage and benign. 


[12] Perceiveration, as Life and phaos, father of all, brought forth in his own 
likeness a most beautiful mortal who, being his child, he loved. And theos, who 
loved his own image, bequeathed to him all his works of Art. 


[13] Thus, having discovered what that artisan with that father's assistance had 
wrought, he too determined on such artisements, which the father agreed to. 
Ingressing to the artisan's realm, with full authority, he appreciated his 


brother's artisements, and they - loving him - each shared with him their own 
function. 


Having fully learned their essence, and having partaken of their physis, he was 
determined to burst out past the limit of those spheres to discover the one who 
imposed their strength upon the Fire. 


[14] With full authority over the ordered cosmos of humans and of beings 
devoid of logos, he burst through the strength of the spheres to thus reveal to 
those of downward physis the beautiful image of theos. 


When she beheld such unceasing beauty - he who possessed all the vigour of 
the viziers and was the image of theos - she lovingly smiled, for it was as if in 
that Water she had seen the semblance of that mortal's beautiful image and, on 
Earth, his shadow. And as he himself beheld in that Water her image, so similar 
to his own, he desired her and wanted to be with her. 

Then, his want and his vigour realized, and he within that image devoid of 
logos, Physis grasped he whom she loved to entwine herself around him so that, 
as lovers, they were intimately joined together. 


[15] Which is why, distinct among all other beings on Earth, mortals are jumelle; 
deathful of body yet deathless the inner mortal. Yet, although deathless and 
possessing full authority, the human is still subject to wyrd. Hence, although 
over the harmonious structure, when within become the slave. Male-and-female 
since of a male-and-female father, and wakeful since of a wakeful one. <...> 


[16] <...> my perceiveration, for I also love the logos. Then Poemandres said, 
this is a mysterium esoteric even to this day. For Physis, having intimately 
joined with the human, produced a most wondrous wonder possessed of the 
physis of the harmonious seven I mentioned before, of Fire and pneuma. Physis 
did not tarry, giving birth to seven male-and-female humans with the physis of 
those viziers, and etherean. 


Poemandres, I said, a great eagerness has now arrived in me so that I yearn to 
hear more. Do not go away. 


Then, Poemandres replied, be silent for this primary explanation is not yet 
complete. 


I shall, I said, therefore, be silent. 


[17] To continue, those seven came into being in this way. Earth was muliebral, 
Water was lustful, and Fire maturing. From A‘ther, the pnuema, and with Physis 
bringing forth human-shaped bodies. Of Life and phaos, the human came to be 
of psyche and perceiveration; from Life - psyche; from phaos - perceiveration; 
and with everything in the observable cosmic order cyclic until its completion. 


[18] Now listen to the rest of the explanation you asked to hear. When the cycle 
was fulfilled, the connexions between all things were, by the deliberations of 
theos, unfastened. Living beings - all male-and-female then - were, including 
humans, rent asunder thus bringing into being portions that were masculous 
with the others muliebral. Directly, then, theos spoke a numinous logos: 
propagate by propagation and spawn by spawning, all you creations and 
artisements, and let the perceiver have the knowledge of being deathless and of 
Eros as responsible for death. 


[19] Having so spoken, foreknowing - through wyrd and that harmonious 
structure - produced the coagulations and founded the generations with all 
beings spawning according to their kind. And they of self-knowledge attained a 
particular benefit while they who, misled by Eros, love the body, roamed around 
in the dark, to thus, perceptively, be afflicted by death. 


[20] But why, I asked, do the unknowing err so much that they are robbed of 
immortality. 


You seem, he said, not to have understood what you heard, for did I not tell you 
to discover things? 


I said I do recall and am discovering, for which I am obliged. 
Then tell me, if you have discovered, why death is expected for those in death. 


Because originally the body began with that stygian darkness, from whence the 
flowing physis which formed the body within the perceptible cosmic order 
which nourishes death. 


[21] Your apprehension is correct. Yet why, according to the logos of theos, does 
the one of self-discovery progress within themselves? 


To which I replied, phaos and Life formed the father of all beings, from whence 
that human came into being. 


You express yourself well. For phaos and Life are the theos and the father from 
whence the human came into being. Therefore if you learn to be of Life and 
phaos - and that you perchance are of them - then you progress to return to 
Life. Thus spoke Poemandres. 


Can you - who are my perceiveration - therefore tell me how I may progress to 
Life? For does not theos say that the human of perceiveration should have 
self-knowledge? 


[22] And do not all humans posses perceiveration? 


Again you express yourself well. I, perceiveration, attend to those of respectful 
deeds, the honourable, the refined, the compassionate, those aware of the 
numinous; to whom my being is a help so that they soon acquire knowledge of 
the whole and are affectionately gracious toward the father, fondly celebrating 
in song his position. 


Before they hand over their body to its death they loathe the influencing 
impressions, for they know their vigour. That is, I - perceiveration - do not allow 
what the vigour of the body embraces to be achieved. For, as guardian, I close 
the entrance to the bad and the dishonourably vigorful, preventing their 
procrastinations. 


[23] I keep myself distant from the unreasonable, the rotten, the malicious, the 
jealous, the greedy, the bloodthirsty, the hubriatic, instead, giving them up to 
the avenging daemon, who assigns to them the sharpness of fire, who visibly 
assails them, and who equips them for more lawlessness so that they happen 
upon even more vengeance. For they cannot control their excessive yearnings, 
are always in the darkness - which tests them - and thus increase that fire even 
more. 


[24] You, perceiveration, have instructed me well about all those things I 
saught. But could you tell me how the Anados will occur? 


To which Poemandres replied, first, the dissolution of the physical body allows 
that body to be transformed with the semblance it had disappearing and its now 
non-functioning ethos handed over to the daimon, with the body's perceptions 
returning to their origin, then becoming separated with their purpose, 
transplanted, and with desire and eagerness journeying toward the physis 
devoid of logos. 


[25] Thus does the mortal hasten through the harmonious structure, offering 
up, in the first realm, that vigour which grows and which fades, and - in the 
second one - those dishonourable machinations, no longer functioning. In the 
third, that eagerness which deceives, no longer functioning; in the fourth, the 
arrogance of command, no longer insatiable; in the fifth, profane insolence and 
reckless haste; in the sixth, the bad inclinations occasioned by riches, no longer 
functioning; and in the seventh realm, the lies that lie in wait. 


[26] Thus, stripped of the activities of that structure, they enter into the 
ogdoadic physis, and, with those there, celebrate the father in song for they, 
together, rejoice at this arrival who, now akin to them, hears those forces 
beyond the ogdoadic physis celebrating theos in melodious song. Then, in order, 
they move toward the father to hand themselves over to those forces, and, 
becoming those forces, they become united with theos. For to so become of 
theos is the noble goal of those who seek to acquire knowledge. 


Why, therefore, hesitate? Should it not be that, having received all these things, 


you should become a guide to those who are suitable so that, because of you, 
descendants of mortals may - through theos - escape? 


[27] Having so spoken to me, Poemandres joined with those forces, while I, 
having given thanks to and expressed my gratitude toward the father of all 
beings, went forth strengthened and informed regarding the physis of 
everything and with an insight of great importance. 


So it was that I began to tell mortals about how beautiful knowledge and an 
awareness of the numinous were. You earth-bound mortals, you who have 
embraced intoxicating liquor, sleepfulness, and are unknowing of theos: 
soberize, stop your drunkenness, for you are beguiled by irrational sleepfulness. 


[28] Hearing this, they, with the same purpose, gathered round. And I said, you 
who are earth-bound, why do you embrace death when you have the means to 
partake of immortality? Change your ways, you who have accompanied 
deception and who have kinship with the unknowing ones. Leave the dark 
phaos, partake of immortality, move away from your destruction. 


[29] Then some of them, having ridiculed, went away, embracing as they did the 
way of death; although some others, desirous of being informed, threw 
themselves down at my feet. I asked them to stand, and thus became a guide to 
those of my kind, informing them of the logoi - of the way and the means of 
rescue - and engendered in them the logoi of sapientia, with the celestial elixir 
to nurture them. 


And with the arrival of evening with the rays of Helios beginning to completely 
wane, I bid they express their gratitude to theos, after which - with that 
expression of gratitude completed - they each retired to their own bed. 


[30] Commemorating within myself the noble service of Poemandres - replete 
with what I had desired - I was most pleased, for the sleep of the body 
engendered temperance of psyche, the closing of the eyes a genuine insight, 
with my silence pregnant with the noble, and the expression of the logos 
breeding nobility. 


Such is what transpired for me, received from perceiveration - that is, 
Poemandres; for it was by being theos-inspired that I came upon this revealing. 
Therefore, from my psyche and with all my strength, I offer benedictions to 
theos, the father. 


[31] 


Agios o Theos, father of all beings. 

Agios 0 Theos, whose purpose is accomplished by his own arts. 
Agios o Theos, whose disposition is to be recognized and who is 
recognized by his own. 


Agios es, you who by logos form all being. 
Agios es, you who engender all physis as eikon. 
Agios es, you whom the Physis did not morph. 
Agios es, you who are mightier than all artifice. 
Agios es, you who surpass all excellence. 

Agios es, you who transcend all praise. 


You - ineffable, inexpressible, to whom silence gives voice - receive these 
respectful wordful offerings from a psyche and a heart that reach out to you. 


[32] I ask of you to grant that I am not foiled in acquiring knowledge germane 
to our essence; to invigorate me, so that - by that favour - I may bring 
illumination to the unknowing who, kindred of my kind, are your children. 


Such I testify and believe; to advance to Life and phaos. For you, father, a 
benediction. Your mortal's purpose is to share in your numinosity, for which you 
have provided every means. 


ooo 


Notes and Commentary on the Text 
The numbers refer to the sections of the Greek text, 1-32. 


1. 


what is real. Regarding tv Ovtwv cf. Plato, Republic, Book 7 (532c) - mpdc 6& 
TH EV VbAC1 PaVTAOPATA Veta Kai OKIACG TOV OVTWY HAA’ ODK Ei6WAWV OKIaC 61’ 
ETEPOV TOLOVDTOV WTOC WC 1pdc NALov KPivElW ATOOKLACopEVvac - where the 
wavtaopa (the appearance) of some-thing natural (god-given), such as the ox1a 
(image) that is reflected by water, is stated to be real, and contrasted with what 
is not considered to be real (what is an unsubstantial image) such as that cast 
by a fire rather than by the Sun. 


intuition. For 5\avotac. As with vovc (see 2. below) a term which deserves some 
scrutiny. Conventionally, it is translated as 'thought’, or 'thinking’, as if in 
reference to some sort of idealized faculty we human beings are said to possess 
and which faculty deals with ideations and their collocations and is considered 
as necessary to, or the foundation of, understanding and reason. 


More accurately, in a classical context, 6iavoiac is (i) 'intelligence' (or intuition) 
in the sense of understanding some-thing or someone (i.e. in being able to 
perceive some-thing correctly or to correctly understand - to know - a person), 
or (ii) ‘intention’. 


I have opted for ‘intuition’ as suggesting, and as manifesting, insight, often from 


contemplation, as the etymology, from the Latin intueri, suggests. For the 
English word 'thought' now conveys modern meanings which, in my view, are 
not relevant here. And an ‘intuition' that is related to, but somewhat different 
from, the perceiveration that is voovc. 


Alertness. aito®noic. Alertness here in the sense that the normal, alert, 
awareness of the physical senses is dulled by interior intuition, insight, or 
revelation. An appropriate alternative translation would thus be awareness, as 
in awareness of one's surroundings. 


Huge. bieppeyéOn - qv Plutarch Romulus, 16.5 emi otpatomébov Spbv EtepEv 
bileppleyéOn - chopped down a huge tree there in that encampment. 


Huge, and too large to measure by ordinary means. I do not see any need to 
exaggerate what is implied, as some other translations do. 


Have knowledge of. In the tractate, yp@vati is related to vobc and biavoiac as 
an expression of what is perceived, or one is aware of. Here, of what one 
discerns in the sense of distinguishing some-thing from something else and thus 
‘knowing’ of and about that thing. 


2. 


Poemandres. Tlowiavopnc. The older interpretation of 'shepherd of men' is 
unacceptable because speculative; the speculation being that it derives from 
mony, which has a variety of meanings other than shepherd, for example, 
chief, and owner. 


A more recent etymology involves some ancient Egyptian term associated with 
the god Re. However, this etymology, first proposed by Francis Griffith in the 
1920's [qv. W. Scott and A. S. Ferguson: Hermetica: the ancient Greek and Latin 
writings which contain religious or philosophical teachings ascribed to Hermes 
Trismegistus. Oxford: Clarendon Press, 1924-1936] was based on a linguistic 
and stylistic analysis of Coptic sources dating well over a millennia after the god 
Re was worshipped in ancient Egypt. 


Also, the book From Poimandres to Jacob Bohme: Hermetism, Gnosis and the 
Christian Tradition, edited by Roelof van den Broek and published in 2000 
(Bibliotheca Philosophica Hermetica) which mentions this etymology by 
Griffiths and which is often cited as confirming this etymology, does not provide 
further context in the form of extant Egyptian hieroglyphic inscriptions or 
references to papyrus fragments from long before the Coptic period, but instead 
makes various conjectures, as for example in respect of an alternative Coptic 
form of the genitive n-re, and relies on other linguistic/stylistic analysis of much 
later texts. 


Until a link can be established to such primary Egyptian sources, or to reliable 


sources much earlier than such Coptic texts, I remain unconvinced in respect of 
the ancient Egyptian origins of the name Iloipav6pne, and therefore am 
inclined to leave it as a personal name, transliterated Poemandres. 


perceiveration. vovc. The conventional interpretation here is 'mind’, as if in 
contrast to 'the body’ and/or as if some fixed philosophical and abstract 
principle is meant or implied. 


This conventional interpretation is in my view incorrect, being another example 
of not only retrospective reinterpretation but of using a word which has 
acquired, over the past thousand years or more, certain meanings which detract 
from an understanding of the original text. Retrospective reinterpretation 
because the assumption is that what is being described is an axiomatic, 
reasoned, philosophy centred on ideations such as Thought, Mind, and Logos, 
rather than what it is: an attempt to describe, in fallible words, a personal 
intuition about our existence, our human nature, and which intuition is said to 
emanate from a supernatural being named Poemandres. 


In addition, one should ask what does a translation such as 'I am Poimandres, 
mind of sovereignty' [vide Copenhaver] actually mean? That there is a 
disembodied 'mind' which calls itself Poomandres? That this disembodied 'mind' 
is also some gargantuan supernatural shapeshifting being possessed of the 
faculty of human speech? That some-thing called 'sovereignty' has a mind? 


I incline toward the view that the sense of the word vovc here, as often in 
classical literature, is perceiverance; that is, a particular type of astute 
awareness, as of one's surroundings, of one's self, and as in understanding 
(‘reading') a situation often in an instinctive way. Thus, what is not meant is 
some-thing termed 'mind' (or some faculty thereof), distinguished as this 
abstract 'thing' termed 'mind' has often been from another entity termed ‘the 
body'. 


Perceiverance thus describes the ability to sense, to perceive, when something 
may be amiss; and hence also of the Greek word implying resolve, purpose, 
because one had decided on a particular course of action, or because one's 
awareness of a situation impels or directs one to a particular course of action. 
Hence why, in the Oedipus Tyrannus, Sophocles has Creon voice his 
understanding of the incipient hubris of Oedipus, of his pride without a purpose, 
of his apparent inability to understand, to correctly perceive, the situation: 


et Tol VopICElG KTHPA tTHv av0aStav 
Elvai Ti Tob vod ywpic, OLK OPO@c Mpoveic. 


If you believe that what is valuable is pride, by itself, 
Without a purpose, then your judgement is not right. 


vv. 549-550 


Translating vovc as perceiverance/perceiveration thus places it into the correct 
context, given ab@evtiac - authority. For "I am Poemandres, the perceiveration 
of authority" implies "What [knowledge] I reveal (or am about to reveal) is 
authentic," so that an alternative translation, in keeping with the hermeticism of 
the text, would be "I am Poemandres, the authentic perceiveration." [ The 
English word authentic means 'of authority, authoritative’ and is derived, via 
Latin, from the Greek av0evtTia |] 


eachwhere. An unusual but expressive (c.15th century) English word, suited to 
such an esoteric text. The meaning here is that, like a guardian Satpwv of 
classical and Hellenic culture, Poemandres is always close by: eachwhere with 
you. 


3. 


Apprehend. voéw. To apprehend also in the sense of 'discover'. Again, I have 
tried to make a subtle distinction here, as there is in the text between the 
related vobc, yp@vai, and Siavoiac. 


physis. A transliteration, to suggest something more than what ‘nature’ or 
‘character’ - of a thing or person - denotes. That is, to know what is real and 
apprehend the physis of those real things - pofoat Thy Tob Twv MvolID; to 
discern the physis, the true nature, of beings. That is, to have an understanding 
of ontology; for physis is a revealing, a manifestation, of not only the true nature 
of beings but also of the relationship between beings, and between beings and 
Being. 


yPwvat TOV Pedv. To have - to acquire - knowledge of 9e6c. Does 8e6c here mean 
God, a god, a deity, or the god? God, the supreme creator Being, the only real 
god, the father, as in Christianity? A deity, as in Hellenic and classical 
paganism? The god, as in an un-named deity - a god - who is above all other 
deities? Or possibly all of these? And if all, in equal measure, or otherwise? 


The discourse of Poemandres, as recounted in the tractate, suggests two things. 
First, that all are meant or suggested - for example, To @@c Exeivo, Emn, EyW 
vovc 0 o0c 8edc could be said of Poemandres as a god, as a deity, as the god, 
and also possibly of God, although why God, the Father - as described in the Old 
and New Testaments - would call Himself Poemandres, appear in such a vision, 
and declare what He declares about 9e6c being both male and female in one 
person, is interesting. Second, that the knowledge that is revealed is of a 
source, of a being, that encompasses, and explains, all three, and that it is this 
knowing of such a source, beyond those three conventional ones, that is the key 
to 'what is real' and to apprehending ‘the physis of beings’. 


Hence, it is better to transliterate 9e6c - or leave it as Oe6c - than to use god; 
and a mistake to use God, as some older translations do. 


remember all those things you want to learn. "Exe v@: 'hold the awareness' [be 
aware] of what you said you wanted to learn - that is, 'remember' them; which is 
better, and more expressive, than the somewhat colloquial and modern ‘keep in 
mind’. 


4. 


So saying, his form [i6éa] altered. For tobto eiimv NAAGyN Th i6éa. Or - more 
expressively - 'he shapeshifted'. A common theme in Greek mythology and 
literature, as in the ancient Hymn to Demeter: 


jc cinoboa Vex péye8oc Kai ei6oc Kpetwe yrpac émwoapévn 


Having so spoken, the goddess changed in height and cast off that aged appearance 


[An] indefinity of inner sight [inner seeing]. o9@ Oéav adpliotov. The sense of 
opaw here is metaphorical, of an interior knowing or apprehension not 
occasioned by the faculty of sight; the inner knowing, for example, that the 
blind Tiresias has in respect of Oedipus in the Oedipus Tyrannus of Sophocles - 
his apprehension of what Oedipus has done and what he will do. Such an ‘inner 
seeing’ includes the Tiresian kind a prophetic knowing as well as the ‘interior 
visions' of a mystic. 


In respect of adpiotoc, I have opted for indefinity, an unusual [read obscure] 
English word derived c.1600 from indefinite. 


phaos. A transliteration of @@c - using the the Homeric doc. Since @cxoc 
metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 
‘the spark’, of mortals, and, generally, either (i) the illumination, the light, that 
arises because of the Sun and distinguishes the day from the night, or (ii) any 
brightness that provides illumination and thus enables things to be seen, I am 
inclined to avoid the vague English word 'light' which other translations use, 
and which English word now implies many things which the Greek does not or 
may not; as for instance in the matter of over a thousand years of New 
Testament exegesis, especially in reference to the gospel of John. A 
transliteration requires the reader to pause and consider what phaos may, or 
may not, mean, suggest, or imply; and hopefully thus conveys something about 
the original text. 


Also, p@c 6& 1avTa peyevnpeva suggests '[with] everything suffused in phaos' 
and not ‘everything became light’ as if to imply that suddenly everything was 
transformed into ‘light’. 


clear and bright. eb616v te Kai iAapov - if one accepts the emendation ev616v 
[clear] then iAapdév might suggest the metaphorical sense of 'bright' (rather 


than the descriptive 'cheery') which fits well with the contrasting and following 
@oBe POV TE KAI OTLYDVOD. 


Downward. katwoepec - cf. Appian, The Civil Wars, Book 4, chapter 13 - 
Katwepéec 6’ EoTti TO MEHiov. 


stygian. For otvyvov, for stygian is a word which in English imputes the sense 
of the original Greek, as both its common usage, and its literary usage (by 
Milton, Wordsworth, Ralph Waldo Emerson, et al) testify. Some-thing dark, 
gloomy, disliked, abhorred. One might, for example, write that "that river looks 
as stygian", and as unforgiving, as the water of Styx - qetAlKtov Xtvyoc bbwp. 


serpent. 6@ei is one of the emendations of Nock, for the meaning of the text 
here is difficult to discern. Given what follows - re the smoke and fire - it is 
tempting to agree with Reitzenstein that what may be meant is a not an 
ordinary serpent but a dragon, 5paKkovT1, qv. the Iliad (II, 308) and the seven- 
headed dragon of Revelation 12, 3-17. 


flowing (as in fluidic). The sense of bypdc here, since what follows - apatwc 
TETAPAYPEVNY KAI KaTIVOV amo061 S0boav - does not suggest either 'watery' or 
‘moist'. Cf. Aristophanes, Clouds, 314 - tabt’ ap’ Emotovv bypav NewedAav 
OTPENTALYAGDY 5&10v Oppav - where clouds are described as flowing and in their 
flowing-moving obscure the brightness (of the day). 


aphonous ... phaos calling out. I follow the MSS which have @wtodc, which Nock 
emended to mupdc. While the emendation, given the foregoing mention of fire, 
makes some sense, it does render what follows, with the mention of @wtoc, 
rather disjointed. However, if - as I suggested above - dc is not translated as 
‘light', but, as with physis and Adyoc [qv. 5. below], is transliterated, then @wtdc 
here is fine, for it is as if "phaos was calling out" in an aphonous - an un-human, 
animal-like, and thus wordless - way from beneath the covering of darkness that 
has descended down, and descended with an indescribable noise. And aphonous 
here because covered - smothered, obscured, muffled - by the indescribably 
noisy darkness. Which leads directly to the mention of p@c and Adyoc in the 
next part of the text; that is, to the ascension of @@c and Adyoc. 


If one reads mupoc, then the interpretation would be that it is the fire which is 
calling out in an un-human, animal-like, and thus wordless way. 


5. 


Logos. Aoyoc. A transliteration, which as with my other transliterations, 
requires the reader to pause and reflect upon what the term may, or may not, 
mean, suggest, or imply. The common translation as 'Word' does not express or 
even suggest all the meanings (possible or suggested) of the Greek, especially 
as Word - as in Word of God - now imputes so much (in so many different often 


doctrinal ways) after two thousand years of Christianity and thus tends to lead 
to a retrospective re-interpretation of the text. 


Numinous. ayioc. Numinous is better - more accurate - than ‘holy' or 'sacred', 
since these latter English words have been much overused in connexion with 
Christianity and are redolent with meanings supplied from over a thousand 
years of exegesis; meanings which may or may not be relevant here. 


Correctly understood, numinous is the unity beyond our perception of its two 
apparent aspects; aspects expressed by the Greek usage of ayioc which could 
be understood in a good (light) way as 'sacred', revered, of astonishing beauty; 
and in a bad (dark) way as redolent of the gods/wyrd/the fates/morai in these 
sense of the retributive or (more often) their balancing power/powers and thus 
giving rise to mortal 'awe' since such a restoration of the natural balance often 
involved or required the death (and sometimes the 'sacrifice') of mortals. It is 
the numinous - in its apparent duality, and as a manifestation of a restoration of 
the natural, divine, balance - which is evident in much of Greek tragedy, from 
the Agamemnon of Aeschylus (and the Orestia in general) to the Antigone and 
the Oedipus Tyrannus of Sophocles. 


The two apparent aspects of the numinous are wonderfully expressed by Rilke: 


Wer, wenn ich schrie, horte mich denn aus der Engel 
Ordnungen? und gesetzt selbst, es nahme 

einer mich plotzlich ans Herz: ich verginge von seinem 
starkeren Dasein. Denn das Schone ist nichts 

als des Schrecklichen Anfang, den wir noch grade ertragen, 
und wir bewundern es so, weil es gelassen verschmaht, 

uns zu zerstoren. Ein jeder Engel ist schrecklich. 


Who, were I to sigh aloud, of those angelic beings might hear me? 

And even if one of them deigned to take me to his heart I would dissolve 
Into his very existence. 

For beauty is nothing if not the genesis of that numen 

Which we can only just survive 

And which we so admire because it can so calmly disdain to betake us. 
Every angel is numinous 


wenn ich schrie. 'Were I to sigh aloud' is far more poetically expressive, 
and more in tune with the metaphysical tone of the poem and the stress 
on schrie, than the simple, bland, 'if I cried out'. A sighing aloud - nota 
shout or a scream - of the sometimes involuntary kind sometimes 
experienced by those engaged in contemplative prayer or in deep, 
personal, metaphysical musings. 


der Engel Ordnungen. The poetic emphasis is on Engel, and the usual 
translation here of 'orders' - or something equally abstract and harsh 
(such as hierarchies) - does not in my view express the poetic beauty 


(and the almost supernatural sense of strangeness) of the original; 
hence my suggestion ‘angelic beings' - of such a species of beings, so 
different from we mortals, who by virtue of their numinosity have the 
ability to both awe us and overpower us. 


came upon that physis. Came upon that which had the physis of darkness and 
then changed to become fluidic. 


Fire. A capitalization, since 'fire' here is suggestive of something possibly 
elemental. 


Air. A capitalization, as with Fire; ditto with the following Water and Earth. 


A possible alternative here might be to use the Homeric meaning of arp - mist - 
since ‘air' is just too general, does not describe what is happening, and thus is 
confusing. 


pnuema. For nvevpati/nvedpa. A transliteration, given that the English 
alternatives - such as ‘spirit’ or 'breath' - not only do not always describe what 
the Greek implies but also suggest things not always or not necessarily in 
keeping with the Hellenic nature of the text. 


This particular transliteration has a long history in English, dating back to 1559 
CE. In 1918, DeWitt Burton published a monograph - listing, with quotations, 
the various senses of mvebdpa - entitled Spirit, Soul, and Flesh: The Usage of 
IIvebpa, Poxn, and Xapé in Greek Writings and Translated Works from the 
Earliest Period to 225 AD (University of Chicago Press, 1918) 


I incline toward the view that nvebdpa here - like Adyoc - does not necessarily 
imply something theological (in the Christian sense or otherwise) but rather 
suggests an alternative, more personal, weltanschauung that, being a 
weltanschauung, is undoctrinal and subtle, and which weltanschauung is 
redolent of Hellenic culture. Subtle and undoctrinal in the way that early 
alchemical texts are subtle and undoctrinal and try to express, or hint at 
(however obscurely to us, now), a weltanschauung, and one which is more 
paganus than Christian. 


coagulating. For ovppeptypéeva, which suggests something more elemental - 
more actively joined - than just 'mixed or mingled' together. 


pneumal logos. mvevpatikKov Adyov. The term pneumal logos is interesting and 
intended to be suggestive and thus open to and requiring interpretation. In 
contrast, the usual translation is verbo spirituali (spiritual word), as if what is 
meant or implied is some-thing theological and clearly distinct from the 
corporeal, as Thomas Aquinas wrote in Quaestiones Disputatae de Veritate: Ex 
quo patet quod nomen verbi magis proprie dicitur de verbo spirituali quam de 


corporali. Sed omne illud quod magis proprie invenitur in spiritualibus quam in 
corporalibus, propriissime Deo competit. Ergo verbum propriissime in Deo 
dicitur. (De veritate, q. 4a. 1s. c2). 


6. 


apprehended the sense of that inner seeing. Given what follows, the English 
word 'sense' is perhaps appropriate here, rather than the inflexible word 
‘meaning’. 


phaomal logos. owteivoc Adyoc. As with pneumal logos, this is suggestive, and 
open to interpretation. 


child of theos. vidc 8eod. The scriptural sense - 'son of god', for example Mark 
15.39, AAnO@c ovtoc 0 GVOpwitoc vidc Veod Np - is usually assumed; a sense 
which follows the general usage of vidc (son) as in Homer et al. But the later 
(c.2nd/3rd century CE) usage 'child' is possible here, a usage known from some 
papyri (qv. Papiri Greci e Latini, edited by Girolamo Vitelli). This also has the 
advantage of being gender neutral, for which see the note under avayvwpicac 
Eavtov in section 19. 


logos kyrios. Adyoc Kuptov (cf. pneumal logos and phaomal logos). Invariably 
translated as ‘word of the lord', echoing the formula found in LXX (qv. for 
example Jeremiah 1.4 eyéveto Adyoc Kupiov mpdc pe) although, as attested by 
many papyri, kyrios was also used in the Hellenic world as an epithet both of a 
deity and of a powerful potentate [hence ‘logos kyrios' rather than 'kyrios 
logos'] implying respect and an acknowledgement of their authority and power. 


7. 


duration. For reasons I outlined in the The Art of Translation, and A Question 
About Time section of Appendix I, I prefer to translate ypdvoc as duration (or 
something akin) and not as 'time’. Briefly explained, the English word 'time' now 
denotes what the term ypovoc did not. 


tilted his head back. Perhaps suggestive of looking up toward the heavens, qv. 
the c. 2nd century CE writer Achilles Tatius (writing around the time the Corpus 
Hermeticum was written) who, in Leucippe and Clitophon, Book V, 3.3, wrote - 
AavavEvDOAC EiC OVPAVOD ‘WwW Zed, Ti TODTO’ END ‘Matvetc Hiv TéEpac 


unmeasurable. aiepiopio tov - beyond being countable, impossible to be 
counted; from ap.8yntdc - countable. 


cosmic order. Koo poc. The word 'cosmos' by itself is probably insufficient here, 
for the Greek term Koopoc carries with it the suggestion that the cosmos is an 
ordered structure, an order evident in the observed regularity of heavenly 
bodies such as the moon, the constellations, and the planets. 


undefinable. amepiopiotov: A slightly different sense here to previously, and an 
interesting contrast with evbmepidplotov - well-defined - as used by Strabo when 
describing the process of measuring and defining, in geographical terms, a 
region of the Earth: 


TO yap OnpElWH5ec Kai TO EVTIEPLOPLOTOV EKEl9Ev AaBEiv EOTIW, OD 
xpetav Exel O pewypapoc: ebrieplopiotov S€é, Stav f Motapoic f 6peow 
N OadAattn S6vvatov H (Geography, 2.1.30) 


coming-into-being. yeyevnpévov. The meaning here is somewhat obscure. Is 
what is described a discovery of how the already existing and known cosmic 
order came into being, or the apprehension of a - or some sort of - cosmic order 
coming-into-being? Or does yeyevnpévov refer to phaos? 


8. 


quidditas of semblance. apxyétvtov eidoc. The transliteration 'archetype' here is, 
unfortunately, unsuitable, given what the term archetype now suggests and 
implies (vide Jungian psychology, for example) beyond what the Greek of the 
text means. Appropriate words or terms such as 'primal-pattern' or 'protoform' 
are awkward, clumsy. Hence quidditas (11th/12th century Latin), from whence 
came 'quiddity', a term originally from medieval scholasticism which was then 
used to mean the natural (primal) nature or form of some-thing, and thus hints 
at the original sense of apyétumov. As used here, quidditas means exactly what 
apyYetvrov does in the text, sans Jungian psychology; sans modern ‘popular 
psychology’; sans expositions of hermetic/gnostic philosophy (or what is 
assumed to be a hermetic/gnostic philosophy) and sans expositions of Plato's 
philosophy. 


The whole passage - 10 APYETUTIOV El60C, TO MPOAPYXOvV Thc aPXC Thc alEepavtov 
- is concerned with various shades of apyn, and is rather obscure. apyn as the 
origin - 'the beginning' - of beings and thus of their eiSoc (the apyétumov), of 
their semblance, their type; and apyf - the primal before (1podapxov) that 
beginning, of beings - as that origin (that beginning) which has no end, no 
known limits, amepavtov. 


parsements. For ototyetov, and thus avoiding the word 'elements' whose 
meanings, being now many and varied, somewhat detract from the meaning of 
the text. By a parsement - an unusual variant of partiment (from the Latin 
partimentum) - is meant the fundamental (the basic, elemental, primal) 
components or principles of 'things' as understood or as posited in Hellenic 
times; and whether or not these are undescribed or described in terms of a 
particular philosophy or weltanschauung (for example, as Air, Fire, and so on). 


deliberations of theos. BovAnc Veov. 'Deliberations' is the sense here; as in theos 
- whomsoever or whatever theos is - having pondered upon, or considered, a 


particular matter or many matters. cf. Herodotus [Histories, 9.10] - 6 pév ot 
TADTA OVVEBODAEVE: Ot 5E PPEVI AaBdvtTEC TOV Adyov avTiKa - where a similar 
following expression (AaBdévtec Tov Adyov) occurs. 


Translations such as 'will/decree of god' are, in my view, far too presumptive. 


njtic AaBovdaa TOV Adyov. This is suggestive of theos having fully comprehended 
- completely understood - logos [qv. the passage from Herodotus, where the 
result of the deliberations was understood, approved of: 'taken to heart'], rather 
than of God ‘taking in the Word' or 'receiving the Word’. A ‘taking in' from 
whence to where? A 'receiving' from where? 


re-presented. In the sense of a divine mimesis - pipnoic - which is the Greek 
word used here, and which mimesis is a important theme in ancient pagan 
culture, from Art to religion. It is tempting therefore to consider the suggestion 
that this mimesis by theos is akin to a masterful, a sublime, work of Art. 


Psyche. For yvuyn, and leaving untranslated so as not to impose a particular 
meaning on the text. Whether what is meant is anima mundi - or some-thing 
else, such as the 'soul' of a human being - is therefore open to debate, although 
I have used a capital P to intimate that it is, in the text, an important, and 
primal, principle, and might imply here the original sense of 'spark' (or breath) 
of life; of that 'thing' [or being] which [or who] animates beings making them 
‘alive’. 


9. 


male-and-female. appevdo8naAvc. The theos - or deity/divinity/God - is both male 
and female, which can be interpreted as implying a bisexual nature, or 
androgyny, or hermaphroditism, or a being with the unique ability to both give 
birth and inseminate, or a being beyond all such mortal (causal) categories and 
assumptions. 


whose logos brought forth another perceiveration. amek0noe AOyw EtTEpOV Nodv 
S5nyiovpyov. An interesting phrase, possibly open to interpretation, for it might 
suggest 'whose utterance [who by speaking] brought forth...’ 


Consider, for example, Psalms 33.6: 


TQ AOyW Tod KUpPlODV O1 OLPAVOI EOTEPEWONOAY KAI TO MvEvLATI TOD 
OTOLATOSC ADTOD NdOa H SOVaLIC ADTMOV 


ONay "9D PH IID wWwyl MAW A 77a 


with the Greek of LXX, literally translated, meaning "By the logos of the master 
[kbpioc] the heavens were established and, by the pnuema from his mouth, all 


their influence" [6bvapic], with the Hebrew stating it is m9 [Yhvh - Jehovah] 
who has established ax~aw [shamayim, the heavens] and His mma; [ruach, pneuma] 
their power. 


Hence, Poemandres might well be saying that is was by speaking, by the act of 
uttering or declaiming a logos, that this theos - whomsoever or whatever theos 
is - brought forth a[nother] perceiveration; that is, another way or means of 
apprehending - of knowing, understanding, and appreciating - the cosmic order. 


artisan. 5np.ovupyov. It is tempting to transliterate - as demiourgos - so as not to 
impose a meaning on the text. Does the word here imply - as possibly with Fire, 
pneuma, etcetera - an assumed elemental force of principle? Or a demiurge who 
is a (or the) theos of Fire and pnuema? Or does it imply some creator, the Theos 
of Fire and Pnuema? Or is some sort of artisan meant? And is this an artisan 
who, possibly by memesis, can create/manufacture a sublime work of Art that at 
the very least enables us to perceive the cosmic order - the world - in a new way 
and who, being a theos, can also possibly create, perhaps as a work of Art, a 
new cosmic order? 


However, I incline toward the view, given what follows - c6npiobpynoe S1o1KNntac 
tivac emta [see below, fashioned seven viziers] - that what is meant here is 
artisan, rather than demiurge. 


fashioned seven viziers. e6np.0ovpynose Sio1Kntac Tivac ENTH. 


The word eé6npiovpynos occurs in Diogenes Laertius [Lives of Eminent 
Philosophers 3.1 (71) - 611 Kai TO DIOHEL ya EV Hv aA’ OD AVTOV E6NHpLOVPyNDE] 
in the section concerned with Plato, where the meaning is what someone (such 
as a worker or artisan) has wrought, fashioned, or produced. 


Viziers captures the meaning of 51o1Kntdc (at the time the text was written) ina 
way that terms such as controllers, procurators, governors, do not, given the 
modern senses such terms now have and especially given the context, n 
Sioiknolc AVTIMV eipappéevy KaAeitar: that their administration - how these 
viziers discharge their duties; how they operate given their powers - "is 
described as fate." That is, is understood, by we mortals, as fate or destiny. 


Vizier is a term used in Persia (in its various older forms) and ancient Egypt (a 
transcription of a hieroglyph), and also later on in the Middle East and North 
Africa following the rise of Islam, to denote a person who governed or who 
ruled over - in the name of a higher authority - a particular region or territory or 
who had a particular sphere of influence; a role similar to the Viceroy of the 
British Empire. 


The seven viziers are the seven classical planetary bodies, named Moon, 
Mercury, Venus, Mars, Sun, Jupiter, and Saturn, and well-described in ancient 


texts, from ancient Persia onwards. Copenhaver [Hermetica, The Greek Corpus 
Hermeticum and the Latin Asclepius, Cambridge University Press, 1992, p.105] 
refers to some of the scholarly literature regarding these 'seven'. 


spheres. The context - the cosmic order, and especially the seven planetary 
viziers who surround or encompass - suggest the meaning of spheres (or orbs) 
rather than 'circles'. Cf. Sophocles, Antigone, 415-6 where KbKAoc could 
suggest sphere, or orb, or circle, but where circle seems apposite: 


XpOvov Tah’ Nv tooodTODV, EOT’ Ev ALDEN PEOW KATEOTH AapMpOC NAiov 
KUKAOC Kai Kady’ E9aATIE 


And long this continued until Helios with his radiant circle had established himself in 
middle-sky, burning us 


10. 


downward parsements ... logos of theos. Given that the MSS have otoiyetwv 
tov Beod O TOD VEeod Adyoc the meaning here is conjectural. 


‘Downward parsements' implies that the fundamental (elemental, primal) 
components by their nature had a tendency to descend, rather as rain descends 
down by nature and not because it is 'heavy' [cf. Xenophon, On Hunting, 5.3: 
apaviter 6€ Kai | NOAA S6Pd00c Kkatawepovoa avVTK] Hence 'descending 
parsements' would also be an appropriate translation here. 


Regarding 98eo0b Adyoc, I have again opted for a transliteration since the 
common translation here of 'word of God' imposes a particular, Christian, 
interpretation on the text, (i) given that 'word of god' is most probably what 
Cyril of Alexandria meant by the phrase, since tovd 9e0d Adyoc interestingly 
occurs in Cyrilli Epistula Tertia ad Nestorium: 


povoyevnc tod Veod Adyoc O EE adTHC yevvnOeic Thc ovotac Tod 
TATPOC O EK BEOd KANOWwod VEdC GANOIV6G TO PWG TO EK TOD PwTdG O 
5u' OD TA MAVTA EYEVETO TH TE EV TH OLDPAVAL KAI TH EV TH yr 


only-offspring of the logos of theos, born from the essence [ovota] of 
the father, genuine god from genuine god, the phaos from the phaos, 
by whom all things in heaven and on Earth came into being 


and (ii) given that this paraphrases the Nicene creed of 325 CE, with the notable 
exception of povoyevrc tod 8eod Adyoc instead of Tov Yidov tod Beod tov 
povoyevn, the latter conventionally translated as 'only begotten Son of God’. 


Thus, were the translation of 'word of god' to be accepted, with the implied 
meaning from the Epistula Tertia ad Nestorium, then Poemandres is, apparently, 


here stating that 'the Word of God' - Jesus of Nazareth, true god from true god, 
Light from Light, and the only begotten son of God by whom all things in 
heaven and on Earth came into being - somehow bounded up to be reunited 
with the work of the artisan-creator (presumably, in this context, God) who is of 
the same essence [Opoovo1oc]. 


While this is a possible interpretation of the text given that Poemandres uses the 
same word, in reference to logos, as Cyril of Alexandria - ovbota (which correctly 
understood means the very being - the essential nature/physis, or essence - of 
someone or some-thing) - it does seem somewhat restrictive, considering (i) the 
many possible meanings, and shades of meaning, of both Adyoc and 8e6c 
(before and after the advent of Christianity and especially in the context of 
pagan, Hellenic, weltanschauungen) and (ii) how theos is described by 
Poemandres (for example, as being both male and female). 


fine artisements of Physis. Fine - ka8apoc; clean and free of defects. Artisement 
- the product of the skilled work of the artisan and the artist; their artisanship 
(cf. the 16th century English verb artize) and which artisements include beings 
of various kinds (including living and/or ‘archetypal’ ones). 


It thus becomes clear, especially given what follows, why transliterating mboic 
is better than translating it always as ‘nature’, as if pboic here implied what we 
now, after hundreds years of scientific observation and theories such as that of 
Darwin, understand as 'the natural world’, as a 'nature' that we are or can be or 
should be masters of and can and do and should control, and which we can (or 
believe we can) understand. 


Physis is capitalized here, as in section 14, to suggest the objectification that 
the text here implies; and objectified as possibly a being - whomsoever or 
whatever such a being is - or possibly as some apprehension/emanation of theos 
(whomsoever or whatever theos is), or some fundamental principle, or some 
form such as what we now understand as an archetype. This Physis, therefore, 
might or might not be Nature (as Nature was understood in Hellenic times) 
although, given what follows about Earth delivering (from her womb) living 
beings [ yh E€HveyKev an’ adtic a elye CHa... ] it might be that it is not 
Nature but something else, for example what may have been understood as the 
genesis of what we now denote by Nature. 


It is interesting that here it is "the descending parsements of physis" (not 
Physis) who were "left, devoid of logos" while in section 14 it is Physis that is, 
by implication, described as 'devoid of logos' - @Knoe Thv GAoyov popenv. This 
is often understood in the pejorative sense, as if this Physis, and the living 
beings devoid of logos - C@a jhveyKev &Aoya - in section 11, are somehow [to 
quote one translation] 'unreasoning' beings (or forms) - lacking in reason - and 
thus somehow [to quote another translation] 'irrational' compared to (and by 
extension somewhat inferior to) the 'son of theos', which mistaken and 
unnecessary value-judgements arise from interpreting and translating Adyoc as 


‘Word' or as meaning/implying 'reason'. However, logos is just logos, and devoid 
of (without) logos - &Aoyoc - could be, depending on how logos is interpreted, 
akin to a8avatoc said in respect, for example, of theos [@edv 6’ eivai C@ov 
a8avatov] or implying 'cannot be reduced to something else' and thus 
heterogeneous [ai 6& tabtyn KovpPETPOI GAOyot KaAEetoOwoav], or lacking the 
faculty of human speech (as in animals, who are not all 'brutish') or (more 
esoterically) suggestive of sans denotatum, of not denoting things or beings by 
assigning names or terms to them and thus not distinguishing them or marking 
them as separate from the whole, the unity, of which one type of wholeness is 
Physis understood as the goddess of Nature, as the creative force that is the 
genesis of, and which maintains the balance of, the life which inhabits the 
Earth. 


Substance. bAn. Since the Greek term does not exactly mean 'matter' in the 
modern sense (qv. the science of Physics) it is better to find an alternative. 
Hence 'substance' - the materia of 'things' and living beings - contrasted with 
ovota, essence. 


11. 


the perceiveration of that artisan. As previously, and like physis, both votdc and 
Adyoc are here objectified. 


spinning them around. 61vv poiCw. 
12. 


brought forth...a mortal. (meKbNnOEV GVOPwitov. The word amekbnoev in relation 
to matnp perhaps refers back to where theos, the perceiveration, is described as 
being both male and female [appevd8nAvc] although whether the meaning here 
is the literal 'gave birth' or the descriptive 'brought forth' is interesting, 
especially a different word, e&nveyKev [which the English word delivered - in the 
sense of giving birth, of 'a woman having disburdened herself of a foetus' - 
usefully describes] is used in reference to the (female) Earth. This different 
usage, and the Epistle of James, written not long before the Poemandres 
tractate where ‘brought forth' is apposite [v.1.15 n 6€ apaptia anoteAco0eion 
amoKvel Pavatov] incline me toward ‘brought forth' here. 


In respect of &(vOpwitoc (often emended to “Av@pwioc) the sense here, as often, 
is the gender neutral ‘human being' - a mortal - and not 'a man’. 


image. oper. Image in both senses of the English term - as outward physical 
appearance, and as the impression (or concept) that others may have of, or see 
in, a person. 


Image plays an important part in what follows; the image that the son of theos 


has of himself and sees reflected back to him and which image he loves. The 
image Physis has of him and sees a reflection of, and the image which he has of 
her and which makes him desire her. 


bequeathed to him all his works of Art. mapé6wke TX EXVTOD NAVTA 
S5nyilovpynpata. This is a very interesting phrase; theos as artisan, as artist, 
whose works - whose creations, whose artisements, whose divine 
re-presentations (ytpnotic) - apparently include both the cosmic order, the 
artisan mentioned previously, and we mortals. Less suggestive of the meaning is 
‘bequeathed to him all his (various) artisements'. 


13. 
that father. Reading natpt, with the MSS, and not the emendation mvupt. 


Ingressing to the artisan's realm. yevoyevoc Ev Th SypiovpyiKh o~aipa. The 
realm of the artisan: where the artisan works, and produces artisements and 
divine works of art, and where someone - here, the mortal, son of theos - can 
learn and master that skill and produce his own works. This realm is that of the 
seven spheres, the seven viziers. 


function. té€ewe. Cf. Plato, Laws, 809d - nnepa@v téEewe Eig pnva@v mepid60vc 
KQi PNVOvV eic EKAOTOV TOV EVDLAVTOV (Va WEA Kai Pvoial Kai EoPTAL TH 
IIPOONKOVT ATOAaLPAVOVOML EAVTAIC EKAOTAL TH KATA PUOID KyeoOai - where 
the sense is of the periodic, the orderly, functioning of things; of days into 
weeks, weeks into months, and of months into a year; and which functionality 
enables us to know when to celebrate and undertake the seasonal festivals and 
feasts. 


limit. Tepipépei.a. Not here the literal Euclidean meaning of circumference [for 
example, Euclid, Elements, Book 13, Proposition 10 - emei ton eotiv n ABI'H 
Tlepimepera th AEAH tlepimepeta] but rather of the limits, the boundary, set or 
marked by the seven spheres; a limit that the mortal, son of theos, is 
"determined to burst out past". 


imposed their strength upon the Fire. Cf. section 7 - meplioxyeo8at TO mvp 
Svvapet peytotn (the fire, embraced by a strong force). 


14, 

burst through the strength of the spheres. I follow the reading of the MSS, 
which have avappngac TO KPKTOC TOV KUKAWV, amended by Scott and Nock to 
avappnéac tO KvUTOC [burst through the container]. 


harmonious structure. Here, “ppovia implies the 'structure' of the kéoy0oc, the 


cosmic order [qv. the note on koopoc in section 7] and which structure is 
harmonious [qv. appoviac Evappovioc in section 15]. 


vigour. €vépyei.a. The words 'force' and 'energy' bring too many irrelevant 
modern connotations to the text, and 'vigour' well expresses the meaning of 
evépyeia here, with the suggestion, as often elsewhere, of ‘vigorous activity’. 


When she beheld. This, as what follows suggests, is Physis, personified. In 
respect of beholding such beauty, cf. section 8 - having seen the beauty of the 
cosmic order. 


on Earth, his shadow. to okiaopa emi the yc. Cf. Diogenes Laertius [Lives of 
Eminent Philosophers 7.146, Zeno] not especially for the similarity - to thc yhc 
okiaopa - but more for the interesting section, preceding this mention of the 
shadow of the moon on Earth during an eclipse, of how the cosmic order came 
into being [142] and for the equally interesting following discussion [147] which 
concerns the attributes and images of theos - the god - who is described as 'the 
father of all', who has both male and female aspects, and which aspects of the 
divinity are given their classical pagan names with their areas of authority 
specified. The interest lies in how the classical gods, and the creation of the 
cosmic order, and thus Hellenic paganism, were understood and remembered 
not long after the Hermetica was written, and thus how they echo in part some 
of the metaphysical themes in, and the cosmogony of, the Poemandres tractate. 


Physis grasped [...] intimately joined together. n 5& pboig AaPodoa Tov 
EPWLLEVOV MEPLEMAGKN OAN Kai Eptynoav EpwpeEvor yap noav. The sense of 
ptyvvut here is that of a physical union, a sexual joining together - not of some 
‘philosophical mingling' of 'forms'. Similarly, mepimAéKw is not some ordinary 
‘embrace' but a sexual twinning (of limbs). Cf. Hesiod, Theogony, 375 - Kpiw 6’ 
EvpvBiv TéKev Ev MIAOTHTI ptyeion Aotpaidv. 


jumelle. For 61mAo0bc. The much underused and descriptive English word 
jumelle - from the Latin gemellus - describes some-thing made in, or composed 
of, two parts, and is therefore most suitable here, more so than common words 
such as ‘double’ or 'twofold'. 


deathful of body yet deathless the inner mortal. 8vntoc pEv 61a TO OM@pa, 
a8avatoc 6€ 61a Tov OdO1WH5N aVOPWHOV. Here, in respect of my choice of 
English words, I must admit to being influenced by Chapman's lovely poetic 
translation of the Hymn to Venus from the Homeric Hymns: 


That with a deathless goddess lay a deathful man 


In respect of ovoiw6nc, I prefer, given the context, 'inner' - suggestive of 'real' - 
rather than the conventional ‘essential’; although 'vital' is an alternative 


translation here, suggested by what Eusebius wrote (c.326 CE) about mac 
[phaos] pre-existing even before the cosmic order, with wc used by Eusebius to 
mean Light in the Christian sense: 


TO TE PHC TO MPOKOOPLOV KQi THY 190 AiWLYWY LVOEPaD Kai OLOIWHN 
oopiav Tov Te C@vTa [Historia Ecclesiastica, Book 1, chapter 2] 


The Light of the proto-cosmos, the comprehension and vital wisdom existing before 
the Aeons 


wyrd. For h eipappévn. A much better choice, here, than either 'fate' or 'destiny' 
given how overused both those words now are and how their interpretation is 
also now so varied. An overview of how the concept may have been understood 
in the late Hellenic period (around the time the Hermetica was probably 
written) is given in the 2nd century CE discourse De Fato, attributed to 
Plutarch, which begins by stating that eiyapyévn has been described in two 
ways, as €vépyela (vigorous activity) and as obota (essence) - 


IIPGWTOv TOivuv toi, STL cipappéevn Sy@c Kai AEyetTal Kai VOETTAL: A 
Pev yap EOTLY EvEpyeta TN 6’ OVTIA 


of a wakeful one <...> There is some text missing, indicated by <...>, for after 
GbmvOG amd KUIvOD the MSS have xpateitat [mastered/ruled by - cf. 4 
Maccabees 2.9 h b110 ToD VdpOV KpaTEitat 614 TOV AoyiopOV]. Although some 
suggestions have been made as to this missing text (such as "ruled by love and 
sleep" [Epwtoc Kai bivov] - they are purely conjectural. 


16. 


<...> my perceiveration. Again, the suggestions for the missing text are purely 
conjectural. 


a mysterium esoteric. For KeKpvEPEVOV pvoTplov. The term mysterium - a 
truth or insight or knowledge about some-thing, which is considered religious 
and/or metaphysical (‘hermetic’) and which is unknown/unrevealed to or as yet 
undiscovered by others, and hence 'mysterious' to them - expresses the 
meaning of the Greek here (as the word mystery by itself does not). Likewise in 
respect of esoteric - kept concealed or which is concealed/hidden to most or 
which is revealed to an individual by someone who already 'knows' what the 
mysterium in question is. 


Hence why I write a mysterium here rather than the mysterium, and why "a 
mysterium, esoteric even to this day", is better than the rather bland "the 
mystery kept hidden until this very day". 


possessed the physis of the harmonious seven. The seven viziers. A more literal 
translation would be 'possessed the physis of the [harmonious] structure of the 


seven’. Here, physis could mean 'character' (of a person) or some-thing more 
archetypal/elemental of which such character or personal characteristics are an 
outward manifestation. 


seven male-and-female humans. These seven humans, born from Physis, are 
thus akin to both theos and the child of theos who also have a male (a 
masculous) and a female (a muliebral) aspect. That is, although mortal - having 
been brought forth by and from divinities - these humans are, in their very 
being, both male and female and thus, in their creation, dissimilar to ordinary 
mortals, for reasons which Poemandres goes on to explain. 


In addition, these seven mortals have the same or a similar physis as the 
‘harmonious seven’. 


atherean. For petapoiouc. Atherean is the metaphorical sense of pEetapotovc 
here, not 'exalted' or 'sublime' (which imply some sort of human admiration or 
some sort of religious attitude/apprehension). For the sense is similar to what 
Dio Chrysostom wrote, in his tract on leadership, about the sons of Boreas, who 
- semi-divine - have the attributes of their father and who are depicted in and 
belonging to their natural realm: 


omotouc tovbc Bopedbac EeveOvenOnoay te Kal Eypawav ot ypageic 
EAaPOUVCG TE Kai PETAPOtOUC Taic TOD MATPOC abpatc OVVOEOVTAC 
[Orationes, 4.1] 


7etherean is used in the poetic sense - that is, 'supernal', meaning of the 
harmonious - the heavenly - cosmic order and also refined: of the essence, 
ovoia, and thus not just bAn, substance (qv. section 10). 


Primary explanation. ip@tov Adyov [cf. Plato, Republic, Book 3 [395b] ci apa 
TOD I1PWTOV Adyov SiacwoopEev]. An explanation of our origins, as mortals, and 
thus of the ‘first principle’ that forms the basis of the 'hermetic 
weltanschauung'. 


17. 


those seven came into being in this way. It is interesting to compare 'these 
seven' with 'the 'nine' and the seven spheres (Saturn, Jupiter, Mars, Sol, Venus, 
Mercury, Moon) of the Somnium Scipionis described by Cicero: 


Novem tibi orbibus vel potius globis conexa sunt omnia, quorum unus 
est caelestis, extimus, qui reliquos omnes complectitur, summus ipse 
deus arcens et continens ceteros; in quo sunt infixi illi, qui volvuntur, 
stellarum cursus sempiterni. Cui subiecti sunt septem, qui versantur 
retro contrario motu atque caelum. Ex quibus summum globum 
possidet illa, quam in terris Saturniam nominant. Deinde est hominum 


generi prosperus et salutaris ille fulgor, qui dicitur Iovis; tum rutilus 
horribilisque terris, quem Martium dicitis; deinde subter mediam fere 
regionem Sol obtinet, dux et princeps et moderator luminum 
reliquorum, mens mundi et temperatio, tanta magnitudine, ut cuncta 
sua luce lustret et compleat. Hunc ut comites consequuntur Veneris 
alter, alter Mercurii cursus, in infimoque orbe Luna radiis solis 
accensa convertitur. Infra autem iam nihil est nisi mortale et caducum 
praeter animos munere deorum hominum generi datos; supra Lunam 
sunt aeterna omnia. Nam ea, quae est media et nona, Tellus, neque 
movetur et infima est, et in eam feruntur omnia nutu suo pondera. [De 
Re Publica, Book VI, 17] 


Nine orbs - more correctly, spheres - connect the whole cosmic order, of which one - 
beyond the others but enfolding them - is where the uppermost deity dwells, 
enclosing and containing all. There - embedded - are the constant stars with their 
sempiternal movement, while below are seven spheres whose cyclicity is different, 
and one of which is the sphere given the name on Earth of Saturn [...] 


Muliebral. For @nAvxn. The term muliebral derives from the classical Latin word 
muliebris, and is used here to refer to those positive traits, abilities, and 
qualities, that are conventionally and historically associated with women. 
Muliebral is more expressive - and more redolent of the meaning of the Greek - 
than ‘feminine’, especially given how the word ‘feminine’ is so often misused 
(sometimes in a pejorative way). 


It should be noted that the older reading of O8nAvKT yap Oo anp makes Air - not 
Earth - the muliebral one. 


Lustful. For 0yevtiKov. The sense is similar to €mOvpia as used, for example, in 
Romans 14.13 - thc oapkKOc MpOvolav pn MolEetoVe eic EmOvptac [make no 
intention regarding the flesh, to gratify its carnal desires] 


From Atther, the pnuema. €xk 6€ ai8époc TO nvedya EAaPe. It is best to 
transliterate ai@np - as ther - given that it, like Earth, Air, Fire, Water, and 
pnuema, is an elemental principle, or a type of (or a particular) being, or 
some-thing archetypal. 


cyclic until its completion. péxpi mep.o6ov téAouc. I follow the reading of the 
Turnebus MS, taking mepiodoc to refer to a posited cyclic - periodic - cosmic 
order, of Aeons, which periodicity continues until its purpose is 
achieved/fulfilled/completed. 


18. 


the connexions between all things. Compare this unbinding of the cosmic bonds 
with the 'connexions' that make up the nine spheres in the Somnium Scipionis 


[qv. the quotation from Cicero, above]. 


bringing into being portions that were masculous with the others muliebral. 
EVEVETO TA PED APPEVIKA Ev pEper TA 6€ ONALVKG OpOtwc. The meaning of 
aopeviKa and OnAvKG& are not 'male' and 'female' but rather masculous 
(masculine) and muliebral (of or considered appropriate to women). 


propagate by propagation and spawn by spawning. The same Greek words - 
avéaveo0e and mAnObveoOe - occur in LXX, Genesis 1.22: nbAOynoEv adTA O 
8edc AEywv avEdvEOVE Kai MANObvEOVe ["Theos praised them, saying: propagate 
and spawn"; Tyndale - "God blessed them saying, grow and multiply"; KJV - 
"God blessed them saying, Be fruitful and multiply"]. 


creations and artisements. ktiopata kai 6nlovpynpuata. Although xtiopa is 
generally translated here as 'creature' (as also for example in most translations 
of Revelation 5.13) I incline toward the view, given the context, that the more 
general sense of a 'creation' (or 'created thing') is meant - cf. Strabo, 
Geography, Book 16. 1 [Ne Eo Ktiopa NH BaBvAwv] where what is described is a 
construct, a creation - a work constructed by or on behalf of someone. Here, 
what is described are the creations of theos. 


In respect of 'artisements', see section 10. 
the perceiver. 0 Evvovc. 


Eros as responsible for death. tov aitiov tod Bavatov ~Epwta. The consensus is, 
and has been, that €pwta here signifies 'carnal desire' - or something similar - 
so that it is assumed that what is meant is some sort of ascetic (or Gnostic or 
puritanical) statement about how sexual desire should be avoided or at the very 
least controlled. However, this seems rather at variance with the foregoing - 
regarding propagating and spawning - which inclines me to suggest that what is 
meant here is 'eros', not necessarily personified as the classical deity (n5’ "Epoc 
Oc KGAALO TOC EV AHavatotot Geoiol NavVtTwv 6 Sedov MavtTwv tT’ KAvVOpwrnwv 
Sdauvatar Ev otNPEoo1 Voov Kai Enippova BovAny), although the comparison is 
interesting, but rather as an elemental or archetypal principle, akin to vodc and 
Adyoc. Consider, for example, the following from Daphnis and Chloe, written by 
Longus around the same time as the Corpus Hermeticum: ndvtwe¢ yap obbeic 
EPWTA EMVYED TF MEVEETAL PEYPIC AV KKAAOC Ff Kai OPOAAPO! PAEMWO DV [Book 1, 
Proem, 4 - "no one can avoid or has ever been able to avoid Eros, while there is 
beauty and eyes which perceive"]. In modern terms, few - poetically, 
metaphorically, none - have avoided or could avoid, at some time in their life, 
the unconscious power of the anima/animus. 


Eros - as some-thing similar to an archetypal principle, applicable to or of 
(existing in/part of) "all beings/creations/things" - might also go some way 
toward explaining the kai nadvta Ta Ovta that follows in the text (for example in 
the Turnebus MS) for which various emendations have been proposed, 


including omitting it altogether. 
19. 


foreknowing, through wyrd.....coagulations. The foreknowing of theos, which 
enabled theos through wyrd and the cosmic structure to 'found the 
generations’. The coagulations, the copulation, of beings (created things). 


self-knowledge. avayvwpioac eavtov. A pedantic aside: here, as often 
elsewhere, I have gone against convention (grammatical and otherwise) by, 
where possible, choosing neutral personal pronouns, thus avoiding sentences 
such as "And he who has self-knowledge..." This sometimes results in using 
third person plural pronouns - such as 'their' and 'they' - as if they were 
personal pronouns, or using constructs such as "the one of self-knowledge" or 
“whoever has self-knowledge". In addition, it should be noted that the 
grammatical categorization of a word (male, female, gender neutral) is only a 
grammatical categorization and does not always reflect the nature of the being 
that that word denotes or refers to. 


a particular benefit. t0 Mepiobo1ov ayaGdv. Literally, 'the particular benefit' [an 
alternative, possibly better, translation would be 'the esoteric benefit']. What 
the text refers to is not some abstract 'good' but rather what is good for, what 
benefits, the person. Thus, self-knowledge can lead to a particular, a specific, 
benefit. 


perceptively. aio@ntac - cf. Strabo, Geography, Book 3, chapter 5.1, a 
description of a high tide; of the sea, due to the moon, begin to 
perceptively/visibly both rise and go far onto the shore - apyeo0ai S1016eiv trv 
OaAaTTav kai EmPaivelv Thc yc aioOntwac pExXp1 pEegovpavroewec. 


20. 


to discover things. That is, discover/apprehend for yourself, to reveal (dis-cover) 
the nature of things, and thus fully understand them; qv. section 3 (‘apprehend 
the physis of beings’) and section 6 (‘then discover phaos and become familiar 
with it') and section 7 (‘such I observed and discovered because of those words 
of Poemandres'’). 


why death is expected for those who are in death. 51a ti GE1ot Eiol TOD Bavatov 
Ol Ev TO Vavatw 6vtec. Somewhat obscure, given the phrase ‘in death' and 
given that what follows - "because originally..." - does not really offer an 
explanation of it. 


I take the meaning of &€16w here to be 'expect' rather than 'worthy' given (i) 
what the English phrase ‘they are worthy of death' (or 'they deserve death’) 
implies, an implication - a moralizing attitude - that is not justified by either the 
immediate context or the rest of the text, and (ii) usages such as (a) vbv nap’ 


DEV TO ALVTO AELOdpEV KOpiCeoOar ['we now expect to receive the same from 
you'; Thucydides, Peloponnesian War, Book 1, chapter 43] and (b) ®ote obK 
O\KTODV Ot TOLODTOL GELOL Eiolv, KAAG TIwptac ['they are expected to be 
punished not pitied’, Hyperides, Orations Against Philippides, 2.12] 


Nourishes. ap6ev_etat here is obviously metaphorical, as it literally means "is 
irrigated/watered" as in Diodorus Siculus when he describes India - ta MOAAG 6€ 
The xwpac apSevetar Kai 614 ToDTO Sittovc Exel TOC KAT’ EtTOC KapTOvc ['much 
of the land is irrigated which is why there are two yields a year'; Bibliotheca 
Historica, Book 2, 35.3] 


21. 


progress within themselves. cic abtov ywpet. Literally, ‘progress to (or 
proceed/advance toward) him', with the usual assumption being that it is theos 
that is meant (hence, 'proceed toward theos'), with the alternative translation, 
of 'progress to themselves', ignored. However, given the immediate context - of 
a self-discovery - and given examples such as Mark 7.15 (ciomopevdpievov eic 
avtov, entering into him) and given that (insofar as I understand it) the tractate 
concerns (i) self-knowing, (ii) a 'mysterium' that is esoteric, and (iii) a desire to 
know and to understand 'the physis of beings’, rather than a religious 
‘progressing toward god' a la Thomas a Kempis, then I am inclined to favour the 
somewhat radical translation of 'within themselves’. 


the father of all beings. 6 Natihp THv 6Awv. The word ‘all' by itself does not 
really capture the sense of 6Awv here, which is ‘all beings'. The phrase 6 mathe 
tv OAWDV occurs in many other writings, some of which are Christian. For 
instance in the Tod ayiov Iovotivovv mpd0c Tpb@wva Tovdaiov AidAoyoc [The 
Dialogue of Justinus with Trypho, a Jew] where it is said in the context of Christ 
being crucified, dying, and then being raised again by ‘the father of all' for the 
benefit of all human beings - tov Exvtod Xpio tov DMEP TMV EK TIAVTOC pEvOUG 
AvOpwWMwv O NATHP TOV OAWDY TAC MAVTWY KaTaPaAC AvaAbEECOOVaI EBOVANON (xcv, 
2). 


However, interestingly and relevant here, the phrase also occurs in the polemic 
by Irenaeus against the 'heresy of gnosticism' - the Adversus Haereses [EAeyxoc 
KQL AVATPOTN THe wevdWvobpOV pvwoEew] - written not long before the 
Poemandres tractate: 


petabobvat oo1 GEAW Thc Epc yapitoc EmE161] O MATHS TOV GAWDV TOV 
OYyEAdv oov Sianavtoc PAEMEL IPO MPOGOWIIOV AVTOD O HE TOMOC TOD 
peyé8ouc ev npiv Eott 6u' Huae EyKataothoat (Book I, Chapter 13, 3) 


I desire to pass on to you my Charis because the father of all beings 
has observed that your angel is constantly before him 


These are the words Irenaeus ascribes to a person called Marcus, 'the heretic’; 
words used by this person skilled in the trickery of sorcery (uayiKfic Kkvpetac 
ELIEIPOTATOV) to, apparently, entice men and wealthy women to be his 
followers. Irenaeus then goes on, in a passage also quoted by Eusebius in his 
Historia Ecclesiastica (4.11.5), to describe some of the rites - the 'disgusting 
initiation into the mysteries’ - of these people, and which rites include a 
‘mystical marriage’ (IvEvDLLATIKOV yaqoV) as well as a doxology to 'the father and 
the mother’, cic 6vopa XyvWOTOV MATPOG THV OAWD Eic GANVELAV PNTEPA THD 
mavtwv, and which doxology, with its contrast between 6Awv (ascribed to the 
father) and ma&vtwp (ascribed to the mother) may go some way toward 
explaining the meaning of 6Awv as used here, in the Poemandres tractate, given 
that pntépa navtwv - as aia, Earth Mother - is the subject of, among other 
things, one of the Homeric hymns, Etc [jv Mntépa Ilavtwv, where She is 
described as mpéofiotoc, the elder among beings, and the mother of the gods, 
Bea@v pnt. 


Thus, 1atp0c THv OAwv as the father of all beings, and pntépa THav nd&vtTwv as 
the mother of being, of all Life, both mortal and immortal. 


22. 


respectful deeds. ooioic. A difficult word to translate, given that most of the 
English alternatives - such as religious, pious, holy, devout, blessed, sinless, 
saintly, humble - have acquired, over centuries, particular religious meanings, 
often associated with Christianity or types of asceticism; meanings which, in my 
view, are not or may not be relevant here, and whose use would distort one's 
understanding of the text. 


The correct meaning is someone who, aware of or sensitive to the difference 
between the numinous and un-numinous [regarding 'numinous'’, see the note on 
ayioc in section 5], seeks to avoid, in their behaviour, what might cause them to 
hubriatically 'overstep the limits' and thus unbalance them, so taking them 
away from that natural balance and that respect for the numinous, which they 
personally, by their (or a particular) way of living (personal, religious, spiritual, 
mystical, or otherwise) seek or desire to cultivate, or which (and importantly) is 
a natural part of their admirable (and often admired) character. For example: 


EKELDOG YE PTY DEVOv obIIOT’ EANYEV We TodbC BEodc Oio1TO OLBEV 
NTTOV OOtOIG EPyolc Ff Ayvoic tEepoic H&eoOar HAAG NV Kai ONOTE 
EVTVYOIN OVK AVOPWMWwY DIEPEMPOVEL HAAG BEoic yapIv Sei Kai 
BappwWv mAstova EOvEv  OKVODv Nnby_eTo EiOioTto 5€ PoBobpEvOC PEv 
i\Aapoc maiveoOat ebtvya@v 6& mpioc eivai [Xenophon, Agesilaus, 11.2] 


this person, whom I praise, never ceased to believe that the gods 
delight in respectful deeds just as much as in consecrated temples, 


and, when blessed with success, he was never prideful but rather 
gave thanks to the gods. He also made more offerings to them when 
he was confident than supplications when he felt hesitant, and, in 
appearance, it was his habit to be cheerful when doubtful and 
mild-mannered when successful. 


For these reasons, I have translated not as one English word, but as the phrase 
‘respectful deeds'. See also the note on evoeféw below. 


honourable. xya86c. The sense is not of being 'good' in some moralistic, 
sanctimonious, superior, way, but rather of being of noble character, as for 
example described in the Corpus Aristotelicum: 


thc 6€ PPOVHGEWC EOTL TO BOVAEVOAGOAL, TO KPival TA KYAOK Kai TH 
KOKO Kai MAVTA TA EV TH Piw AipeTa Kai MELVKTA, TO xPTOOaL KO 
KaAMC Toic DIdPYOVOIW KAyaGoic, TO OPLATOaI OPAGc [De Virtutibus et 
Vitiis Libellus 1250a] 


It is part of wisdom to accept advice, to distinguish the honourable, 
the dishonourable, and all that is, in life, acceptable or to be avoided; 
to fairly use all resources; to be genuine in company 


refined. KX8apoic. Literally it means 'physically clean', often in the sense of 
being in a state of ritual purification: qv. the inscription on one of the ancient 
tablets (totenpasse) found in Thurii - Epyoyai €k KaHapdv KaBapa yOoviwv 
BaotAela (in arrivance, purified from the purified, mistress of the chthonic). 


Since the English word 'pure' is unsuitable given its connotations - religious, 
sanctimonious, political, and otherwise - I have opted for the not altogether 
satisfactory ‘refined’. 


compassionate. €Aenpoo1. Those who undertake merciful, charitable, humane, 
deeds; qv. Luke 11.41 (mAnv Ta Evdvta 56TE EAENLOOKVNHD, Kai 160d 1avTAa 
Ka0apa Dpiv Eotiv), Acts 10:2, KTA. 


aware of the numinous. evoeBRovo1. As with dotoic, eboePéw is a difficult word to 
translate, given that most of the English alternatives - such as reverent, pious - 
have acquired, over centuries, particular religious meanings, often associated 
with Christianity or types of asceticism. The correct sense is 'aware of the 
numinous’', and thus imbued with that sense of duty, that sense of humility - or 
rather, an awareness of their human limitations - which makes them appreciate 
and respect the numinous in whatever form, way, or manner they appreciate, 
feel, intuit, apprehend, or understand, the numinous, be it in terms of the gods, 
the god, Moipai tpipop@oi pvnpovec t’ Epivvec, God, or whatever. It is this 


awareness which inclines a person toward 'respectful deeds' [qv. Ooiotc, above]. 


soon acquire knowledge of the whole. evO0vc Ta NdVTa yowpiCovo1. Knowledge 
of 'the whole picture’; of what has been and is being discussed: perceiveration; 
the cosmic structure; the nature of humans; the seven viziers; and so on. The 
sense is not "gnosis of all things", which - in its hubris - is incompatible with the 
immediately proceeding mention of eboeBéw and ootoic. 


affectionately gracious toward. There are two ways of interpreting Tov MaTépa 
\AdOKOVTaL HyaTNTiK@c and what follows. (i) As if it is some kind of Christian 
eulogy by the faithful, with mention of "lovingly propitiating the father" and the 
"singing of hymns" to him; and (ii) in a rather more religiously neutral way with 
phrases such as iAdGoKOVTal KyamntiK@c and words such as bylvedow 
suggesting the more Hellenic "affectionately gracious" and "celebrating in 
song". I have chosen the latter, as it is, in my view, more in harmony with the 
rest of the text. 


the influencing impressions. aio@joeic. What is meant here is not simply ‘the 
[bodily] senses' nor what is perceptible to or perceived by the senses, but rather 
those particular impressions, conveyed by the senses, which influence a person 
in a way which is disliked because they do or they can affect a person ina 
manner detrimental to their immortality. That is, not all 'feelings' nor all 
‘sensations’ are meant but only those which impresses upon [cf. Circero, 
Academica, 2.6, impressum effictumque] a person in a certain way and thus 
affect that person also in a certain way, as ‘impressionable feelings' do: 


avtoc 6€ 61a MoNnPaAtTwWv PLiAocoog*et, KXHAIEP Hotobdc te Kai 
Fevowavnc Kai Epme6oKAnc Kpttnpiov 6€ tov Adyov Elle: THC TE 
aioO@noeic pt aKkpiPpeic DIdpPYElv MNO yobdv [Diogenes Laertius, 
Parmenides, 9.3] 


he himself, through the form of verse, presented his knowledge, as did 
Hesiod, Xenophanes and Empedocles, stating that it was a way of 
judging what was reasonable since impressionable feelings were not 
an accurate enough starting point 


This is the type of 'impression' - the type of influence - meant by some 
alchemical texts, for example, in the Compound of Alchymy, by Ripley, 
contained in the Theatrum Chemicum Britannicum ['the Body of the Spryte 
taketh impression’ (ix. xi)] and also, some centuries later, by Hume in his 
Treatise on Human Nature ['those perceptions, which enter with most force and 
violence, we may name impressions' (I. i. 12)]. Cf. also Aristotle, Poetics 1451a - 
tov 6€ pnkovc Opoc O PEV 1pdc TObC AYOvac Kai THY aioOno od Tic TExvNC 
Eotiv - where what is meant is the 'impression' made upon an audience, which 
thus influences them. 


the bad. The usual translation of kakoc here, as often elsewhere, is ‘evil’. 


However, I regard such a translation as unhelpful, given that the English word 
‘evil' is (1) now often interpreted and understood in a moralistic, preconceived, 
way according to some theological dogma/criteria and/or according to some 
political/social doctrine, and (2) that it does not denote what the classical and 
the Hellenic term kaxk6c does. 


Classically understood Kak6éc is what is bad in the sense of some-thing rotten or 
unhealthy, or - the opposite of k&Aoc - what is displeasing to see. kKak6oc is also 
what is unlucky, a misfortune, and/or injurious, as for example in The 
Agamemnon 


TO HED yovaika IpM@tov apoevoc Stya 
no8at Sopoic Epnpov ExMayAOvV KaKOV (vv. 862-3) 


Primarily, for a lady to be separate from her mate - 
To remain unprotected by family - is a harsh misfortune 


When applied to a person, the sense is of a 'rotten' person; someone with bad, 
harmful, physis; a bad - dishonourable, weak, cowardly - personal character; 
someone whose nature, for examples, inclines them toward doing harm and 
doing what is generally considered to be wrong. 


This sense is still appropriate to Hellenic usage. For example, in respect of 
Romans 12.17 with its contrast of kakoc and kaAoc: 


pndevi KaKOV AVTi KAKOD ANOG61H6VTEC MPOVOODPEVOL KAAG EVWILOVD MAVTWV 
avOpwIIWwv 


Do not render what is bad with what is bad; rather, show concern for what all 
humans see is good 


Similarly with the synonym oampoc, as for example in Luke 6.43-5: 


Ov yap Eotiv S€v6pov KaAOV MOLOdv KAPIIOV Capdv, OLbE MGALV 
5év6pov oOalpov Mo1obv KAPMOV KAAGD, EkaOTOV yap Sévhpov EK TOD 
iSiov KapIOD ylvLWOKETAL: O XAyabdc GVOpwiioc EK TOD Ayabod 
Onoavpod tic Kapbhiac MpOMPEepEl TO KAYABSD, KAI O MOVNPOC EK TOD 
TOVNPOV MpOMPEPEL TO MOVNPOV: EK yA TEploGEvATOC Kapbiac AaAEt 
TO OTOLA AVTOD 


For no healthy tree brings forth rotten fruit just as a rotten tree 
cannot bring forth healthy fruit. For each tree is judged by its fruit. A 
good person from the store of good in their heart brings forth what is 
good, and a bad person from their bad store brings forth what is bad; 
for it is because of an overflowing heart that the mouth speaks. 


23. 

hubriatic. aoeBéo1; someone lacking in or who is arrogantly disdainful of 
o€Bopat, of what is regarded as honourable, revered, respected. Someone who 
is thus 'hubriatic'. It is the opposite of eboeBéw, that is, the opposite of someone 
who is aware of and respectful of the numinous. 


the avenging daemon. t® tTipwp® Satpov. 


Tipwpd® is an epithet of the god Mars, mentioned by Cassius Dio Cocceianus in 
his Historiae Romanae when he recounts how Caligula, celebrating the murder 
of someone, sent three daggers to the temple of Mars the Avenger, in Rome, as 
offerings to the god - €1gi6ia toia tH Apet TH Tipwe@ éc [Book 59, chapter 22 
Vol |i 


Correctly understood, a 5atjiwv (daemon) is neither a 'demon' nor one of the 
pantheon of major Greek gods - 9¢oi - but rather a lesser type of divinity who 
might be assigned by those gods to bring good fortune or misfortune to human 
beings and/or to watch over certain human beings and especially particular 
numinous (sacred) places. 


which tests them. Kai tovtov BaoaviCel. The sense here is rather obscure, with 

some proposed emendations (for example, obtwc, and todto for todtov). I take 

the sense here of BaoaviCw to be 'tested', as in being 'put to the test'; a sense in 
accord with what precedes and with what follows. 


24. 


Anados. «vo6oc. A transliteration, as the word has specific meanings in ancient 
Greek 'mystery cults' and in Hellenic 'mysticism', one of which meanings is the 
ascent, or progress, or journey, of the initiate/individual toward their goal, 
however that goal/ascent/progress/journey is described and/or understood, 
and/or represented (symbolically, mythologically, or otherwise). Quite often, the 
journey - the 'way up' - is described as the one between the living and the dead 
(the next life) or as one from the chthonic (the underworld) to our mortal world; 
which journey sometimes involves a symbolic/mythological death and then a 
rebirth. 


the dissolution of the physical body allows that body to be transformed. év th 
AVAALGEL TOD OWEATOC TOD DAIKOD TAapAabibwc ALTO TO OMpa Eic HAAO{WOLD. 
Literally, 'in the dissolution of the material body it hands over that body to 
alteration’. 


ethos. foc. Here, ethos in the personal sense; the 'spirit' - the personality - of 
an individual: their traits, character, disposition, nature, temperament. 


25. 


in the first realm. The sphere of the Moon, the first of the seven 
planetary/alchemical/astrological spheres, realms, or emanations - the eBSopac; 
hebdomad, septenary system - that, in respect of the journey (avo6oc) of the 
mortal toward immortality, form the basis of, are emanations of, the harmonious 
cosmic structure (qv. sections 9 and 14). On this journey, the mortal passes 
through each realm - sphere - in turn. 


which grows and which fades. Cf. Sextus Empiricus - tabtnv 6 Htot avéeniKhv 
1) pelwtiknv [Adversus Mathematicos, IX, 393] 


arrogance of command. Reading biiepngaviav not npomavianv. 
26. 


ogdoadic physis. oySoatiKhv ovo. An interesting and important term, often 
overlooked and often misinterpreted. What is meant is not arealm - Cwvn - or 
sphere, similar to but 'beyond' the seven realms, but rather 'of what' the mortal 
has become, is reborn as, at the end of the journey: partaking in and being of 
‘the ogdoadic physis', and thus sharing the being/existence of those who have, 
or who have attained, that particular type of being/existence/physis. The 
existence, that is, of an immortal beyond the seven emanations. 


with the others there, celebrates the father in song. dpvei odv toic obo TOV 
Tatépa. Again - qv. section 22 - not ‘hymns' in the Christian sense but rather 
celebrating in song/verse/chant; celebrating the father of this mortal, the parent 
of all mortals, and 06 natnp THv G6Awv, the 'grandfather' of all beings (qv. section 
21). 


force. 5bvapic. Cf. section 7. Those forces, those particular powers - or, more 
precisely, that type (or those types) of being(s) or existence - that are not only 
beyond the septenary system but beyond the ogdoadic physis of those mortals 
who have, because of their journey («vo60c) through the septenary system, 
achieved immortality. 


It is therefore easy to understand why some considered there were, or 
represented their understanding/insight by, 'nine' (seven plus two) fundamental 
cosmic emanations, or by nine realms or spheres [qv. the quote from Cicero in 
section 17] - the seven of the hebdomad, plus the one of the 'ogdoadic physis' 
mentioned here, plus the one (also mentioned here) of what is beyond even this 
‘ogdoadic physis'. However, as this text describes, there are seven realms or 
spheres - a seven-fold path to immortality, accessible to living mortals - and then 
two types of existence (not spheres) beyond these, accessible only after the 
mortals has journeyed along that path and then, having ‘offered up' certain 
things along the way (their mortal ethos), 'handed over their body to its death’. 
Ontologically, therefore, the seven might somewhat simplistically be described 
as partaking of what is 'causal' (of what is mortal) and the two types of 


existence beyond the seven as partaking of - as being - 'acausal' (of what is 
immortal). Thus, Poemandres goes on to say, the former mortal - now immortal - 
moves on (from this first type of 'acausal existence') to become these forces 
(beyond the ogdoadic physis) to thus finally ‘unite with theos': abtoi cic 
Svvapetc Eav tovc napa616da01 Kai S6vvapetc yevdpEevot Ev Ve yivovtar. 


26. 


become united with theos. €v 8e®@ yivovtat. Literally, '[they] become in theos', 
or '[they] enter into theos', although given what follows - BewOnhvat - what is 
meant is 'become of/be united with theos', and thus 'become-of' what is no 
longer mortal but rather both immortal and 'of theos'. 


become of theos. NewO8nvai. This does not mean 'made divine/god', or 'achieve 
divinity’ or ‘become god/a god’, or deification, but rather, having become 
immortal, to be (re)united with theos and thus, by such a 'becoming', re-present 
(become-of) in that new (acausal) existence the numinosity of theos, and which 
return and re-presentation is the real aim of our mortal lives and the function of 
Aodyoc, and of the Adyot (such as pneumal logos and the phaomal logos). That is, 
as explained in some of the rather neglected works of Maximus of 
Constantinople [qv. Migne Patrologiae Graeca, 90 and 91], @eworc in the sense 
of reunited with theos - ultimately because of ayamn - without actually being or 
becoming ‘a divinity' or 'God': 


THe Ell THO OewOhvar TOV GVOpwitov pvOTIKTC Evepyetac ANwEeTaL 
TEPAC KATA MAVTA THOTIOV ywpic POvNC SNnAovOTI Thc MPdC AVTOV KAT 
ovoiav Tavtd6tntoc. Questiones ad Thalassium de Scriptura Sacra, 
XXII [Patrologiae Graeca, 90, c.0318] 


the end of the opus mysterium of human beings becoming of Theos 
can be in all ways except one, namely that of having the identity of 
His Essence 


the noble goal. t0 aya8ov téAoc. This might well be taken as an axiom of the 
‘hermetic' weltanschauung presented in this tractate. In respect of aya86c as 
honourable/noble, see the note in section 22. 


those who seek to acquire knowledge. Given the use here of the word yvaotc, 
the sense could be interpreted, and has by others been interpreted, to mean 
‘those who seek to acquire/attain gnosis’. 


other mortals can - through theos - escape. I take the sense of owCw here be to 
‘escape’, for the English word 'saved' now imposes, after nearly two thousand 
years of scriptural exegesis and preaching, various religious preconceptions on 
the text. Also, the usual translation of 'saved by god' is somewhat at variance 
with the hermetic/gnostic weltanschauung which suggests a progression - 


&vobdoc - through the realms/spheres in order to attain immortality. 


For the 'escape' is from the mortal to the immortal, and therefore to be 'saved', 
because of theos, so that (qv. section 21) they can "progress to return to Life" 


27. 


joined with those forces. The meaning here is somewhat obscure, although it 
possibly signifies that Poemandres leaves the mortal realm and rejoins - returns 
to - his existence, beyond the hebdomad, where those forces/powers exist. 


an insight of great importance. leyiotny 9éav. An important ‘insight into' the 
workings of the cosmos, immortality, and the nature of mortals, rather than 'a 
vision' or a 'revelation’. 


awareness of the numinous. See the note on ‘aware of the numinous'/evoeBéw in 
section 22. 


earth-bound mortals. &v6pec ynyev_eic. The literal meaning is 'earth-born 
mortals’, which is rather obscure here, although what is meant is probably not 
the somewhat pejorative 'primordial/primitive' type [qv. ott Ev TH AKPOTIOAL 
TAVTN EpexPEoc Tob ynyevéoc AEyopéevov Eivai vynoc, Herodotus, 8.55; and 
GAAo1 6€ ynyeveic Kai yaAKaombac, Strabo, 10.3] nor even the 'earthy/rural' 
type [qv. pf) plononc Enimovov Epyaoiav kai yewpyiav b10 ‘Yytotov 
EKTLOpEVNV, LXX, Sirach 7.15] but rather the contrast, mentioned in section 15, 
between those 'deathful of body' and the 'deathlessness of the inner mortal’; 
with a similar contrast occurring in Plato [ovbSév yap ynyevéc OAvpTIwv 
EVTULOTEPOV GAA’ O TEpi woyT|c HAAwWC S0EaCwv Ayvoet we Pavpaotod TOvTOV 
KTMpatoc apeAet, Laws 727e]. Hence my suggestion of 'earth-bound', which is 
apposite considering what follows - oi pé9n Kai bIvw Eavtovc EKbe 5WKOTEC. 


sleepfulness. To translate tmvoc here as simply 'sleep' is not particularly helpful 
to the reader, as what seems to be implied is not normal everyday 'sleep' - a 
necessity for all humans - since such normal healthy sleep is a strange 
companion for ‘intoxicating liquor’. Regarding trvoc, Jebb in his commentary 
on Antigone in respect of bivoc 6 Havtoynpwe (v.606) mentioned that "sleep, 
the renewer of vigour, could not be described as 'bringing old age to all'. Nor 
can the epithet be explained as 'enfeebling all', in the sense of 'subduing them’; 
nor, again, as ‘attending on all, even to old age’," which led him to write that 
Iavtoynpwec was probably corrupt and to suggest, as some others had done, an 
emendation. 


The fact that sleep personified, as Hypnos/Somnus, is the brother of Death [qv. 
Ev0’ “Yrnvw EvpBANto Kkao1yvyAtw Oavatoro, Iliad, 14.231] is also in favour of 
normal, healthy, sleep not being meant, as does what follows - 8eAydopEevor bIvw 
aAdyw. Thus a possible alternative would be to interpret bmvoc here somewhat 
metaphorically, either as a 'state of mind' (such as 'sleepwalking through life’) 


or as something akin to soporation (an underused English word, from the Latin) 
with the meaning here of ‘an inclination or a tendency to sleep excessively or 
unnecessarily; to be inactive, drowsy, sleepful; disconnected from reality’. 
Hence my tentative interpretation - 'sleepfulness'’. 


unknowing of theos. cypwoia tod 8eob. Unknowing is a more suitable English 
word - given its meaning, usage (past and present) and given the context - than 
‘ignorance’ 


stop your drunkenness. navoaode 6€ kpaimaAdvtec. Literally, 'cease to be 
intoxicated’. It is interesting to compare this preaching to what Plutarch wrote 
about Demosthenes: 


o6vpopévov 6 tod Annoo8Evovuc mpdc AVTOV OTL MAVTWV 
MIAOMOVWTATOC WV TOV AEyOvTWV Kai pKpOD bEWV KATAVAAWKEVAL 
THY TOD OWLATOC AKpND Eic TODTO YAP OK Exel 1pd0c TOV HHpov, 
OAAG KPAITAADvVTEc AvVOpwoi vadtat Kai aApabeic AKOVOVTAL Kai 
KQTEXOVOL TO BHA, Mapopatai 6’ avtd6c [Demosthenes, 7.1] 


To him, Demosthenes complained that although he was an industrious 
orator and had expended much bodily vigour in pursuing that duty, he 
was not favoured by the people who ignored him but listened to those 
who were intoxicated, the ignorant, and sailors, when they and their 
like held the floor. 


28. 


change your ways. petavonoate. Not 'repent', which imposes a particular 
religious interpretation upon the text. 


have kinship with the unknowing ones. ovyKo\vwvnoavtec Th ayvoia. Kinship in 
the sense of being ‘kindred spirits’, or 'fellow travellers’. 


dark phaos. oxoteiwod @wrtodc. An interesting phrase, lost in translation when 
uc is translated as ‘light’. See the note on phaos in section 4. 


29. 


threw themselves down at my feet. Exavtovc 1p0 106Qv pov ptwavte. A literal 
translation, although, given what follows, it seems unlikely that this is a 
metaphorical expression of their eagerness to learn. Indeed, this whole section 
seems rather at variance with the rest of the text - especially considering the 
following ka8o6nyoc Eyevounv tod yévouc - although perhaps ‘the guide’, having 
only just been informed of certain esoteric matters by Poemandres, is here in 
this section somewhat obliquely revealing that he himself has yet (qv. section 
25) to offer up "that eagerness which deceives; the arrogance of command; 
profane insolence." 


became a guide to those of my kind. That is, not 'a guide to my race/mankind' 
but a guide to those who, seeking immortality, desire to undertake the journey 
through the seven spheres and thus are akin to - of the same type as - the guide. 


informing them of the logoi. tovbc Adyouc 616a0Kwv. The logoi [plural of logos] 
are - qv. the note on 9ewOvai in section 26 - the various apparent forms (or 
emanations) of the logos, and include the pneumal logos, the phaomal logos, 
and the logos kyrios, previously mentioned in the text. They are often 
considered to be how the logos is sometimes manifest to us, as mortals who are 
yet to begin or are yet to progress far along the septenary path toward 
immortality. Furthermore, those who are on the journey - following the way to 
theos - are also logoi. 


logoi of sapientia. cowiac Adyovuc. Something more than just 'words of [the] 
wisdom' is meant, especially as the English word 'wisdom' does not fully reflect 
the meaning (and the various shades) of oogia, especially in a metaphysical (or 
esoteric) context, in this case of 'the opus mysterium’'. The use here, in my 
translation, of the terms logoi and sapientia is intended - as with transliterations 
such as phaos - to cause the reader to pause and perhaps engender in them a 
certain curiosity as to what the terms may, or may not, mean, suggest, or imply, 
and to thus (and hopefully) convey something about the original text. 


celestial elixir. aa~Bpootov b6Satoc. Literally, 'ambrosial water'; the food/drink 
that, in mythology, confers and maintains the immortality of the gods and 
chosen mortals. 


30. 


temperance of [the] psyche. thc woync vhwic. Again transliterating ywoy7c, since 
the English word 'soul' imposes particular - religious/philosophical, and/or 
modern - meanings on the text, whereas it may well be used here in its 
classical/Hellenic sense of 'spark' (or breath) of life; that is, as referring to that 
‘thing’ (principle, or cause) which animates mortal beings making them ‘alive’, 
and which principle or cause was also personified as Psyche. 


genuine insight. aAnOiwnh Opaoic. Cf. peytotnv 8Eav in section 27. 

expression of the logos. It not clear how or in what form this manifestation of 
the logos occurs, although the context - of silence - might suggest that 
‘utterance’ or 'speech' is not meant. 

the logos of authority. tic ab0evtiac Adyov. A similar expression occurs in 
section 3 also in reference to Poemandres - thc ab0evtiac votc, the 
perceiveration of authority. 


this revealing. I take the sense of wAnOeiac here to be not some abstract 


(undefined, probably contentious and thus possibly undefinable) 'truth' but 
rather as a revealing of what is 'genuine’ as distinct from what is mere 
‘appearance’. Here, literally, 'the revealing’ - of the nature of mortals, of the way 
to immortality, of logos and of theos. 


31. 


Agios o theos, father of all beings. &yioc 0 8e0c Kai NATHP TOV OAWDV. For natnhp 
TOV OAwDv, see the note in section 22. 


I have given, as an intimation, a transliteration of the first part, as these are 
doxologies, similar to the Kyrie eleison [Kbpie €Aénoov], and much (if not all) of 
their numinous/sacred/mystical/esoteric quality and meaning are lost when they 
are translated into plain - or into archaic, KJV type - English. Although they are 
best read/recited in the original Greek, the Latin preserves much of the 
numinosity of these and other such doxologies. The Latin of the nine doxologies 
given here is: 


Sanctus deus pater universorum. 

Sanctus deus, cuius consilium ad finem deducitur a propriis potentiis. 
Sanctus deus, qui cognosci vult et cognoscitur a suis. 

Sanctus es, gui verbo constituisti entia omnia. 

Sanctus es, cuius universa natura imago nata est. 

Sanctus es, quem natura non formavit. 

Sanctus es, gui omni potentia es fortior. 

Sanctus es, qui omni excellentia es maior. 

Sanctus es, qui omnes superas laudes. 


The Greek text is: 


ayloc 0 BEdc KAI TATIP TOV SAwv. 

ayioc O 8Edc, Ov fH RBOVAN TEAETTAI AO TOV ibiwv SvvapEewv. 
ayloc 0 BEdc, 6c yowwoOvai BobvAETal Kai ylwWoKETat Toic ibtotc. 
Gyloc El, O AOYW OLOTHOGPEvOG TA OVTA. 

QYLOG El, OD IKHOA PVOIG ELKWD Ev. 

Gyloc El, OV T PVOIC OLK ELOPPWOED. 

ayloc El, O MdoNc SvvapEewc ioxvpdtepoc. 

QYLOG El, O Md&oNS DIIEpoyNg pEtCwv. 

ylOC El, O KPELTTWY THv Enatvwv. 


a&yloc 0 approximates to 'Numinous is' [theos] - qv. the note on &ytoc in section 
5 - and aytoc ei to 'Numinous are' [you]. 


As to why there are nine doxologies, it may be (and probably is) just a 
coincidence, or it may reflect the 7+2 structure of the 7 causal aspects (the 
hebdomad) and the 2 'acausal' modes of being beyond them (qv. the note on 
Sbvaptc in section 26). 


his own arts. I take the sense of 5vvapewv here to be not 'powers', forces (or 
something similar) but ‘arts’; that is, those abilities, qualities, skills, and 
strengths - of the 'artisan-creator' - which are inherent in theos and express the 
very nature of theos. Abilities, qualities, skills, and strengths, which an artisan - 
with assistance and help and instruction from theos, the chief artisan - uses, for 
example, to 'fashion seven viziers' and the ‘fine artisements of physis'. See 
sections 9-13 and the notes thereon. 


whose disposition is to be recognized. yuwoO8jnvai here with ylvowoxketat is not 
exactly the straightforward '[who] wills/desires to be known' but rather the 
more subtle '[whose] disposition is to be recognized’, and (i) 
disposition/inclination as an expression of the nature, the very being, of theos, 
(ii) to be recognized in the sense of to be perceived for who and what theos is, 
in essence, in very being. Those who so recognize theos - who thus understand 
and ‘appreciate’ theos and are cognizant of the type of Being theos is - are those 
who partake in some way, or who re-present or emanate, or who ‘imitate’ [qv. 
Thomas a Kempis, The Imitation of Christ] the nature of that Being; and which 
Being is therefore 'recognized/understood by those who are of his [type of] 
being,’ although the Greek literally means "is recognized by his own". 


Agios es. For &ytoc ei. Combining the Latin with the Greek, for readability and 
expressiveness. 


form all being. In both senses of the term 'form' - constitute, and form being 
into beings and which beings are or can be re-united with Being (theos) by 
logos. 


you who engender all physis as eikon. The meaning and significance of this are 
often overlooked and often lost in translation. I have transliterated cikwv as 
here it does not only mean what the English words 'image' or 'likeness' suggest 
or imply, but rather it is similar to what Maximus of Constantinople in his 
Mystagogia [Patrologiae Graeca, 91, c.0658] explains. Which is of we humans, 
and the cosmos, and Nature, and psyche, as eikons, although according to 
Maximus it is the Christian church itself (as manifest and embodied in Jesus of 
Nazareth and the Apostles and their successors and in scripture) which, being 
the eikon of God, enables we humans to recognize this, recognize God, be in 
communion with God, return to God, and thus find and fulfil the meaning of our 
being, our existence. 


According to the hermetic weltanschauung, as outlined by Poemandres here, all 
physis - the being, nature, character, of beings - their essence beyond the 
form/appearence their being is or assumes or is perceived as - re-presents 
(manifests, is an eikon of) theos. That is, the physis of beings can be considered 
not only as an emanation of theos but as re-presenting his Being, his essence. 
To recognize this, to recognize theos, to be in communion with theos, to return 
to theos, and thus become immortal, there is the way up (anados) through the 


seven spheres: 


Thus does the mortal hasten through the harmonious structure, 
offering up, in the first realm, that vigour which grows and which 
fades, and - in the second one - those dishonourable machinations, no 
longer functioning. In the third, that eagerness which deceives, no 
longer functioning; in the fourth, the arrogance of command, no 
longer insatiable; in the fifth, profane insolence and reckless haste; in 
the sixth, the bad inclinations occasioned by riches, no longer 
functioning; and in the seventh realm, the lies that lie in wait. [Section 
25] 


you whom the Physis did not morph. Given the construction - 6v nh @voic - I have 
capitalized Physis here (see sections 14 and 17]. By 'morph' is meant what the 
Greek term (€yp6p@woev) implies, which is 'shape or transform' into 
some-thing-else, to give some-thing the 'semblance' of theos . That is, theos 
was, is, and remains, theos; there is no-thing resembling theos. 


you who are mightier than all artifice. The artifice - the works, expedients, skill, 
manifestations, artisements, products, machinations, ingenuity, the 
‘domination’, and the force - of others. 


It is interesting to compare this might, the strength and power of theos, with 
what Epictetus writes about human strength in his Discourses: 


OUTE TUPAVVOC KWAVOEI PE BEAOVTA OUVTE SEOTIOTNC OVTE Oi MOAAO! TOV 
Eva OVO’ O idxyLPOTEPOG TOV AOVEVEOTEPODV: TODTO YAP AKWAUVTODV 
5€6oTa1 D0 Tod Geod Excotw [4.5] 


neither a tyrannos nor some Lord shall negate my intent; nor some 
crowd although I be just one; nor someone stronger although I be 
weaker, since such unhindrance is a gift, to everyone, from theos 


wordful. The expressive term 'wordful' is more suitable here than 'speech', and 
also contrasts well with 'ineffable' and 'inexpressible’. 


32. 


the knowledge. For thc ypwoewc, although ‘acquiring the knowledge' and ‘the 
gnosis' are alternatives, so that with the latter it reads "I ask of you to grant 
that I am not foiled in the gnosis germane to our essence", with the phrase ‘our 
essence' referring to the essence - ovboia - of both mortals and theos. 


favour. yapic. A gift, favour, or kindness, here from theos [yapic 8e0d] and 
which type of gift is also mentioned in the New Testament (for example, Luke, 
2.40). See also the quotation from Irenaeus in the note on the father of all 
beings in section 21. 


the unknowing. In respect of 'unknowing' see the note in section 27. 


who are your children. In respect of vioc as the gender neutral 'child', rather 
than 'son', see the note on vidc 8eod in section 6, and also the note on gender 
neutrality under avayvwptoac Eavtov in section 19. 


share in [your] numinosity. For ovvayidCeiv. 


Iepoc Adyoc 
An Esoteric Mythos 


Tractate ITI 


A Pagan And Esoteric Mythos 


While the title - Ie9p6c Adyoc - of the third tractate of the Corpus Hermeticum is 
generally translated as either "A Sacred Discourse" or "A Holy Sermon", it 
would perhaps be more accurate to translate as An Esoteric Mythos given (i) 
that it describes a numinous theogony of the kind recounted to initiates of the 
mystery traditions of ancient Greece, and thus recounts a mythos that pre-dates 
the Biblical story of Genesis, as given in the Septuagint (LXX), by centuries, and 
(ii) that iepd6c Adyoc/iepot Adyor (an esoteric mythos/esoteric mythoi) were 
phrases often used to describe such mystery traditions, both Greek and Greco- 
Egyptian, as, for example, by Herodotus {1}. 


For it is possible that the often-stated belief of the tractate being influenced by 
the story recounted in LXX is incorrect, and that whatever similarities there are 
between the text of the tractate and Greek text of the Biblical story of Genesis 
might be due either to the scribe of what was a previously esoteric aural 
tradition being familiar with LXX or some parts of it and borrowing a particular 
word or words to try and express an aspect of that paganus tradition (an 
opinion held by the Christian Byzantine historian Mikhael Psellus, d. 1078 CE), 
or to the Biblical story of creation itself being influenced by a more ancient 
Greek mythos or mythoi, just as it was influenced by similar, more ancient, 
mythoi from Sumeria and elsewhere. In addition, the overt polytheism of the 
tractate, and Greek concepts such as @voic (physis) and IIveduia (pneuma) {2}, 
are at odds with such influence and with that Biblical story. 


Furthermore, far from it being (again, as has often been previously believed) a 
very corrupt, or overwritten text, the Iepdc Aéyoc most probably reasonably 
represents, like the Pymander tractate, a pagan metaphysical weltanschauung 
germane to the period of its composition and one which is based upon or 
recounts an earlier, and most probably aural, tradition. Furthermore, as 
Wildberg has suggested, the text might simply incorporate some marginalia {3}. 


Such an esoteric mythos, as recorded in the Iepd6c Adyoc hermetic tractate, had 
- like the Biblical Genesis story - antecedents. Such as 


ot 'fc e€eyevovto Kai OvVpavod KOTEPOEVTOG 
those who came-into-being from Gaia and the starry heavens {4} 


from the theogony of Hesiod (106) - written c. 700 BCE - of which there is a 
remarkably similar expression in funerary inscriptions, from some four 
centuries later (c. 300 BCE) in Pharsalos, Thessalyon, 


Ic maic eipt Kai OVpavod aotT<EpdEvTOC> 
Iam a child of Gaia and the starry heavens 


and on a gold funerary tablet (c. 200 BCE) found at Eleutherna, Crete, 


TAX YIOX EIMI KAI OYPANOY AXTEPOENTOZ 


Ta&c vidc np Kai Opava aotepdevtoc {5} 


and also in a, purportedly Orphic, religious text (the Derveni papyrus) dating 
from c. 330 BCE {6} which contains the Hesiodian phrase ot A1dc é€eyévovto 
[those who came-into-being from Zeus]. Thus, it is part of this ancient esoteric 
mythos, and/or its antecedents, that may well be echoed in LXX (Genesis, 1:1), 
written centuries later: 


"Ev apYT EMOINGED O @Edc TOV OVPAVOD Kai THD pv 
In the beginning, Theos produced the heavens and the Earth {7} 


and which Biblical text is, interestingly, given by Aquila - qv. the Hexapla {8} - 
as: 


"Ev Ke~aaatw EKTLOED O BEC OV TOV OVPAVOD Kai ObV THD yp 


As foundation, Theos formed the heavens and the Earth {9} 


It is thus my view that the third tractate of the Corpus Hermeticum is a valuable 
hermetic document, presenting as it does - probably after centuries of aural 
transmission as befitted iepot Adyou - an esoteric weltanschauung that 
pre-dates, and thus is independent of, not only Christianity but also of the 
myths, stories, and theology, manifest in the Old Testament. 


Understood thus, the Iepéc Adyoc tractate is the story of genesis according to 
an ancient pagan, and esoteric, weltanschauung; a text in all probability older 
than the other texts in the Corpus Hermeticum; and a text which the author of 
the Poemandres tractate might well have been familiar with, as a reading of 
both texts indicates. 


Commentary, Translation, and Text 


The references in the commentary here to the Poemandres tractate are to my 
translation of and commentary on that text for I have retained the 
transliterations, and some of the English phrases, used and explained there, 
such as physis, phaos, theos. I have also, as there, occasionally used some 
particular, or some quite obscure English words - or forms of them - in order to 
try and elucidate the meaning of the text or to avoid using, in what is a 
metaphysical text, some commonplace term with various connotations 
(contemporary or otherwise) that may lead to a misunderstanding of the text. I 
have endeavoured to explain such obscure words in the commentary. There is 
thus in this translation, as in my translation of Poemandres, a certain technical - 
or rather, esoteric - vocabulary. 


Purely for readability, I have arranged the translation into (non-poetic) verses 
rather than long paragraphs. All translations in the commentary and notes are 
mine. 


Notes 


{1} (a) Eott Adyoc Epi ADTOD ipdc AeyopEvoc. Book II, Chapter 48, s3. (b) Eott 
ip0c Iepi AVTOD AOyoc AeyopEevoc. Book II, Chapter 62, s2. (c) Eoti 6€ Epi 
QADTHV ipdoc AOyoc AeydopEevoc. Book II, Chapter 81, s2. 


{2} In iepot Adyou and in many hermetic texts, pbo1c suggests something more 
than what the terms 'nature' or 'character' - of a thing or person - denote. That 
is - qv. the Poemandres tractate (see footnote 8) - it suggests to "know what is 
real" and to apprehend the physis of those real things - vonoal Thv Tob Twv 
vou; to thus have an understanding of ontology. For physis is a revealing, a 
manifestation, of not only the true nature of beings but also of the relationship 
between beings, and between beings and Being. 


In respect of pnuema, qv. DeWitt Burton: Spirit, Soul, and Flesh: The Usage of 
IIvebdpa, Poxn, and Sapé in Greek Writings and Translated Works from the 
Earliest Period to 225 AD (University of Chicago Press, 1918) 


{3} Christian Wildberg: The Genesis of a Genesis: Corpus Hermeticum, 
Tractate III, in Lance Jenott and Sarit Kattan Gribetz: Jewish and Christian 
Cosmogony in Late Antiquity (pp.139-166). Texte und Studien zum antiken 
Judentum, 155. Mohr Siebeck, Tubingen, 2013. 


{4} Pedantically, a more accurate translation of dotepdevtoc would be 
stelliferous - hence the 'stelliferous heavens' - but 'starry heavens’ is far more 
poetic. 


{5} Interestingly, some similar inscriptions - such as another one from 
Eleutherna - are gender neutral and simply say 
TYATHPKAIOQPANQAXTEPOENTO%. That is, 'of Gaia and the starry heavens’. 


{6} Bernabé, Alberto, and Francesc Casadests. Orfeo y la tradicion orfica: Un 
reencuentro. Madrid: Akal. 2008. 


{7} Although I give here, for ‘Ev apyf, the conventional 'In the beginning', I am 
inclined to prefer 'In primacy’ (the first thing/principle/origin of; cf. 
Anaximander, where there is also mention of the heavens and 'the world’ or 
COSMOS: IIPWTOG TODTO Tobvopa KOoptoac Tic AapyAc Aéyer 6' adTHY pte biwp 
LTE GAAO TL TOV KAAOVPEVWD ELVA OTOLXELWY KAA’ ETEPAD TVA POD ATELPOV 
€€ nc aAMavtac yived8al tovc ovpavodc Kai Tovbc EV ADTOIC KOOPOUC. Simplicius, 
Physics, 24:13-21). 


An alternative, suggested by the Greek text of Aquila of Genesis 1:1, would be 
"As foundation, Theos produced..." Furthermore, instead of the 'creavit' of the 
Latin Vulgate, the older Vetus Latina has 'In principio fecit deus caelum et 
terram.' 


{8} Frederick Field, Origenis Hexaplorum que Supersunt, Clarendon Press, 
Oxford, 1875. 


{9} Literally, "In foundation, Theos built/produced..." 


The Latin of Jermone - who, according to certain sources, was acquainted with 
the text of Aquila - is in principio creavit Deus caelum et terram. 


Translation 


[1] The numen of all beings is theos: numinal, and of numinal physis. 

The origin of what exists is theos, who is Perceiveration and Physis and Substance: 
The sapientia which is a revealing of all beings. 

For the numinal is the origin: physis, vigour, incumbency, accomplishment, renewance. 


In the Abyss, an unmeasurable darkness, and, by the influence of the numen, 
Water and delicate apprehending Pnuema, there, in Kaos. 

Then, a numinous phaos arose and, from beneath the sandy ground, 
Parsements coagulated from fluidic essence. 

And all of the deities <particularize> seedful physis. 


[2] With all beings unformed and not yet presenced, 

What was lightsome was separated out, upward 

And what was burdensome set in fluidic ground 

With all defined through Fire, then elevated - and conveyed - by Pneuma. 
Thus the heavens became perceivable in seven spheres, 

Deities represented in the arrangements of the stars, 

With the outer revolving in the ether, and circulating by the Pnuema of theos. 


[3] Through their distinguishing influence, each deity did what was assigned to them 

So that there came-into-being beasts four-footed and slithering 

And those dwelling in water and those that fly, 

And harvestable seeds and pastures and all kinds of verdant flowers, 

<Seeding within> the semination of rebirth. 

Thus can the offspring of mortals apprehend the works of theos, a living witness of physis, 
So that the multitude of mortals can husband all that is below the heavens, 

Appreciate honour, and propagate by propagation and spawn by spawning. 


Thus, every psyche - embodied in flesh - can 

By the mirificence of the circumferent deities coursing the heavens 

Apprehend the heavens, and honour, and physis presenced, and the works of theos; 
Can understand divine influence as wyrdful change 

And thus, regarding what is good and what is bad, discover all the arts of honour. 


[4] For this is the commencement of their living, of such learning 

As is - by circumferent deities coursing - wyrdful, and the discoagulation of it, 

For the great earthly artialized memorials they have left 

Will, with the passing of the seasons, fade 

Just as, for the generations of psyche-bearing flesh and fruitful seeds and artisements, 
There will be renewance through incumbency, renewance through the divine 

And by the circumferent coursing of Physis. 


The divine is all of that mixion: renewance of the cosmic order through Physis 
For Physis is presenced in the divine. 


ooo 


Commentary 


1. 


The numen of all beings is theos. A6Ea navtwv 0 VEedc. The sense of 66€a here, 
especially given the following mention of Oeioc and wvoic, is of immanence and 
of transcendent sublimity, encompassing both (i) the interpretation given to the 
word in LXX and the New Testament, of a divine glory (qv. Exodus 16:10, 
Matthew 25:31, and Luke 2:9) and thus of what is considered to be - that is, is 
outwardly manifest as - glorious, or splendid, as in Matthew 4:8, a sense 
well-expressed in the Latin of Jerome: iterum adsumit eum diabolus in montem 
excelsum valde et ostendit ei omnia regna mundi et gloriam eorum, and (ii) the 
classical, more personal sense, of honour, and reputation or repute, the latter as 
for example referenced by Boethius: Unde non iniuria tragicus exclamat: ‘OQ 
56€a, 56Ea, pvptoior 67 Ppotwv ovbev yey@our Biotov WyKwoac pEyav (Book III, 
Vi). 


Hence I have opted for 'numen', rather than the usual 'splendour' or 'glory' 
which do not, in my view given their modern connotations and common usage, 
express the sense of the Greek; with the meaning of 'numen' here being 
expressed by what follows: "numinal and of numinal physis", where by numinal - 
in this iepd6c Adyoc - is meant divine not in the specific sense of a monotheistic 
and Biblical (a masculous) God but in the more general sense of pertaining to a 
deity or deities, male or female, as in a paganus (and not necessarily 
patriarchal) polytheism. 


In this paganus context, the numinous is therefore what is, or what manifests 
(presences) or can manifest or remind us of (what can reveal) what is regarded 
or understood as sacred, numinal, sublime, awe-inspiring, beautiful, noble, 
esoteric, beyond the mundane, and beyond our ability, as mortals, to control. 
Thus, in terms of iepot Adyor in general, the numen reminds us of 'the natural 
order of things’ (the physis of theos, of theoi, of Nature and of the heavens), 
reminds us of our own physis, and thus of our duties and responsibilities as 
mortals (especially in relation to deities) and thence the need to avoid hubris. 


In respect of hubris, Hesiod, in "Epya kai ‘Hyépai [Works and Days], vv 213-218, 
wrote: 


ov 6’ aKove bixnc, pnd’ bBpiw OmedAAe: 


UBpic yap te KaKT) be1A@ Boota: ovbé peEv EGOAOG 

215 pnibiwc mepépev Sbvatai, BapvOei 6€ 8’ bm’ avdTIC 
eyKUpoac KTHOW: 060c 6’ Etépn~i MapEAVetv 
Kpeloown Ec Ta Sikaia: Aikn 6’ bIEP “YBploc toxeEr 

Ec téAoc E€EASOdOa: NAOWV 6E TE VHTILOC EyvW 


You should listen to [the goddess] Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Notes: 


a. 6tkn. The goddess of Fairness/Justice/Judgement, and - importantly - of Tradition 
(Ancestral Custom). In "Epya kai ‘Hpépat, as in @eoyovia (Theogony), Hesiod is 
recounting and explaining part of that tradition, one important aspect of which 
tradition is understanding the relation between the gods and mortals. Given both 
the antiquity of the text and the context, ‘Fairness’ - as the name of the goddess - is, 
in my view, more appropriate than the now common appellation ‘Justice’, 
considering the modern (oft times impersonal) connotations of the word ‘justice’. 

b. Mischief. The sense of «tyoww here is not of ‘delusion’ nor of ‘calamities’, per se, 
but rather of encountering that which or those whom (such as the goddess of 
mischief, Atn) can bring mischief or misfortune into the ‘fortunate life’ of a 
‘fortunate mortal’, and which encounters are, according to classical tradition, 
considered as having been instigated by the gods. Hence, of course, why Sophocles 
[Antigone, 1337-8] wrote wc Mempwpévnc obK EoTL OvNntoic GvEMopac ATAAAAYN 
(mortals cannot be delivered from the misfortunes of their fate). 

c. 6{ka.oc. Honour expresses the sense that is meant: of being fair; capable of doing 
the decent thing; of dutifully observing ancestral customs. A reasonable alternative 
for ‘honour’ would thus be ‘decency’, both preferable to words such as ‘just’ and 
‘justice’ which are not only too impersonal but have too many inappropriate modern 
connotations. 

d. pymioc. Literal - ‘young’, ‘uncultured’ (i.e. un-schooled, un-educated in the ways 
of ancestral custom) - rather than metaphorical (‘foolish’, ignorant). 


Theos. 8e0c. As with the Poemandres tractate, I have opted for a transliteration, 
for the Biblical 'God' is not what is meant here, given the title of the tractate 
and the content, while the word 'god' (singular, lower case) now has certain 
connotations (some of which are theological) not always relevant to ancient 
Greek deities. In terms of theos, what is most probably meant here - cf. Hesiod's 
Theogony - is the, or a, prime, first, or primordial deity (such as Ovpavoéc) from 
whence came-into-being the other Greek deities, including Zeus (cf. the use of 
tip@tov by Plato in Timeas, 69b). 


Thus, in respect of this tractate, I translate 8eoi not as 'gods' but as 'deities' in 
the hope of providing a more balanced view of this particular ancient paganus 
text. 


Physis. As in my translation of Poemandres tractate I have given a 
transliteration to suggest, as I wrote there, "something more than what 'nature' 
or 'character' - of a thing or person - denotes. That is, to know what is real and 
apprehend the physis of those real things - pofoal Thv Tob Twv @voID; to 
discern the physis, the true nature, of beings. That is, to have an understanding 
of ontology; for physis is a revealing, a manifestation, of not only the true nature 
of beings but also of the relationship between beings, and between beings and 
Being". 


Occasionally I have capitalized physis, when the context merits it, such as when 
the physis of what we term Nature is meant or implied; or when - as here at the 
beginning - it is an attribute of theos. 


TOV OVTWV. What is real/what exists (Reality/Existence) - qv. the beginning of 
the Poemandres tractate, and my commentary thereon. 


vovc. Perceiveration, not 'mind', qv. Poemandres 2. 


substance. vAn, the materia of 'things' and living beings - contrasted with ovoia, 
essence. qv. Poemandres 10. 


sapientia. oomia. qv. Poemandres 29. 


vigour. évépyeia. In the sense of vitality and vigorous activity. See my note on n 
elpappévn, Poemandres 15. 


incumbency. Often personified as Avayxknc, the primordial goddess of 
incumbency; that is, of wyrd: of that which is beyond, and the origin of, what we 
often describe as our Fate as a mortal being. To render avaykn here somewhat 
blandly as 'necessity' is to miss both the subtle esotericism of an itepdc Adyoc 
and what Empedocles wrote: 


EoTtlv Avaykne yea, VeOv whpiopa maAaLOv, 
Gi610v, MAATEEDOL KATEDPPNYIOPEVOD OPKOIC: 
EDTE TIG OPMAGKINLOL’ POvwt PIA puia PAV, 
veikel 6' 6c Ke EMi0PKOV ALApPTHOaAc EMoLOGONL, 
5atpovec ofte pakpatwvoc AeAdyaot Btoro, 

Topic Lv pPvpiac WAC AMO PAaKapWvY GAGANOSaL, 
MvOPEvOLG TAVTOIA 61a yPdvov Eibea BvNHTv 
apyarsac PrdTOLO PETAAAKOOOVTa KEAEvBOUC. 
QiBEplov PEV yap O*E PEvOG NdvTOvGe HwWKEL, 
movtoc 6' €c y8ovoec ovbac anéntvoE, yaia 6' Ec abyac 
NeEAtov paé8ovtoc, 0 6' aiPépoc EpPadre Sivaic: 
GAAoc 6' €& GAAov S€xeta1, otvyéovoi 6€ MavteEc. 
TOV KAI EyW VOV Eipt, PVyac Ved0eEv Kai GANTNC, 
Neikel Lalvopéevwi Miovvoc. 


There exists an insight by Ananke, an ancient resolution 

Of the gods, immutable and sealed by vows, 

Regarding when one of the daimons - those whose allotted portion of life is long - 
Has their own hands stained from murder 

Or who, once having sworn an oath, because of some feud breaks that oath. 

For they shall for ten thousand tripled seasons wander away from the beautified, 
Begotten during that period in all manner of mortal form 

And exchanging during that voyage one vexation for another: 


The fierce therials chase them to the Sea, 

The Sea spits them out onto dusty ground, 

Gaia hurls them to the burning light of the Sun 
Who flings them back to those swirling Atherials. 
Moved from one to the other, all detest them. 


I am one of those, a vagabond in exile from the gods 
Who has to rely on strongful Disagreement. 


Die Fragmente der Vorsokratiker, Diels-Kranz, B115 
Notes: 


veikoc (disagreement) is - according to what we can adduce of the philosophy of 
Empedocles from the fragments of his writings that we possess - a fundamental 
principle, and one understood in relation to another fundamental principle, ®iAdtn¢, 
expressive as they both are of the logos (Adyoc) by which we can possibly apprehend 
the workings of the cosmic order (Ké6opoc). However, the common translations - of 
'strife' and ‘love’ respectively - do not in my view express what Empedocles seems to 
be trying to convey, which is 'disagreement' and 'fellowship' (a communal or kindred 
working-together in pursuit of a common interest or goal). For while disagreement 
sometimes disrupts fellowship, it is often necessary as the genesis of productive 
change. 


Thus, just as Odysseus had to rely on the support of Athena, who disagreed with 
how Poseidon treated Odysseus, so does the 'vagabond in exile from the deities/the 
gods' have to rely on disagreements among the immortals to end their own exile. 


Abyss. &Bvoooc. 


A delicate apprehending pneuma. tvedpa Aemtov voepov. In respect of voepéc, 
the sense here is not 'intelligent'/‘intelligence' - as in "quickness or superiority 
of understanding, sagacity", etcetera - but rather of self-awareness; that is, of 

possessing a faculty to perceive, comprehend, and to rationally understand the 
external world. Which is why I have opted for ‘apprehending’. 


influence. 5bvapic. Not here 'force' or 'power' per se but rather the influence 
arising from, inherent in, the numen by virtue of the numinosity of theos. The 
kind of influence which can nurture a ‘delicate apprehending pneuma’. 


Kaos. yaoc. 


numinous phaos. @@c &yiov. Regarding the transliteration of pac - using the 
Homeric coc (phaos) - see my commentary on Poemandres 4; and regarding 
ayloc as 'numinous', rather than the conventional 'holy' or 'sacred', refer to the 
commentary on Adéa 1avtwv O 8edc above, and especially the note on the 
duality of the numinous in pagan weltanschauungen in my commentary on 
Poemandres 5. 


beneath (that) sandy ground. bo’ apyw. Regarding &wpoc, qv. Xenophon, 
Apomnemoneumata 3.3.6 - WOtTEpOVv ENayElV ToC MOAEptove EM THY Kppov 
KeAevoetic - for the reference, in context, seems to be to sandy ground or to sea 
marshes or, and perhaps more metaphorically, to waterlogged (boggy, 
unsuitable) land in general, and not necessarily (as some have theorized) to the 
sandy places and sand dunes in North Africa (such as in Egypt and Libya) as 
mentioned in Diodorus Siculus, Bibliotheca Historica 3.50.2, thv 6& ypoav appw 
NAPAMANO (AV EXOVOL. 


It is possible that &ypoc, in regard to the iepdc Adyoc recounted in this tractate, 
had some esoteric or metaphysical meaning, now lost. 


flowing (as in fluidic). The sense of bypd6c here and in Poemandres 4. 
essence. ovoiac. qv. Poemandres 14. 

parsements. For oto1yeiov. qv. Poemandres 8. 

Coagulated. mnyvvut. 


<particularize>. As in ‘distinguish between’. The MSS have katadiepwou. 
Various emendations have been proposed, including kata6.op@o1, while 
Wildberg has suggested that "and all of the deities..." - kai Oeo0i M&vtEc 
KATASbLOPWoOt - was originally marginalia. 


2. 


With all beings unformed and not yet presenced. abiopiotwv 6€ 6vIWY ATaVTWDY 
Kai AKATAOKEVaAOTWDV. An interesting phrase, with the English term 'presenced' 
perhaps expressing at least something of its philosophical implications derived 
as that term is from the noun 'presencing' (dating from c.1637) and meaning as 
it does "the action or process of making some-thing manifest and/or present 
and/or established." For, as the tractate goes to explain, what becomes formed 
and manifest are 'the seven-fold heavens' and deities, manifest as stars, within 
them. 


In respect of dkataoKkevdotwv, while some commentators have pointed to 
Genesis 1:2 - 7 5& yh nv adpatoc Kai AKaTAOKEDaAOTOC, 'and the Earth was 
unperceived and formless' - as a parallel, okevaot®v occurs in Aristotle's 
Metaphysics (5.1013b) in reference to the classification of differences in 


causation, such as whether or not something is 'manufactured’, as in produced 
by an artisan (such as a statue, av6pidc) or by some other means, and, 
regardless, navta 68ev Nn APN Tic pEetaBoAnc fh otaoewc. Interestingly, in his 
commentary on the Metaphysics, Thomas Aquinas wrote: "Apposuit autem cum 
insit, ad differentiam privationis et contrarii: nam statua quidem fit ex aere, 
quod inest statuae iam factae; fit etiam ex infigurato, quod quidem non inest 
statuae iam factae. Unde aes est causa statuae, non autem infiguratum, cum sit 
principium per accidens tantum" (Commentaria, In libros Physicorum, 2, Lectio 
5). 


Thus, there is initially a 'privation of form', unformed being, which is then 
formed - as a statue from unshaped bronze - by theos as artisan-creator, and 
thus a possible metaphysical parallel in Poemandres, such as in 31: nathp tov 
OAWD... OD 7 BOVAN TEAEtTAl AMO TOV iSiwv SvvapEwv...0 A6yw GvOTHOaPEvOC TH 
oOvta [father of all beings...whose purpose is accomplished by his own arts...you 
who by logos form all being]. It is also interesting to compare all this with 
Plato's description in the Timaeus, 69b-c, in which his expression Kai T@v ev 
Beiwv avtoc ytyvetat Snpiovupyoc is noteworthy. 


lightsome/burdensome. Used in preference to the less descriptive, ubiquitous, 
'‘light' and 'heavy'. The whole passage is somewhat obscure, but if dmo061wpic8n 
TH EAAMPKA Eic Dwoc was a metaphorical 'separating out' of what is 'light' from 
what is not light - rather than what is ‘light’ being somehow sent upwards, 'to 
the heights', or 'separated off upwards' - and, in particular, if avakpepao0Evtwv 
IIvevpaTL OYEio8ai was understood as referring to what - having been defined 
by, wrought in form through Fire, as bronze and iron are formed and shaped 
through fire - becomes elevated and conveyed by Pneuma, then philosophically 
it makes sense, especially given the Greek concept of the psyche (the immortal 
essence, or 'spirit') of sentient beings being conveyed through life and beyond 
(and presenced) by (or as) Pnuema, or by our mortal body (as mentioned by 
Plato). 


seven spheres. qv. Poemandres 9, 17, etcetera. 


the outer revolving in the ether. The text is rather obscure, and one assumes 
‘the outer' refers to the outermost, the peripheral, sphere. Furthermore, I have 
here translated ap not as ‘air' but as ether since ordinary, terrestrial, air is 
most certainly not what is meant and the ambiguous term ether (understood 
classically or otherwise) is suggestive of what may be meant. For whether ano 
here - as eether - refers to the fifth element as mentioned by Plato in Epinomis 
(981c) - IEVTE ODD OVTWY TOV GWLEATWV, TDP YPN Odvai Kai Kbw~p eivar Kai 
TOLTOV KEPA, TETAPTOV HE yrhv, MEpMTOV 5€ aiPépa - or whether it refers to a 
more mystical or esoteric, or hypothesized, substance that formed part of tepot 
Aoyot, is an interesting question. 


3. 


So that there came-into-being beasts four-footed. cf. Pemandres 11. 


<Seeding within them> the semination of rebirth. to oméppa Thc MaAlyyeveoitac 
ED EXUTOIC EOTIEPLOAOYouv. Although the text is obscure and has been variously 
emended by Reitzenstein, Nock, et al, the presumption is that this rebirth - or, 
alternatively, and more probably, this 'regeneration through offspring’ - refers 
either to the deities themselves or (more probably) to the previously described 
living things which the deities brought-into-being. 


My view is that what seems to be suggested by the text is that the deities 
seeded within living beings (human, animal, and otherwise) the ability to 
regenerate through offspring. 


Thus can the offspring of mortals apprehend the works of theos. There is an 
interesting parallel here with some Quranic ayat, such as: 


"The creations in Heaven and Earth, the very change of Night to Day, are Signs 
[from Allah] for those gifted with understanding, those who whether sitting, 
standing or reclining on their sides, give praise to Allah and who frequently recall 
those creations in Heaven and Earth." 3:189-191 Interpretation of Meaning 


mortals should husband all that is below the heavens. I take the sense of 
Seonmoteia here - given what precedes and what follows - to suggest husbandry 
(of Earth) rather than to mean power in the sense of mastery (as in over a 
slave). 


appreciate honour. Given the context - mortals, theos, deities, physis - I take the 
meaning of «ya86c here to refer to what is personal, not to some abstract 
concept of 'good'. Hence the personal virtue of honour; to behaving, to living, in 
a noble, a valourous, way, as opposed to being dishonourable or cowardly; a 
contrast mentioned in the Iliad, Book 17, 631-2: Tav pév yap navtwv PéAE’ 
QIITETAL OC TIC AEN 1 KaKOC F ayabdc [whether hurled by someone honourable 
or dishonourable, all of the missiles still strike their target]. 


The personal sense of &ya@86c here also has the virtue of making what follows, 
at the end of section 3 - pp@vai aya8@v Kai PAaLVAWDY Kai TaoaV Ayabav 
Sa16ardovpytav evbpeiv - somewhat more understandable. Hence, a discovery or 
a learning of "all the arts of honour" in contrast to discovering "every artful 
workmanship of good things". 


propagate by propagation and spawn by spawning. qv. Poemandres 18. 


a living witness of physis. The sense of €vepyovdoav here is poetically 
metaphysical, not literal. Hence a "living witness of physis" rather than an 
‘active’ or 'working' one. An alternative would be 'presenced', suggested by 
Aristotle's Metaphysics: émei 6€ Mepi Thc Kata Kivnolw AEyopEevnc SvvapEewc 


elpntat Mepi Evepyetac Siopiowplev Ti TE EOTW N EVEPYELA KQi TOTOD TI... EOTL 67) 
EVEPYVELA TO DIIGPYEW TO IPAYLa pT OUTWC WoTIEp Aéyopev Svvaper. (1048a) 


with every psyche, embodied in flesh. The text following this is (to the end of 
the tractate) is often so obscure (or corrupted) that any interpretation is 
tentative. Wildberg's suggestion that 61a 5popnpatoc Vewmv EyKVKAtWDV 
TEPAOTIONIAC...KaI PUOEWC EVEpyeiac is marginalia, while interesting, does little 
to alleviate the obscurity of this part of the text. 


mirificence. This rather neglected English word - from the post-classical Latin 
word mirificentia: the action or the fact of doing what is or appears to be 
wondrous, portentous - in my view expresses the meaning implicit in 61a 
Spopnuatoc Sev EyKVKAIWV TEPAOTIOPIAC ElC KATOITELAV ODPAVOD Somewhat 
better than such turns of phrase as "the wonder-working course of..," or "by 
portent-sowings of the course of..." 


presenced. qv. the previous note on évepyoboan. 


understand divine influence as wyrdful change. yv@ovv Veiac SvvapEewc poipnc 
oxAovpéevnc. This exceptionally obscure Greek phrase has been interpreted in a 
variety of ways, with my interpretation just one among many. 'Wyrd' rather 
than 'fate', given how the term 'fate' has acquired contemporary meanings not 
relevant here. 


all the arts of honour. Less poetically, more literally, "the skills of all the 
honourable arts". 


4. 


As is - by circumferent deities coursing - wyrdful. This is open to three different 
interpretations, as perhaps was intended. First, that it is the deities themselves 
who determine the wyrd of mortals. Second, that a person's wyrd can be 
discovered - learned, possibly predicted - by astrological means; that is, by 
understanding the movement of the planets and the stars associated with the 
deities since the "deities are represented in the arrangements of the stars". 
Third, given the septenary nature of the deities - for "the heavens are 
perceivable in seven spheres" - one's wyrd can be discovered by an esoteric and 
septenary anados as described in the Poemandres tractate. 


artialized. From verb artize - qv. 'artisements' below - and meaning here 
produced or constructed by an artisan or skilled craftsman. 


which the passing of the seasons will fade. Not ypovoc as some abstract 'time' 
measured by some human manufactured mechanism such as a clock (a 
relatively recent concept, in terms of aeonic tepot Adyou), but rather measured 
by the passing of the seasons, as determined - for example - by the appearance 
and the disappearence in the night sky of certain constellations and stars: 


Beovc PEV AITO THVH’ anadAAaynv N6vwv 
@povupac ETEtAC PNKOC, Tv KOLWPEvOC 
otéyaic Atpe16@v ayKa0ev, KvvOC BiKnv, 
GCOTPWY KATOLHA VUKTEPWDV OLNYUPLD, 

KQi TOLC MEPOVTAC YETTA Kai BEpoc Bpotoic 
Aapmpovc Svvaotac, EVMpEMOvTaAC AiBEPL 
KoTEpAC, OTAV POivWorv, AVTOAGC TE THD. 


Again I have asked the gods to deliver me from this toil, 

This vigil a year in length, where I repose 

On Atreidae's roof on my arms, as is the custom with dogs 
Looking toward the nightly assembly of constellations 

And they who bring to mortals the storm-season and the summer: 
Those radiant sovereigns, distinguished in the heavens 

As stars when they come forth or pass away. 


(Agamemnon, 1-7) 


artisements. The products of the skilled work of the artisan and the artist; their 
artisanship; cf. the 16th century English verb artize: to exercise a skill, to 
pursue a skilled occupation such as that of an artisan. 


the circumferent coursing of Physis. Given the context, I have - as at the 
beginning of the text - capitalized physis here. 


mixion. Alternate (old) spelling of mixtion, meaning the condition or state of 
being mixed, melded, compounded, combined. 


‘Eppod npoc Tat 6 Kpatip h povac 


Chaldron Or Monas 


Tractate IV 


Introduction 


The title given to the fourth tractate of the Corpus Hermeticum, ‘Eppiod mp0c 
Tat 0 KPATHP N povac, requires some consideration if it is to be translated 
without using English words that have, in the centuries since the text was 
written, acquired meanings which are not or which may not be relevant to or 
representative of the metaphysics, and the cosmogony, of such an ancient text; 
with an injudicious choice of words more often than not resulting in the modern 
reader projecting certain interpretations upon the text, as might be the case in 
translating, without some comment, Kpatnp as ‘basin’, cup, or 'mixing bowl’, 
povac as 'monad', and Tat as Thoth. 


In respect of kpatnp, a more appropriate - and certainly more subtle - 
translation, given the esoteric nature and antiquity of the text, would be 
chaldron (an alternative spelling of 'cauldron'), since basin, cup, and 'mixing 
bowl’ are not only too prosaic but also do not conjure the appropriate 
archetypal imagery: of the primal artisan-creator coagulating and mixing primal 
substances - qv. tractate III, Iepdc Adyoc - to produce, to bring-into-being by 
means of Logos, the cosmic order and thence mortal beings. 


In respect of povac, the transliteration monas would be more appropriate - and 
certainly more subtle - than 'monad' given that the term monad is now so often 
associated with such weltanschauungen as those termed Pythagorean/neo- 
Pythagorean and Gnostic, an association which may or may not be relevant 
here. Furthermore, monas has a long and interesting esoteric usage, including 
(somewhat recently) by John Dee in his Testamentum Johannis Dee Philosophi 


summi ad Johannem Gwynn, transmissum 1568 - a text included (on page 334) 
in Elias Ashmole's Theatrum Chemicum Britannicum, Containing Severall 
Poeticall Pieces of our Famous English philosophers, who have written the 
Hermetique Mysteries in their owne Ancient Language, published in London in 
1652 - who wrote "our Monas trewe thus use by natures Law, both binde and 
lewse", and who also entitled one of his works Monas Hieroglyphica (Antwerp, 
1564), in which work he described (in Theorem XVIII) a septenary system 
somewhat similar to that of the Poemandres tractate: 


In respect of Tat, while there is no disputing that Thoth is meant, what may or 
may not be implied by the name Thoth is whether or not there is a primarily 
Egyptian genesis for the metaphysics and the cosmogony of this particular 
tractate. For what does 'Egyptian' mean in the context of the Corpus 
Hermeticum, written when Egypt was a post-Ptolemaic Roman province where 
Hellenism still thrived? That is, is the text propounding a metaphysics and a 
cosmogony primarily redolent of indigenous, pre-Alexandrian, times, with 
Hermes Trismegistus simply a Hellenic name for the ancient Dynastic deity 
Thoth, and thus with the Greek Hermes possibly being a son of that ancient 
Egyptian deity? Or is the text redolent of a classical metaphysics and a 
cosmogony; or of a Hellenic metaphysics and cosmogony; or of some syncretism 
of Egyptian (pre-Alexandrian) weltanschauungen with Hellenic mysticism? Or 
has the author (or authors) of Epyobd mp0c Tat 0 kpatip fh povac simply used 
the name of an ancient deity - Thoth - in order to appeal to an audience of 
Hellenized Egyptians, or Greeks/Romans dwelling in Egypt, or because it 
seemed to add some esoteric gravitas to the text? Or, as the title might be taken 
to imply - of Hermes to Thoth - is it a text intended to inform Egyptians 
(Hellenized or expatriate Greeks/Romans, or otherwise) about Greek/Hellenic 
metaphysics and cosmogony, with Thoth thus regarded, symbolically, 
esoterically, or otherwise, as the son of the Greek divinity Hermes? 


In this matter, I incline toward the view - based on some forty years of study of 
the Corpus Hermeticum and similar mystical and esoteric texts, classical, 
Hellenic, medieval, Arabic and otherwise - that what is imparted in this tractate, 
as with the Poemandres and Iepé6c Adyoc, is primarily a mystical, and - for 
centuries - aural, Greek tradition, albeit one possibly influenced, over time and 
in some degree, by the metaphysical speculations of later philosophers such as 
Plato and Aristotle. That is, that in Epyobd npoc Tat 0 kpathp n povac and Iepdc 
Aoyoc and Iloipavdpnec, we have an intimation of the metaphysics and the 
cosmogony taught to initiates of that (or those) ancient and aural and paganus 
Greek mystical tradition(s) mentioned by writers such as Herodotus. And an 
intimation that is not - a few borrowed illustrative terms notwithstanding - in 
any significant and metaphysical manner deriving from or influenced by Biblical 
stories or by early Christian theology or by indigenous Egyptian culture. In the 
matter of a paganus Greek mystical tradition, the opening of the fourth tractate 
is, metaphysically, very interesting: 


Ere161) TOV IdVTA KOOPOV ETIOiNOEV O SNLOVPYydc OD YEpoiv GAAK 
AOyW WOTE OVTWC DTIOAGUBAVE We TOD MAPOVTOC Ki El OVTOC Kai 
NGVTA MOUMOAVTOC Kai EvOC POvoDv TH 5 avtod VEeAnoet 
SnyLovpynoavtoc Ta 6vTA 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos, you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


For it is incorrect and misleading to write about those three tractates - and 
some other tractates of the Corpus Hermeticum - as being in any way 
indigenously Egyptian. Rather, their genesis - the tradition they represented - 
was the Greek culture of post-Alexandrian Egypt, a cultural influence so evident 
in the numerous papyri found in places such as Oxyrhynchus, containing as 
such papyri do verses from Homer, Sappho, Menander, Sophocles, and other 
Greek authors. 


Commentary, Translation, and Text 


The references in the commentary here to the Poemandres and Iepdéc Adyoc are 
to my translations of and commentary on those texts for, as I mentioned in my 
Iepdc Adyoc, 


I have retained the transliterations, and some of the English phrases, 
used and explained there, such as physis, phaos, theos. I have also, as 
there, occasionally used some particular, or some quite obscure 
English words - or forms of them - in order to try and elucidate the 
meaning of the text or to avoid using, in what is a metaphysical text, 
some commonplace term with various connotations (contemporary or 
otherwise) that may lead to a misunderstanding of the text. I have 
endeavoured to explain such obscure words in the commentary. There 
is thus in this translation, as in my translation of Poemandres, a 
certain technical - or rather, esoteric - vocabulary. 


As with my Iepdc Adyoc, I have here, purely for readability, arranged the 
translation into (non-poetic) verses rather than long paragraphs. All translations 
in the commentary are mine. 


Translation 


[1] Because the artisan crafted the complete cosmic order not by hand but through Logos 
You should understand that Being as presential, as eternal, as having crafted all being, 
As One only, who by thelesis formed all that is. 


That Being has no body that can be touched or seen or measured or which is separable 
Or which is similar to any other body: not of Fire or Water or of Pheuma 

Even though all such things are from that Being. 

Since that Being is honourable, the desire was to entrust solely to that Being 

Such a cosmic order on Earth: 


[2] A cosmos of the divine body sent down as human beings, 

For just as the ever-living cosmic order had an advantage over them 
So did they have an advantage over other living beings in their cosmos 
Because of Logos and Perceiverance. 

Thus did mortals perceive the works of theos, admire them, 

Gaining knowledge of their creator. 


[3] Thus, Thoth, to all mortals logos was assigned, but not perceiverance 
Even though there was no ill-will, for such ill-will arrives not from there 
But below, associated with mortals whose Psyche does not convey Perceiverance. 


On account of what, father, did theos not assign perceiverance to all? 
Son, the desire was to position it half-way between those psyches, as a reward. 
[4] Where, then, was it placed? 


In that large repleteful chaldron which was dispatched down 
With an envoy assigned to declaim to the hearts of mortals: 

If you have strength enough, immerse yourself in the chaldron 
Should you accept you can ascend - 

Having discovered how you came-into-being - 

To the one who dispatched down that chaldron. 


The many who understood that declaration and were immersive with perceiveration 
Gained a certain knowledge, becoming more complete mortals 

Through having received the perceiveration 

While the many who misunderstood that declaration, 

Having logos without the addition of perceiveration, 

Are unperceptive regarding how and why they came-into-being. 


[5] For they have the alertness similar to that of unthinking animals 
And, having an angry and restive disposition, 

Have no respect for what is really valuable 

But instead follow bodily pleasures and their own desires 

Confident as they are that mortals were born for such things. 


And yet, Thoth, those who parten to that gift from theos become, 
When set against their deeds, immortal instead of mortal 


For they with their perceiverance apprehend the Earthly, the Heavenly, 

And what is beyond the Heavens. 

Having gone so far, they perceive what is honourable, and, having so perceived, 
They regard what preceded this as a delay, as a problem 

And, with little regard for whatever is embodied and disembodied, 

They strive toward the Monas. 


[6] This, Thoth, is the episteme of perceiveration, 
Of <considering the divine> and of understanding divinity, 
For the chaldron is numinous. 


Father, I also desire to be so immersed. 


My son, primarily, unless you have a prejudice about the body 

You cannot have affection for yourself, and when you have affection for yourself 
You can acquire perceiverance and, having perceiverance, 

You can participate in episteme. 


Can you, father, explain that? 


It is not possible, my son, to be of both the deathful and the divine. 
For there are two kinds of existents, the bodily and the non-bodily, 
Perceived as deathful and divine; a choice of one or of the other 
Should there be a desire to do so. It cannot be both 

With the decline of one uncovering the reality of the other. 


[7] By choosing the higher not only is there a good ending - the apotheosis of the mortal - 
For the one who chooses but also a numinous awareness of theos, 

While, if the lower, although it has been the ruination of mortals 

It is no termeration against theos 

But rather something garish that passes by amid us yet is unaffective 

Even if an impediment to others 

Just as those others are garishly worldly 

Having been influenced by bodily pleasures. 


[8] Because of this, then - Thoth - what is from theos can be and has been ours 
So let what accompanies us be that now instead of later. 

For it is we who select dishonour rather than honour 

With theos blameless in this. 

Do you, my son, apprehend how many celestial bodies we have to traverse - 
How many groups of Daimons and sequential constellations - 

So that we hasten to the Monas. 


For the honourable is unpassable, without limit, and unending 
Even though to us its origin appears to be the knowledge. 


[9] But even though such knowledge is not the origin of it 

It yields to us the origin of our knowing. 

Thus should we apprehend such an origin and hasten upon our journey 
For it is not easy to abandon what we have become accustomed to 

And go back to what is elden and in the past. 


What is apparent can please us while what is concealed can cause doubt 
With what is bad often overt while the honourable is often concealed 
Having as it has neither pattern nor guise. 


Which is why it is akin to itself but different from everything else 
For it is not possible for what is disembodied to be overtly embodied. 


[10] This is the distinction between what is akin and what is different 
With what is different having a privation of what is akin. 


Since the Monas is the origin and foundation of everything 

It is within everything as origin and foundation 

For if there is no origin there is nothing 

And the origin is not from anything but itself 

Since it is the origin of everything else, 

Just as the Monas, since it is the origin, enfolds every arithmos 
Without itself being enfolded by any, 

Begetting every arithmos but not begotten by any: 


[11] Everything that is begotten is unfinished, partible, 
Liable to decline, resurgence 

Which do not befall what is complete 

For what is resurgent is resurgence from Monas 

But what is brought low is so by its own malady 
Because unable to hold Monas. 


This, then, Thoth, is the eikon of the theos 

Insofar as it can be drawn: 

If you - clearly, carefully - and with the eyes of your heart apprehend it 
Then I assure you, my son, that you shall find the path to what is above: 
In truth, the eikon will guide you 

Since the seeing of it is uniquely your own, 

For those who attain such a beholding are attentively held, pulled up, 
Just as it is said lodestone does with iron. 


Commentary 


1. 


artisan. 5np.ovpydov. See Poemandres 9. The theme of an artisan-creator, and 
their artisements, is common to the third tractate (Iep6c Adyoc) as well. That 
the tractate begins by using the term artisan, rather than theos, is perhaps 
significant. 


that Being. The conventional and grammatical interpretation is "you should 
understand him as..." although how such a human-type gender could be 
adduced from or manifest by how the 'body' of the artisan-creator is described 
in subsequent verses is an interesting and relevant metaphysical question. 


Can, or should, a ‘body’ that cannot be touched, that cannot be seen, that 


cannot be measured, that is not separable - ob6é 6\a0tatov - and thus which is 
not conventionally 'human', be described as male? It is to suggest such 
metaphysical questions (and the limitations of ordinary language in describing 
and answering such metaphysical questions) that I have here departed from 
convention and used ‘that Being' instead of 'him'. The term 'Being' also has the 
advantage that it avoids the gender bias implicit in translating 9<0c as 'god' 
given that 'god/God' implies a male entity. 


There is also an interesting and perhaps relevant mention, in the second 
tractate of the Corpus, of the one, the being, who - like an artisan - constructs 
things: 0 obv 8e0c <TO> Ayabdv, Kai TO AYABOD O BVEdc. N 6E ETEPA TIPOGNYOPIAa 
EOTID TN TOD TMAaTPOC, MGAW 61K TO HOINTIKOV NdVTWv. WATPOC yap TO TOLEtD. 
(Thus theos is the noble and the noble is theos, although another title is that of 
father because the artifex of all being. For it is of a father to construct.) 


However, in terms of gender and Hellenic mythos and metaphysics, it is 
sometimes overlooked that Tata, Earth Mother, in one of the Homeric hymns, 
Eic [fv Mntépa ITavtwv, is described as mpéofiotoc: the elder among beings, 
and the mother of the gods, 9e@v pntnp. Thus, while it might be of "a father to 
construct" it is "of a mother to bring forth life", to give birth to beings, including 
the gods themselves. 


presential. nape. Presential - from the classical Latin praesentia - means 
"having or implying actual presence", as manifesting (as being presenced) in a 
locality or with an individual, and is thus more apposite here than the rather 
bland word 'present'. Cf. the use of 'presenced' in Iepd6c Adyoc 2, et sequentia. 


One only. €vdc povov. A formulaic mystic phrase, implying uniqueness. Cf. 
ordinary usage in Plato, Crito 47, fj evdc povov Exetvoov [...] Evdc POvoOD. 


thelesis. 8B€Anoic. Given what follows - tobdto yap EOTI TO COMPA EKEIvOD, OLY 
QUTOV, OVE OPATOv, OLE PETONTOV, OL6E SiaoTATOD - a transliteration to 
suggest something other than a human type '‘will' or ‘desire’; such as 
‘disposition’. That is, Being (whatsoever of whomsoever Being is, in terms of 
gender and otherwise) is predisposed to craft - to presence - being as beings: as 
immortals (deities), as mortals (humans) and otherwise, qv. Iepdc Adyoc, 
Poemandres 8 ff, and Poemandres 31: ov h BovAn TeAeital a0 TOV i6iwv 
S5vvapewv (whose purpose is accomplished by his own arts). 


formed. As an artisan forms their artisements, and thus manifests their skill, 
their artistry, in what they produce. That is, the artisan-creator has formed, 
crafted, being (all existence) as beings. 


(not) separable. ob6é 5:a0tat6v. What is not meant is 'dimension', given what 
the term 'dimension' now imputes scientifically and otherwise. 


Pneuma. tvevdyua. A transliteration for reasons explained in my commentary on 


the text of Poemandres 5: 


given that the English alternatives - such as 'spirit' or 'breath' - not 
only do not always describe what the Greek implies but also suggest 
things not always or not necessarily in keeping with the Hellenic 
nature of the text. This particular transliteration has a long history in 
English, dating back to 1559 CE. In 1918, DeWitt Burton published a 
monograph - listing, with quotations, the various senses of mvevbpa - 
entitled Spirit, Soul, and Flesh: The Usage of IIvebdpa, Yoxn, and Lape 
in Greek Writings and Translated Works from the Earliest Period to 
225 AD (University of Chicago Press, 1918). 


I incline toward the view that mvebdpa here - like Adyoc - does not 
necessarily imply something theological (in the Christian sense or 
otherwise) but rather suggests an alternative, more personal, 
weltanschauung that, being a weltanschauung, is undoctrinal and 
subtle, and which weltanschauung is redolent of Hellenic culture. 
Subtle and undoctrinal in the way that early alchemical texts are 
subtle and undoctrinal and try to express, or hint at (however 
obscurely to us, now), a weltanschauung, and one which is more 
paganus than Christian. 


Even though all such things are from that Being. HAAG Ta&vTa aT' aDTOD. 
Literally, ‘even though all are from that'. One therefore might understand it to 
imply 'even though all beings/things are from that Being. ' 


honourable. ~ya806c. qv. Poemandres 22, where I referenced a quotation from 
the Corpus Aristotelicum: 


thc 6€ PPOVHGEWC EOTI TO BOVAEDOAGOAL, TO KPivaAl TA AYAOK Kai TH 
KOKO Kai MAVTA TA EV TH Piw AipeTa Kai MEVKTA, TO yPTOOaL KO 
KQAMC Toic VIGPYOVOIW KyaGoic, TO OWLANOa OpOdc [De Virtutibus et 
Vitiis Libellus 1250a] 


It is part of wisdom to accept advice, to distinguish the honourable, 
the dishonourable, and all that is, in life, acceptable or to be avoided; 
to fairly use all resources; to be genuine in company. 


Honourable - noble - rather than some abstract or dogmatically defined 'good'. 
That is, the Hellenic distinction is between good (honourable) personal 
character and bad (dishonourable) personal character rather than - as for 
example in Christianity - referencing some abstract, or God-given or 
dogmatically (Church) defined 'good'. 


entrust solely to. I follow the MSS, which have povw, with ob p6vw being a 
fairly recently emendation which completely changes the meaning. 


orderly arrangement. koopéw. In esoteric terms, a presencing, on Earth, of the 
cosmic order itself, qv. Poemandres 8: "having comprehended the logos and 
having seen the beauty of the cosmic order, re-presented it..." 


Regarding 'presencing', qv. my translation of and commentary on section two of 
the third tractate of the Corpus Hermeticum, Iepd6c Adyoc: 


abiopiotwv 6€ 6vTwWY ANAVTIWVY KA AKATACKEVAGTWD. 


With all beings unformed and not yet presenced. 


2. 


a cosmos of the divine body sent down as human beings. koopov 6€ Oetov 
OWLUATOC KATENMEL WE TOV AVOPwov. That is, human beings re-present, presence, 
the ‘divine body’ and are, of themselves, a reflection of the cosmic order itself. 
This, and the preceding line, express a fundamental part of ancient and 
Renaissance hermeticism: human beings as a microcosm of the cosmic order 
and the divine. 


Hence why the twenty-sixth chapter of the book De Vita Coelitus Comparanda 
by Marsilii Ficini (published in 1489 CE) has as its heading: 


Quomodo per inferiora superioribus exposita deducantur superiora, et 
per mundanas materias mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is 
cosmically presenced therein and thus gifted because cosmically 
aligned. 


Also, in respect of cvOpwrioc I have used here - as in my Poemandres - the 
gender neutral ‘human being' instead of the more usual 'man', and also - as 
there - occasionally used the term 'mortal' when the context suggests it. 


Regarding 'the cosmic order' (KkOopoc) itself qv. Poemandres 7; 14, and Iepdc 
Aoyoc 4: 


The divine is all of that mixion: renewance of the cosmic order through Physis 


For Physis is presenced in the divine. 


a deathful life and yet a deathless life. This (including the borrowing of the 
terms deathful and deathless, in juxtaposition, from Chapman) is explained in 
section 14 of the Poemandres tractate: 


Ovyntoc pEv 61a TO COPA, ABAvVaTOC 5€ 61a TOV OVOIWHN GVEpwHov. 


deathful of body yet deathless the inner mortal. 


Logos and Perceiverance. In my commentary on the Poemandres tractate I have 
explained my reasons for transliterating (and sometimes capitalizing) AOyoc as 
logos (qv. the commentary on section 5) - rather than as 'Word' or 'Speech' - and 
for translating vovc as perceiverance/perceiveration rather than as the 
conventional 'mind' (see for example the commentary on sections 2 and 10). 
Refer also to comments there regarding terms such as pneumal logos 
(IIVEDEATIKOV Adyov), phaomal logos (gwtelvoc Adyoc) and Veod Adyoc. 


Here Logos suggests 'reasoning', with perceiverance having its usual sense of 
‘awareness’, of comprehending what is perceived, as for example, in being able 
to rationally or intuitively assess a situation, a person, or persons. As with (and 
for example) Logos, Psyche, and Physis, perceiverance - capitalized as 
Perceiverance - can also be personified and thus regarded as a fundamental 
quality germane to the life of deathful mortals. 


3. 


whose Psyche does not convey Perceiverance. It is possible to see in this an 
esoteric allusion to psyche personified, especially given what follows: todtov év 
péow taic woyaic Worep HOAOv th6pdoG8a1. In ancient mythology - such as the 
ancient myth of Psyche and Eros, retold by Apuleius in his Metamorphoses, 
which was written around the same time as this Hermetic tractate, and which 
story also involves Hermes - Psyche initially lacked perceiverance but through 
striving to succeed in the trials given to her by Aphrodite she acquires it. 


Hence why here I have personified both psyche and perceiverance. I have also 
transliterated woyn so as, as I noted in my Poemandres, to not impose a 
particular meaning on the text. For whether what is meant is anima mundi, or 
the ancient paganus sense of the 'spark' - the source, or breath - of life, or what 
we now denote by the terms ‘soul’ and 'spirit', is open to debate, especially as 
the terms soul and spirit possess much later and modern connotations that may 
not be relevant to such an ancient text. Connotations such as suggesting the 
incorporeal, or immaterial being, as distinct from body or matter; or the 
Christian concept of the soul. 


As an illustration of matters of interpretation, two subtly different senses of 
woxn are evident in the Oedipus Tyrannus of Sophocles: 


TOVHSE YAP TAEOV MEPW 
TO 1évO0c 7 KAI Thc Epc woxnc Mmépt. 


For my concern for their suffering 


Is more than even that for my own psyche. 


wv.93-4 


QAAG pol SvopOpW ya POivac 
TOVXEL WOYaV, TAH’ El KAKOIC KAKA 
MPOOAWEL TOIC MGAAL TA TIPOC GOOMD. 


But ill-fated would be my breath of life - which the decay in this soil 
Already wears down - if to those troubles of old 
There was joined this trouble between you and him. 


vv.665-667 


In respect of woyn, the Hermetic text here implies that ill-will is associated with 
those whose nature is such that they lack the ability to rationally or intuitively 
assess and comprehend a situation or other people. 


father. @ m&tep is a traditional way of showing respect for an elder, in this case 
of Thoth for Hermes. 


position it half-way between those psyches, as a reward. Thus, while Logos is a 
gift to all mortals from theos, Perceiverance is not and has to be earned, striven 
for, as an athlete has to strive to earn a prize. [The English word athlete is 
related to the Greek word used here - a@Aov - via the Greek a8Anthc and thence 
the classical Latin athleta. ] 


chaldron. kpatnp. See the Introduction. 


envoy. While the conventional translation here of knpvé is 'herald', I consider it 
unsatisfactory given what that English term now often denotes: either the type 
of herald familiar from the New Testament or the herald of medieval literature 
and stories (qv. Morte Arthure, and The Knights Tale by Chaucer). Given the 
Greco-Roman context (Hermes, Thoth) and classical antecedents (such as 
Hermes as the protector of mortal envoys and messengers) then 'envoy' is more 
accurate especially given that this is an envoy from the artisan-creator assigned 
to impart information to mortals. 


Ascend to the one [...] how you came-into-being. There are similarities here to 
the Poemandres tractate in relation to the anados - the journey up through the 
spheres (Poemandres 24) toward theos - and the desire "to apprehend the 
physis of beings" (Poemandres 3). 


and were immersive with perceiveration. Kai €Bamtioavto tov vooc. That is, 
were or became characterized by having become immersed with - suffused by - 


perceiveration. 


Here, as elsewhere the understanding of vovc as perceiverance/perceiveration 
rather than as 'mind' makes the text understandable: for the mortals became 
suffused with a particular (and, for most, probably a new type of) perception, a 
new way of seeing the world, themselves, and other mortals, and thus acquire a 
particular type of knowing, whereas an expression such as "immersed 
themselves with mind" is obscure to the point of being either unintelligible or 
requiring a long discourse on the nature of "mind" based as such discourses 
invariably are on certain philosophical assumptions. 


The sense of acquiring a new way of seeing the world, themselves, and other 
mortals is evident in the text that follows: obtol petéoyov Thc ypwoewc (gained, 
acquired, partook of, a knowing). 


more complete mortals. The sense of téAetoc here is not that of being 'perfect' 
but rather of being ‘entire’, more completed, 'more rounded’, than others. Thus 
there is no sense of "perfect people" or "perfect humans" - with implied moral, 
and other, superiority - but rather of those who, having a different perception of 
things to most others, were akin to initiates of a mystical or an esoteric 
tradition: apart from others because of that particular knowledge that their 
new, initiated, perception, has brought, but still mortal. This sense is evident in 
the text that follows: tov vobv Se€apevot. 


received the perceiveration. It is possible that this is an allusion to 'the 
perceiverance' - the gnosis - that initiates of a particular mystic or esoteric 
tradition acquire when certain esoteric, mystic, knowledge is imparted to them. 


4. 


declaim to the hearts of mortals. A figurative usage of ‘heart’, referring here as 
often elsewhere in Greek and Hellenic culture to the feelings, the emotions (qv. 
Iliad, Book IX, 646 and The Odyssey, Book XVII, 489) as well as to the ethos, the 
nature, and the understanding, of the individual. 


See also "with the eyes of the heart" in section 11. 
5: 


alertness. ato@noic. For which see Poemandres 1. The sense is that they are 
always alert, and - like animals - react instinctively because they lack the 
objective awareness that perceiverance (vovdc) brings and which objective 
awareness (of themselves and others) makes mortals into complete human 
beings. 


Confident. Given the context, miotebw here suggests 'confidence' rather than 
‘belief’; for this is the arrogant instinctive confidence of those who lack 


perceiverance and who have no firm belief in anything other than their own 
bodily pleasure and fulfilling their desires and who thus reject - or who cannot 
intuit - the numinous perspective of the divine, a perspective which would 
reveal the possibility of immortality. 


parten to that gift [...] when set against their deeds. The text suggests that the 
gift of immortality which theos gives is freely bestowed among those whose 
deeds reveal that they have understood what the chaldron is and does, with the 
fourteenth century English word parten [to have something in common with 
something or someone else] expressing the meaning here of the Greek petéyw. 


apprehend the Earthly, the Heavenly, and what is beyond the Heavens. An 
alternative - following the Latin version of the text - omnia complexi sua mente, 
et terrena et caelestia et si quid est supra caelum - would be "apprehend the 
terran, the celestial, and what is beyond the celestial." 


(as a) problem. The context suggests that what is meant is that life before 
"having so perceived" was a problem, not that it was a 'misfortune’ ora 
calamity. A problem - a challenge - to overcome, which challenge they accepted 
leading to them gaining the prize, for theos had positioned that prize "half-way 
between those psyches, as a reward." 


The same sense in respect of ovp@opa is apparent in Oedipus Tyrannus by 
Sophocles: 


Beoiol PEv vUV ODK igovPEvOD O' EYW 
ov6’ otSe nmaidec ECopeoO’ EMéeoTiO1, 
av6pav 5€ 1p@tov Ev te ovp@opaic Biov 
Kpivovtec év te Sa1p6vwv ovvadAayaic 


Not as an equal of the gods do I, 

And these children who sit by your altar, behold you - 
But as the prime man in our problems of life 

And in our dealings and agreements with daimons. 


vv. 31-34 


disembodied. Xowatoc - etymologically, a privation of owyatiKoc - occurs in 
works by Aristotle and, perhaps more relevant here, in writers such as 
Iamblichus who in De Mysteriis, V, 16 writes in general terms about the body in 
relation to offering to the gods and daimons that which, or those things which, 
might free the body from ailments and bring health, and the necessity in such 
matters as offerings of not considering the body in either non-bodily or noetic 
terms: 


tote 51 Obv OV SHMOV VOEPHC KAI KCOWLATWC TO COMPA 


PEtTayetptCopEe8a: ob yap MEPLKE TOV TOLOVTWV TPOTIWVY TO OMPLA 
PETEXELW: TOV 5E OLVYVEVHV EXUTG PLETAAAYXYAVOV, OWEAOI OM@pa 
Sepamevetat te Kai AMOKAPaIpETat. 


Thus the sense of KXTAPPOVIOAVTEC TAVTWY TOV CWLATIKMV Kal COWPATWD Ett 
TO €v seems to be that what is important is a striving for the monas not a noetic 
concern for the difference between whatever is embodied and whatever is 
considered disembodied. 


Monas. povac. A transliteration since it here does not necessarily, as I noted in 
the Introduction, signify "The One, The Only" (t6 €v) of such weltanschauungen 
as those termed Pythagorean, neo-Pythagorean, or Gnostic; or 'the one God' of 
religious monotheisms such as Christianity. 


6. 


episteme. A transliteration of Emothpn, which could be - and has been - 
accented thus: épistémé. The meaning is 'a way', or a means or a method, by 
which something can be known, understood, and appreciated. In this case, 
perceiveration, which the artisan-creator has positioned "half-way between 
psyches, as a reward." 


Episteme, therefore, should be considered a technical, esoteric, term associated 
with some of the weltanschauungen that are described in the Corpus 
Hermeticum. Thus, in the Poemandres tractate, the anados through the seven 
spheres is an episteme. 


considering the divine. The MSS have evtopia and various emendations, recent 
and otherwise, have been proposed including évtopia and iotopia. 
Interestingly, the Renaissance Latin text published in 1554 has, for the line, 
‘scientia mentis est diuinorum contemplatio & intelligentia dei, diuino existente 
cratere' with Parthey's 1854 edition reading 'mentis scientia, divinorum 
inspectio et dei comprehensio, quia divinus est crater.' 


I am inclined toward 1otopia, which conveys the sense here of considering, of 
obtaining information about - of contemplating - divinity, the numinous, and 
thus the relation of mortals to divinity. A sense which fits will with the following 
Kai 1) Tov Geod KaTAVONOIC. 


For the chaldron is numinous. 8eiov 6vtoc tod Kpatipoc. For Oeioc here I have 
opted for the English word numinous (dating from 1647 and from the classical 
Latin term numen) to express the sense of inclusion - of/from the divinity and of 
itself being divine - that the word 'divine' by itself does not, particularly given 
the previous "considering the divine and of understanding divinity." 


Primarily, unless you have a prejudice about the body. 'Eav pi up@tovtd oWpa 
oov ptonone. To always - regardless of textual context and milieu - translate 


LLloeéw/piooc as "hate" is or can be misleading, given how the English word hate 
implies (and is understood as meaning) an extreme personal emotion, an 
intense personal aversion to something, and also a certain malevolence. 
Consider, for example, the following from Thucydides: 


QO TOUTOV Te IPMTOvV IlepSikkac Bpaot6av te MOAEPIOV EVOPIOE Kat 
éc TO AouOv TleAonovvnotwv Th péev ypopy 6’ AOnvatouvc od EbvnVec 
piooc elxe, TOV 6 AvayKatwv Evpgdpwv Giavactac ENPADCGED OTW 
TNONW TAYXYLOTA Toic pEv EvpPhoetar, tov 6 anaAAdEetar. (4.128) 


His reaching an agreement with the Peloponnesians while at the same time still 
being determined to be rid of his foe does not imply an implacable, intense, 
personal hatred in the first place, but rather a generalized dislike (in this case 
just a certain prejudice) of the kind that can be dispensed with if it is personally 
- or strategically - advantageous to do so. Thus to translate the relevant part as 
"it was then that Perdiccas first considered Brasidas his foe and felt a prejudice 
toward the Peloponnesians" seems apt, especially given the qualification 
mentioned in the text: Th pév pvwopn 6’ AOnvatouc. 


The preference for the metaphysical, for striving for immortality and for 
understanding the numinous, that this tractate describes is not, as some have 
assumed, an ascetic "hatred" of the physical body. Instead, it is just a positive 
bias in favour of such metaphysical, spiritual matters, and a prejudice against a 
fixation on bodily and material things. 


This preference is also evident in Poemandres 19: 


"they of self-knowledge attained a particular benefit while they who, 
misled by Eros, love the body, roamed around in the dark, to thus, 
perceptively, be afflicted by death." 


For, as noted in my commentary on tov aitiov tod Pavatov Epwta in 
Poemandres 19: 


The consensus is, and has been, that €pwta here signifies 'carnal 
desire' - or something similar - so that it is assumed that what is 
meant is some sort of ascetic (or Gnostic or puritanical) statement 
about how sexual desire should be avoided or at the very least 
controlled. However, this seems rather at variance with the foregoing 
- regarding propagating and spawning - which inclines me to suggest 
that what is meant here is 'eros', not necessarily personified as the 
classical deity (n&' “Epoc 6c Ka&AAIO TOG Ev ABavatoiol Geoiot NdVTWV 
6€ OeOv NavTIwvY T AavOpwnwv SGpvaTal Ev oTHPEGO1 V6OV Kai 
emimpova PovAnv), although the comparison is interesting, but rather 
as an elemental or archetypal principle, akin to vobc and Adéyoc. 
Consider, for example, the following from Daphnis and Chloe, written 
by Longus around the same time as the Corpus Hermeticum: naévtwc 


yap ovdeic Epwta Emvyev  MEvEETAL PEXPIC AV KGAAOC Y Kai OPOaAPOI 
BAémworv [Book 1, Proem, 4 - "no one can avoid or has ever been able 
to avoid Eros, while there is beauty and eyes which perceive"]. In 
modern terms, few - poetically, metaphorically, none - have avoided or 
could avoid, at some time in their life, the unconscious power of the 
anima/animus. 


There are two kinds of existents, bodily and non-bodily. 5bo yap 6vtTwWY TOV 
Ovtwv. This duality, in respect of mortals, is evident in the Poemandres tractate: 


51a TODTO NAPA MaVTA TA ETL yc CMa SumAodc EoTW O AVOpwnHoc, 
Ovyntoc pEv 61a TO COMPA, KBAvVaTOC 5€ 61a TOV OVOIWHN GVEPwWOv 


distinct among all other beings on Earth, mortals are jumelle; deathful 
of body yet deathless the inner mortal 


(Poemandres 15) 


This contrast between the deathful body and the immortality that is possible 
(the potential for immortality that lies within mortals) is essentially the same as 
the one described here: the bodily and the divine, the embodied and the 
disembodied. 


7. 


apotheosis of the mortal. Not here a literal making of "the mortal into a god" or 
even an actual "deification of the mortal" (by whomsoever) but rather a bringing 
about in the mortal an apotheosis - amo8éwotc - in the sense of an ascension 
toward immortality, a spiritual journey from earthly life, a figurative 
resurrection of, or actual elevation in, the life of the mortal. 


This latter sense is evident in the use of amo08éworic by Cicero in his Epistularum 
Ad Atticum - videsne consulatum illum nostrum, quem Curio antea amo8éwoiw 
vocabat, si hic factus erit, fabam mimum futurum (Liber Primus, XVI, 13) - for 
this early use of the Greek word concerns the elevated rank of Consul, and thus 
the honour and privileges that such a privileged rank brings. 


a numinous awareness of theos. In respect of evoeBéw as an "awareness of the 
numinous" qv. my Poemandres, 22. 


termeration. From the Latin termero and thus appropriate here, given the 
context, in respect of MAnpEAeéw, suggesting as it can both a violation and a 
profanation, while avoiding the interpretation that words such as 
"transgression" (toward god), "trespassed (against god) and "offence" (against 
god) impute, especially given the usual translations of Christian texts written in 


Greek, such as translations of the following from the Septuagint: apeOnoetar 
QAVT® Epi EvOC ANO NAVTIWY WY ENMOINOED Kai EMANPPEANCED ALTO (Leviticus 5, 
26). 


something garish that passes by. The exact meaning of nopmn here is unclear, 
with suggestions ranging from parade, pageant, to procession (religious or 
otherwise), which all seem out of context since they all can have an affect, a 
purpose, and can achieve things other than just being a hindrance to passers-by. 


The context suggests something metaphorical and similar to what Cicero wrote: 


quem tu mihi addidisti sane ad illum obDAAoyov personam idoneam. 
Videbis igitur, si poteris, ceteros, ut possimus Tlopmevdoal Kai Toic 
Tpoowrnoic (Epistularum Ad Atticum, Liber Tertius Decimus, 32:3) 


That is, similar to a showy or affected countenance or facade or personae, or an 
act, or some pompous attempt to impress which however is not effective as in 
Oedipus Tyrannus: 


ELNIWD CIE ~Wv obvEK’ NAPOV OD TO GOV 
Seloac MPpO0WNOV ov yap E08’ SOV pL’ OAsEic 


I shall go but speak that for which I was fetched, with no dread 
Because of your countenance. For you cannot harm me. (448) 


garishly worldly. I take the sense of ké6opoc here to refer to 'that cosmos' - the 
world of mortals - previously described as "the cosmos of the divine body": the 
microcosm which the artisan-creator crafted and in which we mortals have our 
being. See the commentary in section 2 on the phrase a cosmos of the divine 
body. 


Hence the poetic metaphor here: garishly worldly. Of living a garish - facile - life 
in our microcosm even though the artisan-creator has provided a means for us 
to attain immortality and thus, as described in the Poemandres tractate, become 
a part of a higher, a divine, cosmic order. 


8. 


select dishonour For kakoc as 'bad' and 'dishonourable' rather than 'evil' refer 
to my commentary on Poemandres 22 from which this is an extract: 


"The usual translation of kak6oc here, as often elsewhere, is ‘evil’. 
However, I regard such a translation as unhelpful, given that the 
English word 'evil' is (1) now often interpreted and understood in a 
moralistic, preconceived, way according to some theological 


dogma/criteria and/or according to some political/social doctrine, and 
(2) that it does not denote what the classical and the Hellenic term 
Kakoc does. Classically understood Kakoc is what is bad in the sense 
of some-thing rotten or unhealthy, or - the opposite of kKdAoc - what is 
displeasing to see. Kakoc is also what is unlucky, a misfortune, and/or 
injurious [...] When applied to a person, the sense is of a 'rotten' 
person; someone with bad, harmful, physis; a bad - dishonourable, 
weak, cowardly - personal character." 


theos blameless in this. In respect of avaitioc, compare Agamemnon 1505: 


WC PEV AVAtTLOG El 
TOvbE MOVOD Tic 0 LAPTUPHOWDV 


Is there anyone who will bear witness 
That you are blameless in this killing? 


celestial body. By o@pa (body) here is meant the celestial body, the 'harmonious 
structure’, which is described in terms of seven spheres in the Poemandres 
tractate and which mortals must ascend through in sequence in order to attain 
immortality and thus be in the company of theos. This ascension through the 
spheres is there described as an anados - €11 6€ pol eimé Mepi Thc avdbov Tic 
ylvopevne - with Poemandres (in section 25) describing the journey in detail, 
with each sphere represented by one of the seven classical planets: 


Kat TH Upwtyn Covy Si6wo1r thy avEntiKtp Evepyelav Kai THv 
PELWTIKHD, KQi TH SELVTEPA THY ENXavnVY TOv KaAKwV, 56A0v 
Qvevepyntov [...] 


Thus does the mortal hasten through the harmonious structure, 
offering up, in the first realm, that vigour which grows and which 
fades, and - in the second one - those dishonourable machinations, no 
longer functioning [...] 


Plato, in Timaeus 32c, uses o@pa to refer to the substance - the body - of the 
cosmos as being formed from fire, water, air and earth: 


OV APLOLLOV TETTAPWDY TO TOD KOOPIOV OMpa Eyevvyjnbn 6i' avaAroyiac 
OpoAoynoav 


sequential constellations. In context, ovvéxyelav Kai 59dp0vc KHoTEPW Suggests a 
type of movement, a path, through certain stars or constellations. That is, a 

particular or ordered sequence: the anados through the septenary system, with 
it being possible that the use here of aotnp (star) - rather than kbKAoc (sphere, 


orb) as in Poemandres - implied an aural esoteric tradition associating each 
sphere with a corresponding star or constellation, an ancient tradition found in 
Renaissance alchemical and magical texts. 


the honourable is unpassable. Reading «61aBatov, which implies that what is 
honourable is always there, always around, always noticeable when it is 
presenced by someone. In other words - given the following kai amépavtov Kai 
atedéc - there are always some mortals who will (qv. sections 5 and 8) select 
honour rather than dishonour: who will (as described in section 4) "receive the 
perceiveration," having won that prize gifted by theos. 


9. 


Even though to us its origin appears to be the knowledge. The expression nyitv 
5€ boKobv APY ExYElv THv yvoorp is interesting given that it refers to 'the 
knowledge', which some have construed to refer to the gnosis of certain pagan 
weltanschauungen. However, since what this particular knowledge is, is not 
specified, to translate as 'the Gnosis' would be to impose a particular and 
modern interpretation on the text given what the term gnosticism now denotes. 
All that can be adduced from the text is that this particular knowledge may 
refer to and be the knowledge imparted in the text itself: the knowledge that 
Hermes is here imparting to Thoth. 


The word translated here as origin is apy and which Greek term has various 
philosophical connotations in Anaximander, Plato, et al. What it here denotes, as 
evident in the text that follows (sections 10 and 11), is origin, beginning, 
source. 


not the origin of it. Referring to what is honourable and its origin/beginning. 


hasten upon our journey. While the text - AaBwpE8a ovbv Tic apxtic Kai 
oSevowpev taxYel AMAVTA - is somewhat obscure it seems reasonable to assume 
that what is meant or implied is the necessity of beginning - of hastening upon - 
the complete, the entire, journey toward the Monas with all that implies in 
terms of everything encountered along the way. 


not easy. The sense of oxoAt0v here - in the context of leaving what one has 
become accustomed to and is comfortable with - suggests 'tangled', indirect, 
‘not straightforward’, 'tortuous', and thus 'not easy’. 


elden. A rather obscure English word meaning ‘belonging to earlier times', and 
used to avoid the negative connotations that words such as ‘ancient’ can imply. 


What is apparent can please [...] neither pattern nor guise. Ta Lev yap 
MOLVOPEVa TEptiel, TA 6E APavT SvoTiOteEiv Moet. PAvVEOWTEPa SE EOTL TA KAKA, 
tO 6€ KYABOD APAvEC TOic PavEPOIC 


This is an interesting passage, often interpreted in terms of moral abstractions, 
of 'good' and 'evil'. However, as previously mentioned, I incline toward the 
somewhat iconoclastic view that there is a more Greek, a more Hellenic, and an 
essentially pagan, interpretation of «ya86c consistent with the Greek mystery 
traditions, with Homer, with the tragedies of Aeschylus and Sophocles, and with 
how theos was generally understood in ancient Greece and in Greco-Roman, 
Hellenistic, times. Which is of &ya86c - and of kakoc - (i) when referring to 
mortals as referring to personal character, of character being most often 
revealed by deeds, by what has been observed because done visibly, or to 
outward appearance in terms of To kKaAOv, of what is considered beautiful or not 
beautiful; and (ii) when used of things - living or dead - as referring to the 
difference between 'rotten', bad', and what is not rotten, as in a rotten tree ora 
piece of food. 


What is expressed here is of how outward appearances can please, how we can 
be suspicious - doubtful - about what is concealed, what has not yet been 
revealed; with what is bad often outwardly obvious (as in the case of a rotten 
tree or a rotten person) but with what is good, honourable, often being 
concealed because it has no particular pattern or guise until it has been 
revealed, for example by noble, honourable deeds. Thus the suggestion seems 
to be that there is or can be a revealing of what is good when mortals seek the 
theos-gifted prize of perceiveration, which seeking of that prize, and winning it, 
is of itself a good, a necessary, an honourable, thing to do, leading at it does toa 
hastening toward the Monas. 


The passage also invites comparison with one in Plato's Republic and one in 
Aristotle's Metaphysics. 


In Book XII, 1074b, Aristotle wrote: 


ta 6€ MEpi TOV vodv Exel TIVAC aMOpiac: boKEi PEV pap ElvaL TOV 
MOALVOPLEVWY VELOTATOV, Mc 6’ Exwv Toiodtoc av ein, Exel TIVAC 
S5voKoAtac 


The expression Sokei Ev yap Elval TOV MPaivopevwv Ve1d6tatov has led to 
disputations among some scholars with some considering the passage corrupt 
and in need of emendation, for their difficulty lies in Aristotle apparently stating 
that 'Mind' is, like other phenomena, perceptible to our senses. However, if one 
does not translate vovc as 'Mind' - with all the preconceptions, philosophical an 
otherwise, that have over centuries become attached to that term - and one also 
appreciates that maivw here as sometimes elsewhere is not a simple 'observing' 
- of seeing, of observing, phenomena - but rather a revealing, then there is little 
if any difficulty. For instance, does the following interpretation of part of that 
passage make sense with respect to phenomena? "Perceiveration, of all 
revealing, appears to be the most numinous." 


Indeed so, because perceiveration is a perception involving a certain 


awareness, a revealing to us, of what is observed; that is, an apprehension, and 
Aristotle's reasoning (insofar as I understand it) is that this awareness - vovc - is 
the most numinous, 'the most divine’, revealing because we mortals can 
apprehended, be or become aware of, and thus have knowledge of, theos. Which 
is basically what Hermes has in this tractate of the Corpus Hermeticum 
imparted to Thoth. 


In Book VII, 5178 - 517€, of the Republic, Plato wrote: 


ta 6’ ODV EOL PAIWOPEVA OVTW MAIVETAL, ED TO poWOT@ TeAevTata h 
TOD Ayabod i6Ea Kai pPOyic OPpaoBat 


Which brings us, again, to dya86c invariably translated as it hitherto has been - 
in respect of the Corpus Hermeticum, and many of the writings of Aristotle and 
Plato - as an abstraction termed 'good', as well it might be in respect of Plato 
given that he posits an abstract (a true, ideal) beauty and an abstract (true, 
ideal) being, as in Phaedo 78b where he writes about avto To KaAdv and about 
QUTO EKAOTODV 6 EoTLW, and why in Symposium 210e - 211a he states regarding 
his ideal, his form, his iS6éa/ei60c, which he sometimes and confusingly uses 
interchangeably, that: 


IINWTOV PEV Kel OV KAI OVTE ylyVOpEvOv OVTE AMOAADPEVOD, OUTE 
AvVEAVOLLEVOD OTE POivov 


Firstly, it always exists, and has no genesis. It does not die, does not 
grow, does not decay. 


What, therefore, seems to have occurred, in respect of this and other tractates 
of the Corpus Hermeticum, is the assumption that &ya0dc always refers back to 
Plato's 16éa/ei50c (and to those influenced by him or are assumed to be his 
precursors) leading to moralistic interpretations such as that of Mead where 
aya86c is divorced from the physis (@boic), the character, the individuality, of 
mortals: "evils are the more apparent things, whereas the Good can never show 
Itself unto the eyes, for It hath neither form nor figure." Thus, that in respect of 
mortals, «ya86c, rather than having its genesis, its origin, its very being, in 
some individual mortals - and attainable by others because of the prize of 
perceiverance offered by theos - is considered as something external which 
could be attained by, which has its being in, is embodied by, such abstractions 
(the 'politics') as Plato delineates in his theorized Republic and in such 
abstractions as were posited by the early Christian Church. 


For it is not possible for what is disembodied to be overtly embodied. a«60vatov 
yap COWLATOV OWPATL Pavjvat. That is, it is not possible to discern who is 
honourable from their outward appearance, for what is honourable is manifest, 
revealed, through personal deeds. 


10. 


enfolds every arithmos [...] begetting every arithmos but not begotten by any. 
This passage, with its mention of apiOpoc, is often assumed to refer to the 
Pythagorean doctrine regarding numbers since ap18po6c is invariably translated 
as 'number' - thus implying what the English word implies, especially in 
mathematical terms - even though Aristotle, in discussing ap.0p6c, wrote: 
GAAoG 6€ Tig TOD MPWTOV APLOPOV TOV TOV E16v Eva Eivat, Evrior 6 Kai TOV 
PaOHAaTIKOV TOV ADTOV TOVTODV Eiva (Metaphysics, Book XIII, 1080b.20). 


Given such a necessary distinction - and the discussion regarding api8p0c and 
Pythagoras in Book XIII, 1083b.10 et seq - as well as the fact that what ap10p16c 
means here, in this tractate, and what it implies - such as the mathematical 
numbers 2 and 3 developing from the One - is not mentioned, I have 
transliterated ap18y16c thus leaving open what it may or may not mean in 
relation to the particular weltanschauung being described. However, the 
context seems to suggest a metaphysical rather than an abstract mathematical 
notion, especially given what follows at the beginning of section 11: mav 6€ TO 
VEDVWPEVOV ATEAEC Kai HiaipETtov. 


begetting/begotten. It is interesting to compare the use here of pevvaw 
(beget/engender) with the use of yevvnia in Poemandres 8 (the birth of Psyche) 
and 30 (of Logos breeding nobility). 


11. 


resurgence [...] decline. The sense here, in context, is not as abstract, as 
impersonal, as a translation such as "increase and decrease" implies. Rather it 
suggests "resurgence and decline", as happens with living things. 


what is complete. The reference is to the Monas. 


eikon of theos. I have transliterated cikwv as eikon since - for reasons 
mentioned in my commentary on Poemandres 31 - it implies more, in some 
ancient mystical tractates, than what the word ‘image’ now denotes. 


eyes of your heart. A similar expression occurs in Paul's Letter to the Ephesians 
- HEMWTLOPEVOUC TovG OMPOAAL OC Thc KaPSItac <bw@v> (1.18) - although, as 
some scholars have noted (qv. Hoehner, Ephesians: An Exegetical Commentary, 
Baker Academic, 2002. p.260f) the Greek syntax there is problematic. 


the path to what is above. That is, the anados (&vo60c) mentioned in the 
Poemandres tractate, composed as the word avo6oc is from ava (above) and 
066c (path), the two Greek words used here. 


the seeing of it is uniquely your own. What is being conveyed is that the eikon is 
of itself mystical - not an ordinary image or painting - and can impart to the 


person, who "with the eyes of their heart" views it, something unique, personal, 
numinous. 


lodestone. payvitic Ai8oc. Lodestone, and not a 'magnet' in the modern sense. 


"Ott Ev p6vw VEw® tO Ayabdv Eotw GAAAXOOL 5 OvSapod. 
That In The Theos Alone Is Nobility And Not Anywhere Else 


Tractate VI 


ooo 


Introduction 


The sixth tractate of the Corpus Hermeticum, concentrating as it does on to 
aya8ov in relation to theos and mortals, is - in respect of the milieu of ancient 
Greco-Roman culture - metaphysically interesting even though existing 
translations, given that they invariably translate T6 aya@ov as 'the good' and 
8e6c as 'god', impart "the sense of reading somewhat declamatory sermons 
about god/God and 'the good' familiar from over a thousand years of persons 
preaching about Christianity." [1] 


Since, for reasons explained elsewhere [1], I translate T0 (yaOov as 'the noble' - 
implying nobility, honour, as expressed for example by Seneca, summum bonum 
est quod honestum est; et quod magis admireris: unum bonum est, quod 
honestum est, cetera falsa et adulterina bona sunt [2] - and also transliterate 
8ed6c as theos, then what emerges from this tractate is something redolent of 
Greco-Roman mysticism and thus of how to aya8ov was understood by learned 
men such as Cicero: in terms of personal character [3] rather than as an 
impersonal moral abstraction leading as such an abstraction invariably does to 
dogmatic interpretations and thence to disputations and dissent and thence to 
the accusations of religious 'heresy’' that bedevilled Christian churches for 
centuries, redolent as such moral abstractions, such dogmatism and 
accusations, are of an ethos that is rather un-Hellenic. 


Such an understanding of to aya8ov is evident in a passage in section nine of 
the fourth tractate: 


TH LED PAP PAIVOPEVa TEpTEL, TA 6E A*PavT) SvotioOtEtv Tots. 
MavEepwtepa 5E EOTL TA KAKG, TO 5E KYABOVD AMADvEC TOC PaveEpoic. 


What is apparent can please us while what is concealed can cause doubt with what 
is bad often overt while the honourable is often concealed having as it has neither 
pattern nor guise. 


For what is expressed in that fourth tractate is that while what is bad is often 
outwardly obvious (as in the case of a rotten tree or a bad person) what is good, 
honourable, is often being concealed because it has no guise, no particular, 
discernable, pattern - no outward sign or appearance - becoming revealed only 
though noble, honourable, personal, deeds. 


In respect of tractate six, the choice of To wya8ov as 'the noble' (instead of the 
conventional 'the good') and kakoc as 'bad' (instead of the conventional 'evil') 
elevates the text from a type of pious sermon to a metaphysical 
weltanschauung, something especially evident at the beginning of section three: 


In mortals, the noble are arrayed to compare with the bad, for in this 
place those not especially bad are the noble given that in this place 
nobility has the smallest portion of the bad. 


ev 6€ TO AVOPWIW KATA OLYKPIOW TO KyaGOvV TOD KAKOD TETAKTAL TO 
yao ph Atav Kakov EvOdbe TO KyaBdv EOTL TO 6E EVOAHSE HyYaBv 
LLOplov Tod KaKOD TO EAGXIO TOV 


Also, while the language of this sixth tractate is on occasions somewhat 
convoluted and apparently contradictory - as for example in the description in 
section two of Kosmos having nobility (todtov Tov Tpdmov aya8dc 0 KOOLOC 
KAOG Kai AVTOC MdVTa Moet) and yet being not noble in other ways (év 6é toic 
GAAOIC MKOW OLK Hyabdc) what is expressed metaphysically differs somewhat 
from some other tractates, revealing just how diverse the pagan mystical 
traditions represented in the Corpus Hermeticum are. 


Despite the differences, most obvious when this tractate - with its rather 
negative portrayal of mortals and the insistence that beauty and nobility cannot 
be found in this world - is compared to the Poemandres tractate and the third 
(Iep6c Adyoc) tractate, what emerges is a hermetic weltanschauung and one 
that can best be summarized by the following lines from the last two sections: 


"[an] apprehension of theos [is] an apprehension of the beautiful and 
of the noble... [and] a quest for theos is a quest for the beautiful, and 
there is only one path there: an awareness of the numinous combined 
with knowledge [...] 


Yet those who do not apprehend, who do not follow the path of 
awareness of the numinous, have the effrontery to declare that 
mortals are beautiful and noble even though they have not observed, 
and have no semblance of, what the noble is." 


This goes some way toward resolving the apparently contradictory nature of the 
text, asserting as it does at the beginning that "the noble exists in no-thing: only 
in theos alone" and yet also asserting toward the end not only that "if you are 
able to apprehend theos you can apprehend the beautiful and the noble." This is 
the ethos of a contemplative pagan, and a cultured, mysticism that seems to 
have been much neglected. 


Notes 
[1] Myatt, David. Concerning ayadoc and vooc in the Corpus Hermeticum. 
[2] Ad Lucilium Epistulae Morales, LXXI, 4. 


[3] In De Finibus Bonorum et Malorum, Marcus Tullius Cicero, in criticizing 
Epicurus and others, presents his view of Summum Bonum: that honestum 
(honourable conduct) is its foundation and that it can be discerned by careful 
consideration (ratio) in conjunction with that knowing (scientia) of what is 
divine and what is mortal that has been described as wisdom (sapientia). 


aequam igitur pronuntiabit sententiam ratio adhibita primum divinarum 
humanarumque rerum scientia, quae potest appellari rite sapientia, deinde adiunctis 
virtutibus, quas ratio rerum omnium dominas, tu voluptatum satellites et ministras 
esse voluisti. (II, 37) 


He then writes that honestum does not depend on any personal benefit (omni 
utilitate) that may result or be expected but instead can be discerned by means 
of consensus among the whole community in combination with the example 
afforded by the honourable actions and motives of the finest of individuals. 


Honestum igitur id intellegimus, quod tale est, ut detracta omni utilitate sine ullis 
praemiis fructibusve per se ipsum possit iure laudari. quod quale sit, non tam 
definitione, qua sum usus, intellegi potest, quamquam aliquantum potest, quam 
communi omnium iudicio et optimi cuiusque studiis atque factis, qui permulta ob 
eam unam causam faciunt, quia decet, quia rectum, quia honestum est, etsi nullum 
consecuturum emolumentum vident. (II, 45f) 


In effect, Summum Bonum - what the Greeks termed T6 ~ya0o0v - depends on 
certain personal qualities such as a careful consideration of a matter; on a 
personal knowing of what is divine and what is mortal; on the example of 
personal noble deeds and motives, and on a communal consensus. 


There is therefore nothing morally abstract or dogmatic about Cicero's 
understanding of Summum Bonum which so well expresses, as does Seneca, the 


Greco-Roman view, with a perhaps more apt translation of the term Summum 
Bonum thus being "the highest nobility." 


Translation 


[1] Asclepius, the noble exists in no-thing: only in theos alone; indeed, theos is, 
of himself and always, what is noble. If so, then it can only be the quidditas of 
all changement and of geniture since nothing is deserted by it but has about 
itself a stability of vigour, neither excessive nor lacking, a replenishable 
provider, there at the origin of all things. When saying the provider to all-things 
is noble, that nobility always exists, an attribute of theos alone and of no one 
else. 


He is not in need of anything since for him to desire something would be bad. 
Nothing that has come into being is lost to him, for such loss would be vexing 
with vexation a division of badness. Nothing is superior to him so as to be an 
enemy, nor is there a partner who might harm him through him having a 
passionate desire. Nor any-thing so unheeding of him that he becomes enraged; 
nor anyone of better judgement to be jealous of. 


[2] Because none of those have being in his quidditas then only nobility is left, 
and since nothing of what is bad is in that quidditas then nothing of what is 
noble will be found in those other things, since, in all others be they big or 
small, those things exist, in each of them and also in that living being which is 
bigger and mightier than them all. For what is begotten is replete with 
physicality with breeding itself being physical. Yet where physicality is, nobility 
is not, and where nobility is there is no physicality just as when there is night 
there is no day. It is impracticable regarding breeding for nobility to be there 
for that is only of what is not begotten. 


But as substance has been assigned to partake of all being so it does of nobility 
which is how Kosmos has nobility because of the construction done regarding 
all things, even though not noble in other ways since there is physicality, and 
changement: the construction of the physical. 


[3] In mortals, the noble are arrayed to compare with the bad, for in this place 
those not especially bad are the noble given that in this place nobility has the 
smallest portion of the bad. But it is impractical in this place to refine the noble 
from the bad, for in this place the noble deteriorate and, deteriorating, become 


rotten and no longer noble. Thus the noble is of theos alone or rather it is theos 
who is the noble one. 


Thus it is, Asclepius, that among mortals they are noble in name only and not in 
the matter itself for that would be impracticable since the physical body cannot 
hold on to it, restrained on all sides as it is by badness, by toil, by grief, by 
desire, by rage, by dishonesty, and by unreasonable opinions; and, Asclepius, 
most ignoble of all, in this place each such thing is believed to be most noble 
even though unsurpassably bad. 


The mistake, the patron of all things rotten, is the absence in this place of 
nobility. 


[4] For myself, I am beholden to theos who has directed my perceiveration 
toward a knowing of nobility; that it is impracticable for it to be in this world 
replete as it is with badness just as it is with the nobility of theos or as theos is 
with nobility. 


For the eminence of the beautiful is around that quidditas so perhaps revealing 
that quiddity as certainly unmixed and most refined, and I venture to say, 
Asclepius, that the quidditas of theos - if he has quidditas - is the beautiful and 
yet the beautiful and the noble cannot be discerned in the things of the world 
for everything exposed to the eye are as tenuous depictions, and what is not 
exposed to it, particularly the beautiful and the noble <...> and since the eye is 
unable to perceive theos so it is with the beautiful and the noble. For they are 
intrinsically part of theos, of him alone, belonging to him, unseverable, most 
fair; loved by theos or by those who love theos. 


[5] If you are able to apprehend theos you can apprehend the beautiful and the 
noble, the exceptionally radiant, but a radiance surpassed by theos, and with 
that beauty unequalled with the noble defying imitation, as it is with theos. 
Such is the apprehension of theos, and thus is there an apprehension of the 
beautiful and of the noble, and since they are inseparable from theos they 
cannot be shared among other living beings. Thus a quest for theos is a quest 
for the beautiful, and there is only one path there: an awareness of the 
numinous combined with knowledge. 


[6] Yet those who do not apprehend, who do not follow the path of awareness of 
the numinous, have the effrontery to declare that mortals are beautiful and 
noble even though they have not observed, and have no semblance of, what the 
noble is. Believing that what is bad is noble, they are subsumed by every 
badness and, thus glutted with it, are fearful of being robbed of it so that they in 
whatever way fight to not only keep it but to increase it. 


Such are, Asclepius, for mortals the beautiful and the noble and from which we 
are unable to flee or despise. But what is most grievous to bear is that we are 
unable to live without them. 


ooo 


Commentary 


Title. 


"OTL Ev LOVW VE TO AYABOD EOTIV GAAAYOO1 6€ ODSap10d. That In The Theos 
Alone Is Nobility And Not Anywhere Else. 


The consensus is that the title is not original and was added by some scribe. 


1. 


The noble. to «ya8ov. As mentioned in the Introduction, I translate cya8dc not 
as some abstract (impersonal) and disputable 'good' but as, and according to 
context, nobility, noble, honourable. 


no-thing. In respect of év ov6evt Eotiv I have here (and occasionally elsewhere) 
used 'no-thing' - "no entity of any kind" - instead of 'nothing' or 'naught' to 
emphasize the ontological nature of what is expressed. In addition, as often in 
the Corpus Hermeticum, what is transliterated here as 'theos' - and by others 
translated as 'god' - can be taken literally to refer to 'the theos'’, 'the deity’. 


...theos is, of himself and always, what is noble. The suggestion of the first 
sentence seems to be that 'the theos' is the origin of what is noble, and thus the 
origin of nobility, and that only through and because of theos can what is noble 
be presenced and recognized for what it is, and often recognized by those who 
are, or that which is, an eikon of theos. Hence why in tractate IV it is said that 
"the eikon will guide you,"; why in tractate XI that "Kosmos is the eikon of 
theos, Kosmos [the eikon] of Aion, the Sun [the eikon] of Aion, and the Sun [the 
eikon] of mortals," and why in the same tractate it is said that "there is nothing 
that cannot be an eikon of theos," and why in Poemandres 31 theos is said to 
“engender all physis as eikon." 


then it... Referring to "what is noble". 
quidditas. oboia. Here, a more appropriate translation of obota - instead of 


‘essence’ or 'substance' - is quidditas, as in tractate XI:2: "it is as if the quidditas 
of theos is actuality, honour, the beautiful..." 


As I noted in my commentary on XI:2, 


Quidditas - post-classical Latin, from whence the English word 
quiddity - is more appropriate here, in respect of ovota, than essence, 
especially as 'essence' now has so many non-philosophical and modern 
connotations. Quidditas is thus a philosophical term which requires 
contextual interpretation. In respect of oboia, qv. Aristotle, 
Metaphysics, Book 5, 1015a: 


EK 61 TOV ecipnpevwv NH Upwth Pboic Kai Kuptwe AsyopEevnN Eotiv 
obvota f TOV EXOVTWY APY KivHoEws Ev adtoic H ADTA: N pap BAN THO 
TavTHC SEKTIKN Elva AEyeTtar Pbotc, Kal al peveoEtc Kal TO PVEDBAL 
TQ AMO TAVTNC ELVAL KIVNOELC. Kai N APYN Thc KiVHGEWC TOV MvVOEL 
OVTWDY AUTH EOTIV, EvLTIAPYOvVGG WC Ff Svvapet Ff EevteAcyeta. 


Given the foregoing, then principally - and to be exact - physis denotes the 
quidditas of beings having changement inherent within them; for substantia has 
been denoted by physis because it embodies this, as have the becoming that is a 
coming-into-being, and a burgeoning, because they are changements predicated on 
it. For physis is inherent changement either manifesting the potentiality of a being 
or as what a being, complete of itself, is. 


One interpretation of quidditas here is 'the being of that being/entity', with such 
quidditas often presenced in - and perceived via or as - physis. 


changement...geniture. KivDnoEwc Kai pevéoewce. cf. tractate XI:2 and my note 
above regarding ovoia. As mentioned in my commentary on XI:2, "the unusual 
English word geniture expresses the meaning of yéveoic here: that which or 
those whom have their genesis (and their subsequent development) from or 
because of something else or because of someone else." 


nothing that has come into being. In respect of t®v é6vtwv ovbép, cf. Aristotle, 
Metaphysics, 191a27f: paoww ovbte yiveo8at TOV dvtwv ovbEv oUTE POEipedOat, 
614 TO AVaYKaov PEV Elva piyveoOal TO ylyvopEvOD 7 EE OVTOC F EK PN OVTOC. 


lost. AMOAAU 1. qv. the title of tractate VIII, and my note regarding it. 


bad...badness. Kak0c, Kakiac. As with «ya86c not some moral impersonal 
disputable abstraction - in this case 'evil' - but the personal sense of some-thing 
or someone being bad, rotten, ignoble. 


a partner who might harm him. Literally, "a partner to be harmed by." The exact 
nature of this partnership is not specified, although the following kai 61a todto 
avtod EepacOnoetai indicates a certain scenario. I have omitted the editorial 
emendation of obte KGAALOv - "nothing is as beautiful." 


2. 


nothing of what is bad. Reading kak@v with the MSS and not the emendation 
GAAWD. 


physicality. Given the context - €v toic ka0' Ev Kal Ev AVTO TO CHW TO MaVTWV 
peiCovi Kai S6uvatwtdtw - here 1400c, na0@v, maOnthc suggest a physicality, a 
physical actuality/occurrence, which the English word 'passion', with its often 
implicit anthropomorphism, does not quite express. 


The author, in these first two sections, is making a distinction between their 
hermetic concept of theos and other living beings, especially mortals; of theos 
as detached from all those things - such as physicality, jealousy, anger - which 
mortals are subject to and with theos as described here is thus not only very 
different from the vengeful, angry, Jehovah of the Old Testament but also quite 
similar to, if not in perhaps some manner based on, the Hellenic concept as 
mentioned by Aristotle: 


WOTE 1) TOD BEod EVEPYEIA, PAKAPLOTHTL biapEpOVvVOG, DewONTLKN av Ein: 
Kai TOV AvOpwrntvwv 6) H TAVTH OVYpEVEOTATH EvS6alpPOVIKWTATN. 
onpciov 6€ Kai TO pT) ETEXelv TA AoA CHa evbaipoviac. 
Nicomachean Ethics (Book X) 1178b.22 


Therefore the activity of theos, excelling others in bliss, is wordless-awareness 
[Bewpéw] and the nearest thing to that among mortals arises from good-fortune 
[eb6a1povia]. 


construction. cf. tractate II, 6 obv Gedc <tO> Kyabdv, Kai TO KyAOdD O DE6c. f 6E 
ETEPA IPOONYVOPIa EOTiv TN TOD TMATPOC, M&AW 614 TO MOINTLKOVD NAVTWDY. MATPOG 
yap to moteiv. (Thus theos is the noble and the noble is theos, although another 
title is that of father because the artifex of all being. For it is of a father to 
construct.) 


not noble in other ways. That is, while Kosmos - qv. tractate XI for what or who 
this Kosmos may be - has nobility by the act of construction, of forming 
substance into beings, because some of those beings possess physicality then 
Kosmos unlike theos is not completely noble. 


3. 


in this place. I incline toward the view that év0d5e here does not refer, as some 
have conjectured, to "here below" (qv. Plato, Gorgias, 525b: 6ywe 6€ 61’ 
aAynoovwv Kai O6vvVav yiyvetar avbtoic f wwecata kai EvOabe Kai Ev Aibov) but 
rather just to "this place, here." 


refine. Kx8apoic. cf. Poemandres 10, and 22. As I noted in my commentary on 
Poemandres 22: 


Literally [kaO8apoic] means 'physically clean', often in the sense of 
being in a state of ritual purification: qv. the inscription on one of the 
ancient tablets (totenpasse) found in Thurii - Epyopai ex kabapav 
Ka8apa yOoviwv PaotAeia ("in arrivance, purified from the purified, 
mistress of the chthonic"). Since the English word 'pure' is unsuitable 
given its connotations - religious, sanctimonious, political, and 
otherwise - I have opted for the not altogether satisfactory ‘refined’. 


Here however, the choice of refine seems apposite, given the text: 
&60vaTOV Obv TO Kyabdv EvOdbe KAaPEVEW Tic KaKiac 
It is impractical in this place to refine the noble from the bad 


This makes perfect (and practical) sense, in contrast to the fairly recent, 
conventional, and somewhat moralistic translation of Copenhaver: "the good 
cannot be cleansed of vice here below." 


Interestingly, the Greek word kaO8apoic formed the basis for the relatively 
modern (c.1803) English term 'catharsis’. 


physical body. cf. Poemandres 24: év Th avaAdvboel ToD GWLATOC TOD DAIKOD 
Tapasib6we avTO TO OMpa eic HAAOtwO (the dissolution of the physical body 
allows that body to be transformed). 


restrained on all sides. navt08ev Eo@iypEevov. 


each such thing. This might well be a reference to "restrained on all sides as it 
is by badness" - to bad things in general - and not to the immediately preceding 
"toil, grief, desire, rage, dishonesty, and unreasonable opinion." 


the patron of all things rotten. I have omitted the very odd reference to 
"gluttony" - n yaotpipapyta - which follows To paAAov avvUTIEPRANTOV KAKOD, as 
in all probability it is a gloss. Nock, in his text, indicates a lacuna between the 
following yopnyoc and fh mAdvn. 


If the reference to gluttony is not omitted then a possible interpretation of the 
text would be: "Gluttony is the patron of all things rotten <...> the mistake in 
this place is the absence of nobility." 


4. 


or as theos is with nobility. In order to try and express in English something of 
the meaning of the Greek - and to avoid repeating "replete" (1Anpwyd), which 
repetition is not in the Greek text - I have slightly amended the word order. 
Nock indicates a lacuna between aya0ov tod 8eod and ai yap EEoxai. The 


transition between "replete with" and "the beautiful" is certainly abrupt. 


For the eminence of the beautiful is around that quidditas. Although the Greek 
text here is rather obscure and various emendations have been proposed - none 
of which are entirely satisfactory - the general sense, of the beautiful 
surrounding or being near to the quidditas (ovoia) of theos, seems clear. 


tenuous depictions. The Greek words et6wAov and oxiaypagia require careful 
consideration if one is not to read into the text philosophical meanings from 
other ancient authors which may not be relevant here, as might be the case in 
respect of ciS6waAov if one chose the word ‘image’. In addition, if the English 
word chosen has other, perhaps more modern, associations then there may well 
be a ‘retrospective re-interpretation' of the text, reading into it a meaning or 
meanings which also might not be relevant, as might be the case in respect of 
el6wAov if one chose 'phantom' given what that word now often imputes. Hence 
I have chosen 'tenuous' and 'depiction' respectively. 


particularly the beautiful and the noble. Some text is missing in the MSS so that 
what follows ob5€ TO KAAOV Kai TO Aya8ov unfortunately remains unknown. 


5. 


quest. The sense of Cntéw here is more than that of a simple 'inquiry' or an 
‘asking’. It is to 'seek after' something with an earnest purpose, as in Matthew 
2:13 where there is a desire by Herod to seek out and kill the infant Jesus: 


Avaywpnoavtwv 5& advta@pv idov ayyeAoc Kuptov MatveTtat Kat’ Ovap 
TQ Iwong Aéywv: eyepOeic napaAaPe TO Ma16tov Kai THY PNTEPA ADTOD 
Kai medye cic ATyvIITOv Kai to81 Ekel Ewe Av ElMwW GOL: PEAAEL yao 
‘Hpw6nc Cntetv TO nai6hiov Tod AMOAEGAL ADTO. 


awareness of the numinous. As I noted in my commentary on Poemandres 22: 


As with ooiotc, evoeBéw is a difficult word to translate, given that 
most of the English alternatives - such as reverent, pious - have 
acquired, over centuries, particular religious meanings, often 
associated with Christianity or types of asceticism. The correct sense 
is 'aware of the numinous’, and thus imbued with that sense of duty, 
that sense of humility - or rather, an awareness of their human 
limitations - which makes them appreciate and respect the numinous 
in whatever form, way, or manner they appreciate, feel, intuit, 
apprehend, or understand, the numinous, be it in terms of the gods, 
the god, Moipai tpipop@oi pynpovec tT ‘Epivv_ec, God, or whatever. It 
is this awareness which inclines a person toward 'respectful deeds'. 


semblance. Here, 6vap suggests 'semblance' rather than 'dream'. 


ooo 


Appendix 


Concerning Personal Pronouns 


Regarding the interpretation of ancient texts - of translating an ancient 
language into English - there is the matter of personal pronouns with the 
convention being to default to the masculine singular (Man, his, he) even when 
the gender is not specified but only assumed, as in the matter of 8e6c in the 
sixth tractate where unlike some other tractates (such as Poemandres and 
tractate VIII) the term matnp does not occur. 


Thus, conventionally defaulting to the masculine singular in sections 12 and 13 
of tractate XI of the Corpus Hermeticum - based on the assumption that the MS 
reading apywv Kai nyépwo [1] and the title npd6popoc refer to a man - one 
translates as: 


He creates all things [...] If it is demonstrated that no one really exists 
without producing something how much more so for theos? If there is 
anything he has not created then - although it is not the custom to say 
this - he is incomplete, while if theos is complete and not otiose then 
he creates all things. [2] 


N&VTA OVV AaVTOC Molt [...] El pap am06é6erktat pnbév Svvapevov 
ElDAL, HOOW POAAODV O BEc; El yap Ti EOTW O pT Hoel, O ph VEpt¢ 
elmetv, HTEANC EOTIW: Et 5E NTE APydc EOTL, TEAELOC 6E, APA MAVTA 
TIOLEt. 


However, if one uses the plural - non-gender specific - "they" as a personal 
pronoun then one has: 


"They create all things [...] If it is demonstrated that no one really 
exists without producing something how much more so for theos? If 
there is anything they have not created then - although it is not the 
custom to say this - they are incomplete, while if theos is complete 
and not otiose then they create all things." 


Which somewhat changes the meaning and is perhaps confusing for some, 
although the non-literal alternatives of "the theos" or "the divinity" are rather 
cumbersome: 


"The divinity creates all things [...] If it is demonstrated that no one 
really exists without producing something how much more so for the 
divinity? If there is anything the divinity has not created then - 
although it is not the custom to say this - the divinity is incomplete, 
while if the divinity is complete and not otiose then the divinity 
creates all things." 


An alternative would be the neutral if even more cumbersome phrase "that 
Being": 


"That Being creates all things [...] If it is demonstrated that no one 
really exists without producing something how much more so for that 
Being? If there is anything that Being has not created then - although 
it is not the custom to say this - that Being is incomplete, while if that 
Being is complete and not otiose then that Being creates all things." 


As I noted in my commentary on the phrase avayvwpioac Eavtov in the 
Poemandres tractate of the Corpus Hermeticum, given that in that tractate 
theos is not only referred to using the ancient honorific natnp [3] but also 
described as appevdOnaAvc, as both male and female: 


"here, as often elsewhere, I have gone against convention 
(grammatical and otherwise) by, where possible, choosing neutral 
personal pronouns, thus avoiding sentences such as "And he who has 
self-knowledge..." This sometimes results in using third person plural 
pronouns - such as 'their' and ‘they’ - as if they were personal 
pronouns, or using constructs such as "the one of self-knowledge" or 
“whoever has self-knowledge". [2] 


While I have in my translation here of tractate six used the conventional default 
of the masculine singular pronoun it might be an interesting exercise for those 
interested to provide a version using, where appropriate, gender-neutral 
personal pronouns, which undoubtedly would result in an interpretation of the 
text quite different from other translations available, my own included. 


ooo 


[1] Nock - Corpus Hermeticum, Third Edition, 1972 - has the emendation 
GPYOVTOG Kai NyEepovoc. 


[2] Myatt, Corpus Hermeticum I, III, IV, VIII, XI. 2017. 
[3] cf. tod MaTPOC TOV Pwtwv (Epistle of James, I, 17), "the father of phaos". In 


respect of phaos, gv. Poemandres 4-6; tractate III, 1 (@@c a&yiov), and tractate 
XI, 7. 


‘Ou ov6évD Tv 6vtwv AnNdAAVTAL 
GAAG Tac pEetapoaAae anwaAciac kai PDavatove NMAQV@pPeEvOL AEyOvoiw 


That no beings are lost, 
despite mortals mistakenly claiming that such transformations are death and a loss. 


Tractate VIII 


ooo 


Introduction 


The eighth tractate of the Corpus Hermeticum, concise as it is, provides an 
interesting summary of some of the tenets of the Hermetic weltanschauung. As, 
for example, in the mention of a first being (the primary theos) and of a second 
being (a theos) who is an eikon (eikav) of the first, and which first being - theos 
- is the artisan of all beings; and as, for example, in the mention of mortals 
having a natural empathy (ovpmd@e1a) with this eikon, this second being, who is 
identified as kKOopoc, with kOopoc understood here, as in tractate XI, either as a 
personification, as a divinity, the theos - a deathless living being, C@ov 
a8avatov - who is the living cosmic order, or, as in the Poemandres tractate as 
simply referring in an impersonal manner to 'the cosmic order' itself. 


While most other translators have opted here, as in other tractates, to translate 
KOOLOC as cosmos (which English term suggests that the physical universe is 
meant) I incline toward the view that here - as in tractate XI - a divinity is 
meant, especially given how koowpoc is described: as "a second theos and a 
deathless living being," and as an eikon of the primary theos. 


There are certain parallels with tractate XI and in which tractate it is stated 
that "Kosmos is the eikon of theos, Kosmos that of Aion, the Sun that of Aion, 
and mortals that of the Sun. It is said that changement is death since the body 
disintegrates with life departing to the unperceptible," (section 15) and, in 
section 14, that "Life is the enosis of perceiverance and psyche, while death is 
not the loss of what was joined but the end of enosis." 


What therefore emerges from this, the eighth, tractate are two things: how we 
mortals are part of, and connected to, Kosmos and thence - since Kosmos is an 
eikon - to the first, the primary, theos, and how diverse the Hermetic 
weltanschauung is in respect of some details while nevertheless retaining an 


underlying ethos. 


Translation 


[1] It is regarding psyche and the corporeal that, my son, we now must speak: 
of why psyche is deathless and how its vigour assembles and separates the 
corporeal. For there is no death of what-is, only an apprehension grounded in 
the denotatum 'deathless'’, either through unavailing toil or, by discarding the 
important part, that what is called deathless is deathful. That is, for the deathful 
there is a loss. But nothing of the Kosmos is ever lost, for if Kosmos is a second 
theos and a deathless living being then it is not possible for any portion of such 
a deathless living being to be lost since all beings of Kosmos are part of Kosmos, 
as most certainly are mortals, the noetic living being. 


[2] In truth, the first is theos; the eternal, unborn. The second was engendered 
from, nurtured by, that being and rendered deathless and eikon of that being, as 
by an everlasting father, never-dying because deathless. 


For never-dying is unlike everlasting. For that one was not a bringing-into-being 
by another although if there was a bringing-into-being it was his own bringing- 
into-being since he is always a bringing-into-being. For the everlasting - because 
it is everlasting - is all that is, with the father everlasting because of himself 
while Kosmos became everlasting and deathless because of the father. 


[3] And the father endowed such substance as he gathered, extending it all to 
create something spherical, conferring upon it a particular quality, deathless 
and of substance everlasting. Having seeded such qualities and replete with 
semblances, the father enclosed them in the sphere as if in a cavern. His 
deliberation was to equip with each quality what would follow; to encompass 
with deathlessness everything corporeal so that substance would not by thelesis 
be separated from that bringing-together to thereby dissolve into its own 
disorder. 


For when, my son, substance was incorporeal it was disordered even though 
that was restricted to other smaller qualities, to the kind of increase and 
decrease that mortals name death. 


[4] For such disorder occurs with earthly-living beings, with celestial beings 
having one order allotted to them by the father from the beginning and 
maintained from disintegration by the periodicity of each of them, while the 
periodicity of earthly living beings is of a separation of their bringing together 


and of the indissoluble corporeal; that is, of the deathless. Thus there is the loss 
of those influencing impressions and not the destruction of what is embodied. 


[5] Now, as to the third living being, mortals, brought-into-being as eikon of 
Kosmos and who, because of the deliberations of the father and beyond the 

other living beings on Earth, have perceiveration and also empathy with the 
second theos and perception of the first. 


For of the one there is apprehension as of the corporeal, while of the other 
there is an influencing impression as of the incorporeal and as of a noble 
perceiverance. 


Then this life is not lost? 


Speak softly, my son, and apprehend who theos is, who Kosmos is, what a 
deathless living being is, what a dissoluble living being is, and apprehend also 
that Kosmos is of theos and within theos and that mortals are of Kosmos and 
within Kosmos and thus that theos is the origin of, encompasses, and 
constitutes, everything. 


ooo 


Commentary 


Title. 


lost. aMOAAvp1. Lost, rather than 'destroyed' or 'perished'. They are not ‘lost' 
because beings - entities/things - once brought-into-being - are still emanations 
of Being, of theos, even if their presencing, their form, is changed, transformed, 
morphed, as happens for example with those mortals who, via the anados 
mentioned in the Poemandres tractate, go beyond the seven spheres to, and 
then beyond, the ogdoadic physis. 


1. 


corporeal. o@pa. Here, the context - qv. for example the following tav yap 
ovpaviwv TA OWPATA ptav THEW Exel in section 4 and tob 6& Evvoiav AapBaver 
WC KOWLATOV KAi vod Tod ayaG8od in section 5 - suggests corporeal rather than 
a literal body. A subtle distinction, between "of the nature of matter" anda 
specific type of "physical body". Compare also the fourth tractate: wei 6vtoc Kai 


NGVTA MOUGAVTOC Kai EVOC POvoDv, TH 6 abtod VeAfoer SHpLovpynoavtoc Ta 
OVTA: TODTO pap EOTL TO OMpa Eketvov, OLY AMTOV, OLHE OPATOV, OLVHSE PETPNTOD, 
ovbé Siac tATOV, OVSE GAAW TIVi GWLATI OPOLOD. 


vigour. €vépyeia. qv. Poemandres 14, tractate XI: 2, etcetera. 


assembles. ovotaoic. cf. Euripides, Andromache, 1088: tob8’ bnonmtov nv ap’ 
éc 6€ OvoTaOEIC KUKAOUC T’ ExXWPEL AOC OiKNTWP Veod. 


In Poemandres 10 it is mentioned how "the logos of theos bounded to the fine 
artisements of Physis and joined with the perceiveration of that artisan." Thus a 
theme shared by several tractates is how the various ‘artisans' of theos - and 
theos - skillfully craft beings from Being, as in tractate IV, Chaldron or Monas: 


Ere161) TOV IdVTa KOOPOV ETIOiNGEV O SNLOVPYydc OD XEpoiv GAAG 
AOyW WOTE OVTWC DTIOAGUBAvVE We TOD MAaPOVTOC KA El GVTOC Kat 
TIGVTA MOUMOAVTOC Kai EvdC POvoDv TH 6 avtod PEeAnoet 
SnyLovpynoavtoc Ta 6vTA 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos, you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


apprehension. vonua. cf. Poemandres 3, "I seek to learn what is real, to 
apprehend the physis of beings." 


denotatum. For mpoonyopia. In this case, the denotatum - the naming - is the 
word 'deathless'. 


or by discarding the important part [...] what is called deathless is deathful. h 
KATH OTEPNOW TOD MpWtov yoappatoc AeyopEevoc Pavatoc avTti Tod KAavaTOC. 
Literally, "by discarding the first letter it is called 9@4vatoc [deathful] instead of 
a8avatoc [deathless]. 


Regarding tod 1pwtov ypappatoc, what seems to be implied is that the mortal 
apprehension of 'deathless' does not include the most important - the correct - 
apprehension regarding death, which correct apprehension is explained by 
what follows. 


Kosmos. Koopoc. As at Poemandres 7, KOopoc carries with it the suggestion that 
the cosmos is an ordered structure. However, here I construe kéou0c¢, as in 
tractate XI, as a divinity, the theos who is the living, deathless, cosmic order. 


the noetic living being. tO Aoy1KOv CMov. The word Aoyik6éc imputes the sense of 
both the faculty of speech and the faculty of thought, something well-expressed 
by Sophocles: p0éypia Kai AvELOEV OPOVNHLA Kai HoTLVOPOUC Opyac E616GEaTO 


Kai 6voavAwv 1aywv vMAtBpEla Kai 6VooLPRPa mEevyetv BEAN NAVTOMOPOC, 
(Antigone, 355f). 


2. 


artisan of all beings. In respect of artisan (6npiovpydv) cf. Poemandres 9, and 
tractate IV: 1. Regarding "of all beings", cf. Poemandres 31, 6 natip Tav 6AwD. 


eikon. eikwv, qv. Poemandres 21 and 31, and tractate XI:15. Thus the 
suggestion is that is this eikon represents - presences, manifests - theos, the 
artisan. 


never-dying...everlasting. In order to try and express the dissimilarity between 
aeiCwoc and aidioc I have translated the former as never-dying (a sense 
suggested by weiCwov we a8avatoc) and the latter as everlasting, a dissimilarity 
that is not immediately apparent from translations such as "the everliving is 
different from the eternal." 


That one. Referring to 'the first' who engendered Kosmos as eikon. 


not a bringing-into-being by another ... always a bringing-into-being. The text - 
with its repetition of €yéveto - is somewhat obscure, and various emendations 
have been proposed, none of which are entirely satisfactory. The sense seems to 
be of "that one" - the first - always having been, and is, and always will be, "a 
coming-into-being". 


3. 


such substance ... particular quality. The text is quite obscure and several 
emendations have been suggested, with Nock indicating that some text may be 
missing after t@ Eavtod, although bm' avtTév seems reasonable. Any translation 
- whatever emendation is accepted - is conjectural. 


The sphere may refer to Kosmos, cf. Poemandres 9, 


"Theos, the perceiveration, male-and-female, being Life and phaos, 
whose logos brought forth another perceiveration, an artisan, who - 
theos of Fire and pnuema - fashioned seven viziers to surround the 
perceptible cosmic order in spheres and whose administration is 
described as fate." 


The suggestion might thus be that these seven spheres are themselves enclosed 
within a sphere, which might explain Poemandres 13-14, "Having fully learned 
their essence, and having partaken of their physis, he was determined to burst 
out past the limit of those spheres [and] with full authority over the ordered 


cosmos of humans and of beings devoid of logos, he burst through the strength 
of the spheres to thus reveal to those of downward physis the beautiful image of 
theos." 


substance. bAn, qv. Poemandres 19, tractate III:1, tractate XI:3. 
create. 1o1éw, qv. tractate XI:5 


semblances. Does i6éa here equate with the concept of 'form' as described by 
Plato? The consensus is that it does, even though such an assumption imposes a 
specific philosophical meaning on the text and even though the cosmogonic 
context - of the living Kosmos as eikon, of Kosmos made deathless by the father, 
and of theos, the father, conferring upon the sphere a particular quality - does 
not seem to support such an abstract, definite, concept. Thus, to avoid imposing 
a very particular meaning on the text, and given that the hermeticism described 
in this and in the other tractates represent varied weltanschauungen (albeit 
having a similar underlying ethos) rather than one well-defined philosophy, I 
have translated not as 'forms' but as semblances. 


as if in a cavern. Does this refer to Plato's allegory of the cave, as so many seem 
to have assumed? Probably not, since - to give just one example - in the 
BiBA.oOnKn of Pseudo-Apollodorus - written around the same time as this 
tractate - €v &vtpw refers to a cave, or cavern, in which Maia, one of the seven 
Pleiades, gave birth to Hermes: Maia pév ovv n upeoButatn Ai ovveA8odoa Ev 
avtpw thc KvAAnvnc Epphp tiktet. obtoc Ev onapyadvoic Emi Tob AikvOov 
Ketpevoc. 


deliberation. qv. Poemandres 8. As with the preceding such substance ... 
particular quality, the text here is quite obscure, and any translation - whatever 
emendation is accepted - is conjectural. 


thelesis. 8€Anoic, qv. tractate IV:1. As noted in the commentary there, a 
transliteration to suggest something more metaphysical than a human type wish 
or desire. Such as that the physis - the being - of substance (WAN) might be such 
that without the intervention of theos it might naturally dissolve into 
disorderliness (atatia). 


4. 


one order allotted to them. That is, celestial beings - those resident in and of the 
heavens - have a particular order distinct from that of ordinary mortals, but 
which order mortals can, via an anados such as described in the Poemandres 
tractate, journey to, discover, and become a part of. 


the periodicity of earthly living beings is of a separation of their bringing 
together and of the indissoluble corporeal. While the periodicity of celestial 
beings is unchanging and is maintained from disintegration, the periodicity of 


mortals is varied and involves the cycle, the separation, of life and death and yet 
also involves the reality of death not being an end - since what is deathless, the 
indissoluble part of what is corporeal, cannot suffer from disintegration. 


influencing impressions. aio@noeic. qv. Poemandres 22, and my commentary 
thereon, for what is meant is not simply ‘the [bodily] senses' nor what is 
perceptible to or perceived by the senses but rather those particular 
impressions, conveyed by the senses, which may influence a person in a 
particular way. 


what is embodied. The indissoluble part of what is apprehended as corporeal. 
5. 


perceiverance. vovc. Not 'mind', qv. Poemandres 2, tractate III:1, etcetera. As 
noted in my commentary on Poemandres 2: 


I incline toward the view that the sense of the word vovc here, as 
often in classical literature, is perceiverance; that is, a particular type 
of astute awareness, as of one's surroundings, of one's self, and as in 
understanding (‘reading’) a situation often in an instinctive way. Thus, 
what is not meant is some-thing termed 'mind' (or some faculty 
thereof), distinguished as this abstract 'thing' termed 'mind' has often 
been from another entity termed 'the body’. 


Perceiverance thus describes the ability to sense, to perceive, when 
something may be amiss; and hence also of the Greek word implying 
resolve, purpose, because one had decided on a particular course of 
action, or because one's awareness of a situation impels or directs one 
to a particular course of action. 


empathy. ovpmdGeia. 


perception. cf. Poemandres 18. An apprehension of the numinous, and thus of 
theos, of Kosmos as eikon, and so on. 


there is an influencing impression as of the incorporeal and of a noble 
perceiverance. This refers to 'the first’, to theos, the father; with the preceding 
“apprehension as of the corporeal" referring to 'the second’, that is, to Kosmos. 


Regarding aya86c as 'noble/nobility', qv. my commentary on Poemandres 22. 
and especially the commentary on mavepwtepa 6€ EOTL TA KAKA TO 5E KYABOD 
APAVEC TOic PavEpPoOic in tractate IV:9. 


Thus theos is apprehended - understood, felt - in the same, mystical, numinous, 
way not only as the incorporeal is, but also as inherently noble. 


Speak softly. eb@rnynoov. qv tractate XI:22. 


(Kosmos is ...) within theos. eév t@ Oecd. Literally, 'within the theos'. 


Novc mpoc ‘Eppnv 
From Perceiverance To Hermes 


Tractate XI 


The eleventh tractate of the Corpus Hermeticum is particularly interesting for 
two reasons. First, the cosmogony in which Aion, Kronos, and Sophia feature. 
Second, possible links to the Poemandres tractate, given - for example - the 
mention of a septenary system and the supposition that Perceiverance - vovc - 
who addresses Hermes Trismegistus may well be Poemandres himself. 


As with my translations of tractates I, III, and IV of the Corpus Hermeticum, I 
here transliterate certain Greek words, such as theos, in order to avoid what I 
have described as 'retrospective re-interpretation’. 


ooo 


Translation 


[1] Take account of this discourse, Hermes Trismegistus, remembering what is 
said for I shall not refrain from mentioning what occurs to me. 


Because there is much difference among the many who speak about theos and 
all other things, I have not uncovered the actuality. Therefore, my Lord, make it 
unambiguous for me, for you are the one I trust in this. 


[2] Hear then, my son, of theos and of everything: theos, Aion, Kronos, Kosmos, 
geniture. Theos brought Aion into being; Aion: Kosmos; Kosmos, Kronos; 
Kronos, geniture. It is as if the quidditas of theos is actuality, honour, the 
beautiful, good fortune, Sophia. Of Aion, identity; of Kosmos, arrangement; of 
Kronos, variation; of geniture, Life and Death. 


The vigour of theos is perceiveration and Psyche; but of Aion: continuance and 
exemption from death; of Kosmos, a cyclic return and renewal; of Kronos, 
growth and abatement; of geniture, capability. Aion, thus, is of theos; Kosmos of 
Aion; Kronos of Kosmos; and geniture of Kronos. 


[3] The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: Kosmos, which is 
not just a coming-into-being but always is, from Aion. Thus it cannot be 
destroyed since Aion is not destroyable nor will Kosmos cease to be since Aion 
surrounds it. 


But the Sophia of theos is what? 


The noble, the beautiful, good fortune, aréte, and Aion. From Aion to Kosmos: 
exemption from death, and continuance of substance. 


[4] For that geniture depends on Aion just as Aion does on theos. Geniture and 
Kronos - in the heavens and on Earth - are jumelle; in the heavens, unchanging 
and undecaying; yet on Earth, changeable and decayable. 


Theos is the psyche of Aion; Aion that of Kosmos; the heavens that of the Earth. 
Theos is presenced in perceiveration, with perceiveration presenced in psyche, 
and psyche in substance, with all of this through Aion, with the whole body, in 
which are all the bodies, replete with psyche with psyche replete with 
perceiveration and with theos. Above in the heavens the identity is unchanged 
while on Earth there is changement coming-into-being 


[5] Aion maintains this, through necessitas or through foreseeing or through 
physis, or through whatever other assumption we assume, for all this is the 
activity of theos. For the activity of theos is an unsurpassable crafting that no 
one can liken to anything mortal or divine. 


Therefore, Hermes, never presume that what is above or below is similar to 
theos since you will descend down from actuality. For nothing is similar to that 
which, as the one and only, has no similitude. Never presume that he would 
delegate his work to someone else, for who else is the cause of life, of 
exemption from death, of Changement? What else but create? 


Theos is not inactive for otherwise everything would be inactive; instead they 
are replete with theos, and there is nowhere in the cosmos nor anywhere else 
where there is inaction. Inactive is thus a vacant nomen in regard to a creator 
and what is brought into being. 


[6] For every being there is a coming-into-being, each one in balance with its 
place, with the creator in all that exists, not found in just some nor creating only 
some but everything. His craft is in what he creates so that their coming-into 


being is not independent of him but rather comes-into-being because of him. 


ooo 


Correctly consider and observe Kosmos as suggested by me and thus the beauty 
thereof, a body undecayable and nothing more eldern and yet always vigorous 
and fresh, even more now than before. 


[7] Observe also the septenary cosmos ordered in arrangement by Aion with its 
separate aeonic orbits. Everything replete with phaos but with no Fire 
anywhere. For fellowship, and the melding of opposites and the dissimilar, 
produced phaos 

shining forth in the activity of theos, progenitor of all that is honourable, archon 
and hegemon of the septenary cosmos. 


The Moon, prodomus of all of those, an instrument of Physis, of the changement 
of the substance below - with the Earth amid them all, a settled foundation of 
the beautiful Kosmos - and nourisher and nurturer of those on Earth. 


Consider also the numerous deathless, and just how many, as well as deathful 
lives there are. And amid both the deathless and the deathful, the travelling 
Moon. 


[8] All are replete with psyche, all in motion, some around the heavens with 
others around the Earth, with those on the right not toward to the left and those 
on the left not toward the right, not those above to below nor below to above. 
That all have come-into-being you do not, dear Hermes, have to learn from me, 
for they have bodies, psyche, motion, and to meld them into one is not possible 
without someone to bring them together. Such a one must exist and be, in every 
way, a unity. 


[9] For, given dissimilar objects, motion is different and diverse with one 
hastiness appointed to them all, and thus it is not possible for there to be two or 
more creators for if there are many then such an arrangement cannot be kept. 
For the result of many is strifeful emulation of the stronger, and if one of two 
was the creator of changeable mortal living beings they would covet creating 
deathless ones even as the creator of the deathless would deathful ones. 


If indeed there were two with one substance and the other psyche who would 
provide the creations? If both of them, which would have the larger part? 


[10] Consider that every living being, deathful and deathless, and whether 
devoid of logos, is formed of substance and psyche, for all living beings 
presence life while the non-living are substance only. Similarly, psyche of itself 
from its creator is the cause of the living while the cause of all life is the creator 
of deathless beings. 


What then of the living that die and the deathless ones? For why does the 
deathless one who creates deathless beings not create other living beings so? 


[11] It is evident someone is so creating and that he is One; for Psyche is one, 
Life is one, Substance is one. 


But who is it? 


Who could it be if not One, the theos? To whom if not to theos alone would it 
belong to presence life in living beings? 

Theos therefore is One, for having accepted the Kosmos is one, the Sun is one, 
the Moon is one, and divinity-presenced is one, could you maintain that theos is 
some other number? 


[12] He creates all beings, and how supreme it is for the theos to create life and 
psyche and the deathless and changement, with you doing so many things, for 
you see, hear, speak, smell, touch, walk, perceive, and breathe. Yet it is not 
someone else who is seeing and another who is hearing and another who is 
speaking and another who is touching and another who is hearing and another 
who is smelling and another who is walking and another who is perceiving and 
another who is breathing, but one being doing all such things. 


None of which are separate from theos. Just as you are not really living if you 
are otiose so would theos, if otiose - and it is not the custom to Say this - no 
longer be theos. 


[13] If it is demonstrated that no one really exists without producing something 
how much more so for theos? If there is anything he has not created then - 
although it is not the custom to say this - he is incomplete, while if theos is 
complete and not otiose then he creates all things. 


For a little longer, Hermes, give way to me and you will more readily apprehend 
that the work of theos is one: of everything brought-into-being; what is coming- 
into-being, what has come-into-being, and what will come-into-being. This, my 
friend, is Life; this is the beautiful, this is the noble; this is the theos. 


[14] If you maintain this should be apprehended in deeds, consider when you 
seek to procreate, for it not the same for him since there is no delight, no 
colleague. Instead, a working alone, and forever working for he is what he 
creates. If ever isolated from it, everything would - because of Necessitas - fall 
apart, with everything dying because there would be no Life. But if everything 
is alive, and Life is One, then theos is One. While if everything is alive, and Life 
is One, then theos is One. Also, if everything is alive both in the heavens and on 
Earth and Life is One for them all as brought-into-being by theos and theos is 
that, then all are brought-into-being by theos. 


Life is the enosis of perceiverance and psyche, while death is not the loss of 


what was joined but the end of enosis. 


[15] Kosmos is the eikon of theos, Kosmos that of Aion, the Sun that of Aion, and 
mortals that of the Sun. It is said that changement is death since the body 
disintegrates with life departing to the unperceptible. My dear Hermes, while I 
state there is changement in Kosmos because every day portions of it 
come-into-being in the unperceptible, it never disintegrates. These are the 
occurrences of the Kosmos, cyclicity and occultations; the cyclic a turning and 
occultation renewal. 


[16] The Kosmos is polymorphous and forms are not imposed on it but rather, 
within itself, it is such changement. Since the Kosmos is polymorphous who 
created it and who would that be? Whomsoever cannot be without-form and yet 
if polymorphous would be akin to Kosmos and if only one form would be lower 
than Kosmos. 


What therefore can be said without confusion given that there should be no 
confusion concerning apprehending theos? If there is a kind then it is a singular 
kind, incorporeal, and not subject to perception but revealed through the 
corporeal. 


[17] And do not wonder about an incorporeal kind since it is akin to words, 
mountains which appear in depictions to be rugged but which when examined 
are flat and smooth. So heed these words of mine bold as they are but honest, 
for as mortals cannot be separate from Life, theos cannot be separate from 
creating nobility since for theos this creating is Life and motion, the movement 
of everything and the giving of life. 


[18] Some of the matters spoken of require a certain apprehension, so consider 
what I say: everything is in the theos but not as if lying in a particular place - 
since the place is a body and also immovable and what is lain does not move - 
but an incorporeal representation apprehends what is lain otherwise. 


Thus apprehend what embraces everything and apprehend that the incorporeal 
has no boundary, that nothing is swifter, nothing as mighty, since the 
incorporeal is boundless, the swiftest, the mightiest. 


[19] And apprehend this about yourself and so urge your psyche to go to any 
land and, swifter than that urging, it will be there. Likewise, urge it to go to the 
Ocean and again it will be swiftly there without passing from place to place but 
as if already there. 


Urge it to go up into the heavens and it will be there without the need of any 
wings. Indeed, nothing will impede it: not the fire of the Sun nor Aether, nor the 
vortex, nor the bodies of the other stars, but - carving through them all - it will 
go as far as the furthest body. Should you desire to burst through The Entirety 
and observe what is beyond - if indeed there be anything beyond that ordered 


system - then it is possible for you. 


[20] Thus see how much might and swiftness you have. If you can do all those 
things then cannot theos? In such a manner you should consider theos as 
having all - Kosmos, The Entirety - as purposes within himself. For until you 
compare yourself with theos you cannot apprehend theos because what is 
similar can understand the similar. 


Extend yourself greatly, immeasurably; leap beyond every body, surpass Kronos, 
become Aion, and you can apprehend theos. Having supposed that for you there 
is nothing that is not possible, regard yourself as deathless, capable of 
apprehending everything: every craft, all learning, the nature of every living 
being. Become elevated above every elevation, deeper than every depth. Gather 
within yourself awareness of every creation; of Fire and Water; the Dry and the 
Moist; and jointly be at all places on land, at sea, in the heavens. Be not yet 
born; in the womb; young; old; having died; what is beyond death. 


And if you apprehend all that together - durations, places, occurrences, quality, 
quantity - you will be capable of apprehending theos. 


[21] But if you enclose your psyche in your body and lessen it, saying "I 
comprehend nothing; have no power; fear the sea; am unable to go up into the 
heavens; do not know who I was and cannot know what I will be," then what is 
there with you and also with the god? 


For, indulging the body and rotten, you are unable to apprehend the beautiful, 
the noble. To be completely rotten is to be unaware of the numinous, while 
having the ability to discover, to have volition, to have expectations, is the 
direct, the better - its own - way to nobility, and which you will encounter 
everywhere and which will everywhere be perceived whether you anticipate it 
or not: awake, asleep, at sea; whether journeying by night, by day, when 
speaking or when silent. For there is nothing that cannot be an eikon of theos. 


[22] Do you affirm that theos is unperceived? 


Speak softly. Who is more clearly revealed? He created everything such that in 
them you might discern him, for such is the nobility, such is the aréte, of the 
theos, that he is revealed in everything. For nothing is unperceivable, not even 
the incorporeal, with perceiveration evident through apprehension, theos 
through creation. 


So Trismegistus, let what has been revealed so far be apprehended by you, and 
if you consider other things in the same way you will not be deceived. 


Commentary 


Title. 


perceiverance. vovc. qv. my commentary on the term in Poemandres where I 
wrote: 


"The conventional interpretation [of vovc] is 'mind', as if in contrast to 
‘the body' and/or as if some fixed philosophical and abstract principle 
is meant or implied. 


This conventional interpretation is in my view incorrect, being another 
example of not only retrospective reinterpretation but of using a word 
which has acquired, over the past thousand years or more, certain 
meanings which detract from an understanding of the original text. 
Retrospective reinterpretation because the assumption is that what is 
being described is an axiomatic, reasoned, philosophy centred on 
ideations such as Thought, Mind, and Logos, rather than what it is: an 
attempt to describe, in fallible words, a personal intuition about our 
existence, our human nature, and which intuition is said to emanate 
from a supernatural being named Poemandres [...] 


I incline toward the view that the sense of the word vovc here, as 
often in classical literature, is perceiverance; that is, a particular type 
of astute awareness, as of one's surroundings, of one's self, and as in 
understanding (‘reading’) a situation often in an instinctive way. Thus, 
what is not meant is some-thing termed 'mind' (or some faculty 
thereof), distinguished as this abstract 'thing' termed 'mind' has often 
been from another entity termed ‘the body’. 


Perceiverance thus describes the ability to sense, to perceive, when 
something may be amiss; and hence also of the Greek word implying 
resolve, purpose, because one had decided on a particular course of 
action, or because one's awareness of a situation impels or directs one 
to a particular course of action." 


1. 


The first paragraph of this section is spoken by Perceiverance [Nodc], the 
second by Hermes Trismegistus. 


theos. As with my translations of tractates I, III, and IV of the Corpus 


Hermeticum, I here transliterate 9e6c rather than translate as God (as most 
others do) which translation in my opinion imposes a particular and Christian 
interpretation on the text given two thousand years of Christian exegesis 
regarding both God and the Old and New Testaments. A suitable alternative to 
‘theos' might be 'the god', which emphasizes that the theos described in this 
tractate is, like Zeus in classical times, the pre-eminent divinity. Occasionally, 
when the text warrants it - for example t@ 9e@ and ei ph Etc O Vedc - I have used 
‘the theos' instead of theos. 


I have not uncovered the actuality. €yw TO aAnVEc OvK EpaGov. I incline toward 
the view that the sense of «AnOrc here is not some abstract (disputable) 'truth' 
but rather of the reality, the actuality, beyond the conflicting views, beyond 
appearance, and thus of uncovering - of learning - the reality of theos and other 
things. 


2. 


Aion. aiwv. A transliteration since the usual translation of 'eternity' imposes 
modern (cosmological and theological) meanings on the text, especially as aiwv 
can also imply a personification of a ‘divine being’, and ‘an age or era' of long 
duration, or the lifespan of a mortal (as in Herodotus: mpiv teAeuTHoOavta KXAWC 
TOV AiWva MVO0wpal, Book 1, 32.5). In Aristotle, aiwv has specific meanings 
which the English term 'eternity' does not describe. For instance, in Tlept 
Ovpavod where he writes: ‘Ott pep OUD OUTE YEYOVED fe) TOC OVEAVOG ovT' 
EvbEXETAL pOapnvat, KaarEp TLVEG AoW QDTOv, HAA' EoTW Etc Kai aibi0c, 
APY LEV Kai TEAEVTHD OVK EXWDV TOD MAVTOC AiWvoc, Exwv 6E Kai MEPLEYwWDV EV 
ADT@ TOV AMELPOV YPOvov (Book 2, 1). 


Which is somewhat echoed in this tractate in respect of Kosmos which is not 
just a coming-into-being but always just is, from Aion (yevopevoc oblote Kai ast 
ylvopevoc v0 TOD ai@voc). 


Interestingly, Jung used the term to describe a particular archetype, one which 
provides "intimations of a kind of enantiodromian reversal of dominants" as he 
writes in his Aion: Researches Into The Phenomenology Of The Self. 


In addition, aiwv - as with the following ypdvoc - might well be a 
personification, or an esoteric/philosophical term or principle which requires 
interpretation, as might kdopoc (Kosmos). Since kéoyoc here does not 
necessarily imply what we now understand, via sciences such as astronomy, as 
the physical cosmos/universe it seems inappropriate to translate it as 'the 
cosmos’, especially given expressions such as ob6é aMOAEitat TL TOV EV TO 
KOOUW TOD KOOLIOV DIO TOD Aiw@voc EPTEPLEXYOPEVOD. 


Kronos. xpévoc. For reasons I have explained many times in my writings (for 
instance in Appendix I), I do not translate ypdovoc as 'time', which translation 
seems to me to impose a particular modern meaning on the text given that for 


centuries the term 'time' has denoted a certain regularity (hours, minutes) 
measured by a mechanism such as a clock and given that the term 'duration' is 
usually more appropriate in relation to ancient Greek texts where the duration 
between, for example, the season of Summer and the season of Autumn was 
determined by the observations (the appearance in the night sky) of certain 
constellations and stars. 


geniture. yéveoic. The unusual English word geniture expresses the meaning of 
yéveoic here: that which or those whom have their genesis (and their 
subsequent development) from or because of something else or because of 
someone else. Alongside ypovoc, aiwv, and Kooyoc, here yéveoic could well be 
a personification. 


It is as if the quidditas of theos is [...] tod 6& Veobd Wotep OLOTa EOTI... Quidditas 
- post-classical Latin, from whence the English word quiddity - is more 
appropriate here, in respect of ovoia, than essence, especially as 'essence' now 
has so many non-philosophical and modern connotations. Quidditas is thus a 
philosophical term which requires contextual interpretation. In respect of 
ovoia, qv. Aristotle, Metaphysics, Book 5, 1015a: €k 5) tOv cipnpévwv Nn npwTth 
PvOIG Kai KvVpiw¢ AEyopEeDN EOTIvV TN OVOTA TN TOV EXOVTWY APYNV KIWNOEWC EV 
avtoic f AvTA: | yap BAN TO tadtHC SEKTLKN Eval AEyEeTat PbOIC, Kai at 
VEVEOELC KAI TO PVEDVAL TH AMO TAVTNC ElVAL KIDHOELC. Kai N APYXN Thc KivAGEwWC 
TOV PVOEL OVTWY AUTH EOTIV, EvvMaPYOVOG wc H Svvapet fh EvteAeyeta. [Given 
the foregoing, then principally - and to be exact - physis denotes the quidditas 
of beings having changement inherent within them; for substantia has been 
denoted by physis because it embodies this, as have the becoming that is a 
coming-into-being, and a burgeoning, because they are changements predicated 
on it. For physis is inherent changement either manifesting the potentiality of a 
being or as what a being, complete of itself, is.] 


In addition, I follow the MSS, which have to aya06v, TO KaAOD, fh Eevbaipovia. 


honour. a«ya8oc. That is, the substance of theos - in mortals - is manifest in the 
brave, in nobility of character, in what being noble means. Regarding aya86c as 
honour rather than some abstract, disputable 'good', qv. my commentary (i) on 
Poemandres 22 and (ii) on Ta PEVv yap PalvdpEva Téprtet [...] pavepoic in section 
9 of Eppod mpdc Tat 0 Kpatijp h povac (tractate IV), and (iii) Appendix II and 
ITI. 


good fortune. evdaipovia. 

Sophia. ocogia. A transliteration, because - just like aAn@n¢ - it is not necessarily 
here something abstract, something disputable, such as 'wisdom' or 'good 
judgement’. Just as with Aion and Kronos, it might be a personification or used 
here as an esoteric term which thus requires contextual interpretation. 


identity...arrangement. tavtotne...taéic. An alternative for 'identity' would be 


‘form' (but not necessarily in the sense used by Plato and Aristotle) for the 
meaning seems to be that Aion provides the form, the identity, of beings with 
Kosmos arranging these forms into a particular order. 


of Kronos, variation. See the note on Aristotle, Metaphysics, Book 5, 1015a, 
above. 


vigour. €vépyeia. As at Poemandres 14, not 'energy' given that the word energy 
has too many modern connotations and thus distracts from the meaning here. 
See also the note on ‘activity’ in section 5 where ‘activity’ is a more 
perspicacious translation. 


cyclic return and renewal. anokataotaoic Kai avtTanoOKataotaoic. I take this 
expression as implying something metaphysical rather than astronomical; an 
astronomical meaning as described, for example, in the Greek fragments of a 
book on astrology by Dorotheus of Sidon (qv. Dorothei Sidonii carmen 
astrologicum. Interpretationem Arabicam in linguam Anglicam versam una cum 
Dorothei fragmentis et Graecis et Latinis, edited by Pingree, Teubner, Leipzig, 
1976). 


For there is a similar metaphysical theme in Poemandres 17 - péxpi mep1o60v 
téAouc (cyclic until its completion) - with apokatastasis becoming (possibly as 
an echo of Greek Stoicism) a part of early Christian exegesis as exemplified by 
Gregory of Nyssa who wrote avaotacic EoTIv f Eic TO APXaiov Tic PboEwC 
NUOv anoKataotao1c (De Anima et Resurrectione, 156C) where apokatastasis 
implies a return to, a resurrection of, the former state of being (physis) of 
mortals lost through 'original sin' and in respect of which returning baptism is a 
beginning. 


3. 


substance. bAn. gv. Poemandres 10. Given that the ancient Greek term does not 
exactly mean 'matter' in the modern sense (as in the science of Physics) it is 
better to find an alternative. Hence substance, the materia of 'things’ and living 
beings. Thus 'materia' would be another suitable translation here of bAn. 


The craft of theos: Aion. 5bvapic 6€ tod Veod 6 aiwv. Aion as artisan who has, 
through theos, the power to not only craft Kosmos but also renew it, for Kosmos 
was/is not just a once occurring coming-into-being but is forever renewed: 
VEVOLIEVOC OVIIOTE, Kai HEL plVOPEVvOC DIO TOD AIWVO. 


On 5bvapic as implying an ‘artisan-creator' rather than just the 'power/strength' 
of a divinity, qv. the doxology in Poemandres 31. 


From Aion to Kosmos. The suggestion is that 'the cosmic order' - Kosmos - is the 
work of Aion who/which is the source of, provides, 'the exemption from death’ 
and the continuance of materia/substantia, the cyclic return and renewal. 


4. 


jumelle. 6i1Ao0bc. As noted in my commentary on Poemandres 14, "The much 
underused and descriptive English word jumelle - from the Latin gemellus - 
describes some-thing made in, or composed of, two parts, and is therefore most 
suitable here, more so than common words such as ‘double’ or twofold." 


psyche. woyt). Avoiding the usual translation of 'soul' which imposes various, 
disputable, religious and philosophical meanings (including modern ones) on 
the text. A useful summary of the use of wuyn from classical to Greco-Roman 
times is given in DeWitt Burton: Spirit, Soul, and Flesh: The Usage of IIvebua, 
Woyn, and Xapé in Greek Writings and Translated Works from the Earliest 
Period to 225 AD (University of Chicago Press, 1918). 


Theos is presenced in perceiveration... The term 'presenced' expresses the 
esoteric meaning of the text better than something such as "theos is in 
perceiveration", especially given what follows: a description of the layers of 
being, of the whole, complete, cosmic, Body having within it other bodies, other 
layers or types of being, such as Kronos. 


Within, it is filled; outside, it is enclosed ... a vast, fully-formed, life. The 
suggestion is that it - the cosmic Body - is enclosed, encircled, by psyche which 
fills the cosmos with Life. 


It is possible to understand this mystically as an allusion to the difference 
between what is esoteric and what is exoteric, with 'within' referring to an 
inner/esoteric perception and understanding, and ‘outer’ as referring to the 
exoteric. That is, the exoteric understanding is of something vast, fully-formed, 
complete, and living (uéya kai TéAElov CMov) while the inner understanding is 
of living beings who, "replete with psyche", are connected to theos through 
perceiveration. The exoteric perception is also described in the preceding 
“unchanging and undecaying" aspect of the heavens, with the esoteric referring 
to the "changeable and decayable" nature of living things on Earth. 


5. 


Necessitas. Although the Latin 'Necessitas' is a suitable alternative for the 
Greek, a transliteration (Ananke) is perhaps preferable (although less readable), 
because even if what is meant is not 'wyrd'- qv. Ava&yxnc, the primordial 
goddess of incumbency, of wyrd, of that which is beyond, and the origin of, what 
we often describe as our Fate as a mortal being [cf. Empedocles, Die Fragmente 
der Vorsokratiker, Diels-Kranz, 31, B115] - English terms such as 'necessity' and 
‘constraint’ are somewhat inadequate, vague, especially given what follows: cite 


MPOvOLAD E(TE PLOW Kai et TL GAAO OLETAL Fj OINOETAT TIC. 
Thus the term requires contextual interpretation. 


physis. boc. An important theme/principle in the Poemandres tractate and in 
Aristotle, and a term which suggests more than what the English terms Nature - 
and the 'nature' or 'character' of a thing or person - denote. In respect of 
Aristotle, qv. Metaphysics, Book 5, 1015a, quoted above in respect of my use of 
the term quidditas. 


What physis denotes is something ontological: a revealing, a manifestation, of 
not only the true nature of beings but also of the relationship between beings, 
and between beings and Being. 


activity. For €vépyeia here since the term 'energy' is - given its modern and 
scientific connotations - inappropriate and misleading. 


crafting. See the note on 5bvayic 6€ tod Peod 0 aiwv above. 


descend down. In respect of éxtteon, cf. Basil of Caesarea, Epistulae, PAvKepiw: 
ekliecon 6€ Kai TOD Oeod PETA THV PEAVY OOV Ki Tic OTOATC. 


changement. petaBoan. I have here chosen 'changement' in preference to 
‘change' since changement (coming into English use around 1584) is more 
specific than 'change’, suggesting variation, alteration, development, unfolding, 
transmutation. 


Inactive is thus a vacant nomen. apyia yap Ovopa KEvov EoTtl. The unusual 
English word nomen - a direct borrowing from the Latin - is more appropriate 
than 'word' since nomen can mean a name and also a designation, for what is 
suggested is that in respect of someone who crafts, creates, things - theos - and 
what is created, brought-into-being, the designation and the name 'inactive' are 
not there. A suitable simile might be that of the second personal name (nomen) 
of a Roman citizen which designated their gens and, later, their status. Thus 
theos has no gens because theos is unique, and the status of theos cannot be 
compared to that of any other being because the status of theos is also unique. 


In respect of mo.éw, I prefer 'create' rather than the somewhat prosaic 'make'. 
6. 


I am inclined to agree with Scott - Hermetica, Volume I, Oxford, Clarendon 
Press, 1924, p.210 - that after the end of the first paragraph of section 6 [For 
every being there is a coming-into-being ... not independent of him but rather 
comes-into-being because of him] the tractate should be divided. Indeed, there 
might even have been a melding of two different tractates (or two different 
authors) given the contrast between the first and the second part. 


undecayable. xxnpatoc. That is, a privation of knpatvw: decay, spoiled, perish. 
Undecayable is more apt here than 'undefiled' or 'pure’ especially as Thomas 
More, in 1534 in his A Treatise On The Passion, wrote of "the infinite perfection 
of their undecayable glory." 


eldern. For maAa.dc. The Middle English forms of eldern include elldern and 
eldrin, and the etymology is ‘elder’ plus the suffix 'en'. In comparison to this 
rather evocative English word, alternatives such as 'ancient' seem somewhat 
prosaic. 


7. 


Observe also the septenary cosmos ... separate aeonic orbits. Nock - who as 

Copenhaver et al - renders aiwv as 'eternity' translates this passage as: Vois 
aussi la hiérache des sept cieux, formés en bon ordre suivant une disposition 
éternelle, remplissant, chacun par une différente, l'éternité. 


phaos. As in my Poemandres - and for reasons explained there - a transliteration 
of o@c, using the Homeric @doc. To translate simply as 'light' obscures the 
elemental nature of phaos. 


no fire anywhere. As in the Poemandres tractate (qv. sections 4, 5, et seq.) not 
'fire' in the literal sense but fire as an elemental principle. In the Poemandres 
tractate - which describes the origins of beings - Fire plays an important role, as 
at section 17, 


"those seven came into being in this way. Earth was muliebral, Water 
was lustful, and Fire maturing. From ther, the pnuema, and with 
Physis bringing forth human-shaped bodies. Of Life and phaos, the 
human came to be of psyche and perceiveration; from Life - psyche; 
from phaos - perceiveration; and with everything in the observable 
cosmic order cyclic until its completion." 


fellowship. The meaning of @iAta here is debatable, as usual renderings such as 
‘love' and ‘friendship’ seem somewhat inappropriate given the context. It is 
possible it refers to a principle such as the one suggested by Empedocles where 
it is the apparent opposite of veikxoc, qv. the mention of Empedocles by Isocrates 
(Antidosis, 15.268) - Eyme6oxKAnc 6 TETTAPa, KAI VEiKOC Kai MiAtav Ev avdTOIC - 
and fragments such as 31, B35 and 31, B115 (Diels-Kranz: Die Fragmente der 
Vorsokratiker) with vetkoc implying 'disagreement' and @miAdtnc something akin 
to ‘fellowship’. 


The contrast between veikoc and @iAdtnc is also mentioned - interestingly in 
regard to the source of motion - by Aristotle in Metaphysics, Book 12, 1072a: 


‘EpnedoxaArc miAtav Kai To veikoc. 


archon and hegemon. I follow the MSS which have apywv Kai nyépwv. Since 
both apywv and nyépwv have been assimilated into the English language 
(apywv c. 1755 and nyépwv c. 1829) and retain their original meaning it seemed 
unnecessary to translate them. 


prodromus. 1pd66popoc. Another Greek word assimilated into the English 
language (c. 1602 and appearing in a translation of Ovid's Salmacis and 
Hermaphroditus) and which retains the meaning of the Greek here: a 
forerunner, a precursor; a moving ahead and in front of. 


the Earth amid them all. 1 incline toward the view that th te yhv peonv tod 
Tlavtoc does not mean that 'the Earth is at the centre of the universe' (or 
something similar) - since kéou0c is not directly mentioned - but rather that the 
Earth is in the midst of - among - all, the whole, (mavto6c) that exists. 


foundation. I take the sense of bnootdOyNn here to be 'foundation' rather than 
implying some sort of 'sediment’, gross or otherwise. 


nurturer. TiOnvn. 


deathless, deathful. qv. Poemandres 14: O9vntoc pEv 61a TO O@pa, KBavatoc 6é 
51a TOV OLO1WH5N HVOPwiov. As there, I take the English words from Chapman's 
Hymn to Venus from the Homeric Hymns: "That with a deathless goddess lay a 
deathful man." 


travelling. bioota&Oyn. The context suggests 'travelling', and 'going around or 
about' in a general sense, rather than 'circling' in some defined astronomical 
sense. 


8. 


all in motion. In a passage critical of Plato and in respect of motion, psyche and 
the heavens, Aristotle in his Metaphysics wrote: TO ADTO EXVTO KIVODD: DOTEPOV 
yap Kal GLA TO oLPAve fh wy, wc pnotv. (Book 12, 1072a) 


in every way, a unity. cf. sections 10 and 11 of the Epyod mpdoc Tat 6 Kpatip n 
povac tractate (IV) with their mention of povac. 


hastiness. taxutnc. To translate as either 'speed' or 'velocity' is to leave the text 
open to misinterpretation, since the concept of speed/velocity as a measure 
(precise or otherwise) of the time taken to travel a certain distance was 
unknown in the ancient world. 


10. 


devoid of logos. qv. Poemander 10. As there, &Aoyoc is simply 'without/devoid of 
or lacking in logos’. It does not necessarily here, or there, imply ‘irrational’ or 
‘unreasoning'. It might, for example, be referring to how logos is explained in 
texts such as Poemandres where distinctions are made between logoi, such as 
pneumal logos and phaomal logos. 


In addition, I follow the MSS which have only kai tod aAdyov. 


presence life. €uwvuyoc. That is, are living; have life; embody, are animated by, 
life; and thus are not lifelessly cold. 


psyche of itself [...] the creator of deathless being. Although the Greek wording 
is somewhat convoluted the meaning is that while psyche is the "cause of the 
life" of beings which are animated with life, it is the creator of deathless life 
who is the cause of all life. 


What then of the living that die and the deathless ones? I follow the 
emendation of Tiedemann who has ad0avatov in place of Ovntav. 


11. 


if not One, the theos. The phrase ei pi) cic 6 e6c occurs in Mark 10.18 and Luke 
18.19. I have translated literally in an attempt to preserve the meaning, lost if 
one translates as The One God. 


Theos therefore is One. I have omitted the following yeAo.dtatov - "most 
absurd" - as a gloss. In respect of 'One' here - cic - what is implied is not the 
numeral one but rather "not composed of separate parts", complete of itself, the 
opposite of 'many', and so on. That is, an undivided unity. 


divinity-presenced. 9e1otnc. This word imputes the sense of 'the divine (made) 
manifest’ or less literally 'divine-ness' whence the usual translation of ‘divinity’. 
I have opted for divinity-presenced to express something of its original meaning 
and its uncommonality. 


12. 


He creates all things. I have omitted the following €v M0AA® yeAoldtatov as an 
untranslatable gloss. 


otiose. KaTtapyéw. Since otiose implies more than being 'idle' or 'unoccupied' it 
is apt, implying as it does "having no practical function; redundant; 
superfluous". 


13. 


no one really exists without producing... Following the emendations of Nock, 
who has o¢€ pndév mo1odvtTa ph SvvapEevov eivat. 


apprehend. voéw. To apprehend also in the sense of 'discover'. 


this is Life; this is the beautiful, this is the noble; this is the theos. Eott 6& tovToO 
[...] Cwh, todtO 6 EOTL TO KAAOD, TOTO 5E EOTL TO KYABODV, TOUTS EOTID O BEdc. A 
succinct expression of the main theme of the tractate and of one of the main 
themes of the hermetic weltanschauung. 


14. 


enosis. €vwoic. A transliteration given that it is a mystical term with a 
particular meaning and describes something more than is denoted by the 
ordinary English word ‘union’. It was, for example used by Plotinus, by Maximus 
of Constantinople, and was part of the mystic philosophy attributed to Pseudo- 
Dionysius, The Areopagite - qv. Migne, Patrologiae Cursus Completus, Series 
Graeca. vol IV, 396A. 1857 - and denoted, for Plotinus, a desirable ascent 
(&vo60c) and a ‘merging with The One’, and for both the Areopagite and 
Maximus of Constantinople a self-less mystical experience of God. 


15. 


eikon. cikwv. Another mystical term requiring contextual interpretation, cf. 
Poemandres 31, regarding which I wrote in my commentary: "I have 
transliterated cikwv as here it does not only mean what the English words 
‘image’ or 'likeness' suggest or imply, but rather it is similar to what Maximus of 
Constantinople in his Mystagogia [Patrologiae Graeca, 91, c.0658] explains. 
Which is of we humans, and the cosmos, and Nature, and psyche, as eikons, 
although according to Maximus it is the Christian church itself (as manifest and 
embodied in Jesus of Nazareth and the Apostles and their successors and in 
scripture) which, being the eikon of God, enables we humans to recognize this, 
recognize God, be in communion with God, return to God, and thus find and 
fulfil the meaning of our being, our existence." 


My dear Hermes. Omitting the following 5e1o16aipwv we akoveic as a gloss. 


occurrences. 140n. I interpret this not in some anthropomorphic way - as 
‘passions' - but metaphysically (as akin to md@nya), and thus as occurrences, 
events, happenings, that here regularly occur to Kosmos and which change and 
renew it despite (or perhaps because of) the change it undergoes. cf. Aristotle, 
Metaphysics, Book 1, 982b: olov mepi te TOV Thc CEAnvNc NAaOHaATWwWV Kai TOV 
TIEN TOV NALOV KAI KOTPA KQi MEpl Thc TOW MAaVTOC pEevéoewc. 


the cyclic a turning. The meaning here of otpo@n is problematic. Given the 
context, my suggestion is 'turning' in the sense of a change that is positive and 


possibility evolutionary, as 140n can lead to positive change, in humans, in 
Nature, and in things. 


16. 


polymorphous. tavtopop@oc. As for the rest of the sentence, vis-a-vis 'form', 
there is no adequate, unambiguous, word to re-present pope@n given how, for 
example, the English term 'morph' has acquired various meanings irrelevant 
here and given that the English term 'form' has associations with Plato when 
used to translate i6éa. 


without-form. &popq@oc. 
kind. For i6éa. To avoid confusion with 'form' and because it is apposite here. 
17. 


incorporeal kind. In respect of cowpatoc, cf. the comment about Socrates and 
Plato in Placita Philosophorum by Pseudo-Plutarch: tov 8eov thv LAND THD 
i6éav. 0 6€ BEdc VOC EOTI TOD KOOPOD, DAN 5 TO DIOKEtPEVOV TIPWTOV YEvEGEL 
Kai M00pa, i6€a 6’ ovota KGOWPATOC EV Toic VOnAOL Kai Taic PavTaCIaic TOD 
Oeod. (1.3) 


mountains which appear in depictions. I have chosen 'depictions' because 
depiction could refer to paintings on vases or to wall-paintings or to some other 
medium or art-form where mountains might be depicted, and it is not clear from 
the context which is meant. 


18. 


@wavtaoia. Not here simply 'appearance' in the ordinary sense of the term but a 
‘making visible’ such that it is apprehended by us in a particular way, as a 
re-presentation of what it actually is. Hence: "an incorporeal representation 
apprehends what is lain otherwise." 


19. 


urge your psyche to go to... The whole passage is interesting and evocative, 
with psyche here signifying 'spirit' as in "let your spirit wander to other places" 
and thus invoking something akin to what we now might describe as conscious 
imagination. 


go to any land. Following the MSS rather than the emendation Nock accepts 
which is cic Iv6ikhv. There seems to me no justification for jarringly 
introducing India here. 


Ocean. Oxeavoc. That is, a sea beyond the Mediterranean, such as the Atlantic. 


Aether. cf. Poemandres 17, ék 6€ ai8époc TO nvedua EAaBe, where I noted in my 
commentary: "It is best to transliterate ai®np - as ther - given that it, like 
Earth, Air, Fire, Water, and pnuema, is an elemental principle, or a type of (ora 
particular) being, or some-thing archetypal." 


nor the vortex. obx nN 6tvn. Presumably 6tvn here refers to the celestial 
movement of the planets and stars as observed from Earth. 


burst through. cf. Poemandres 14: avappnéac tO Kpatoc TOV KUKAWD, "burst 
through the strength of the spheres." 


The Entirety. Even though ‘universe’ is implied, I have refrained from using that 
English word given its modern astronomical and cosmological connotations, and 
have instead opted for a literal translation of 6Aoc. 


ordered system. Kooy0c here as 'the ordered system' just described: the land, 
oceon, Sun, the heavens, the bodies of the stars. 


20. 
purposes. vonpata. 
21. 


enclose your psyche in your body. cf. section I of tractate VII where enclosing 
the psyche in the body is also mentioned. 


indulging the body and rotten. m\Aoowpatoc here implies 'indulging the body' 
rather than ‘loving the body' just as kak6éc implies 'rotten', 'base', rather than 
some abstract, disputable ‘evil' or (vide Nock) "le vice supréme." 


the numinous. to Oeiov. In other words, 'the divine'. 

its own (way). Following the MSS which have i6ia, omitted by Nock. 

eikon. Tentatively reading ob5év yap EoTW O ODK EiKWwD Oetov, which is not 
altogether satisfactory. The MSS have eikév1. Nock emends to ov6év yap Eotiv 
0 OUK éoT1v (there is nothing that it is not) which seems somewhat at odds with 
the preceding "to be completely rotten is..." and with theos/the numinous being 
evident, presenced, in 10 aya0ov, TO KaAOD, fh Eevbaipovia. 


Regarding eikon, qv. the note in the commentary on section 15. 


22. 


speak softy. eb@inoov is a formulaic phrase (cf. Tractate XIII:8, © TéKvov, Kai 
EVENLNOOV Kai 61% TODTO OV KATAMAVOGEL TO EAEOC Eic NAC AMO Tod BEod) 
suggesting "speak softly" and with reverence. 


Ilepi vod Kovwwod npoc Tat 
To Thoth, Concerning Mutual Perceiveration 


Tractate XII 


ooo 


Introduction 


While the first few sentences of the twelfth tractate of the Corpus Hermeticum 
have some similarity to what Athanasius, Bishop of Alexandria, wrote in a 
polemic a century or two later [1], the rest of the twelfth tractate - with its 
mention of the Aya80c Aatywv (the Noble Daimon), with its echo of Heraclitus, 
with its mention that "some mortals are deities with their mortal nature close to 
divinity," and with its themes of ywoyn (psyche) and avayxkn (wyrd, 'necessity', 
‘fate') - is ineluctably part of Greco-Roman paganism, where by the term 
paganism I personally - following Cicero [3] - mean "an apprehension of the 
complete unity (a cosmic order, KOopoc, mundus) beyond the apparent parts of 
that unity, together with the perceiveration that we mortals - albeit a mere and 
fallible part of the unity - have been gifted with our existence so that we may 
perceive and understand this unity, and, having so perceived, may ourselves 
seek to be whole, and thus become as balanced (perfectus), as harmonious, as 
the unity itself." [3] Furthermore, this unity derives from ‘the theos', the primary 
divinity, who gifted we mortals with life, and is manifest in - presenced by - 
other divinities, by daimons [4], and by what we have come to describe as 
Nature, that is, as the natural world existing on Earth with its diversity of living 
beings. 


Furthermore, although, as with several other tractates, the name of Tat (Thoth) 
appears in the title, there is nothing in the text, or in the other texts of the 
Corpus, which points to native Egyptian influence; a lack of influence supported 


by the recent scholarly edition of the ancient Book of Thoth edited by Jasnow 
and Zauzich [5], and by the earlier work of A-J. Festugiere [6]. 


ooo 


[1] Epistula de Decretis Nycaenae Synodi, II, 3f, and IV, 22ff. 


[2] "Neque enim est quicquam aliud praeter mundum quoi nihil absit quodque 
undique aptum atque perfectum expletumque sit omnibus suis numeris et 
partibus [...] ipse autem homo ortus est ad mundum contemplandum et 
imitandum - nullo modo perfectus, sed est quaedam particula perfecti." M. 
Tullius Cicero, De Natura Deorum, Liber Secundus, xiii, xiv, 37 


[3] The quotation is from my 2014 essay Education And the Culture of Pathei- 
Mathos, and paraphrases what Cicero wrote in Book II (xiii and xiv) of his De 
Natura Deorum. 


As I noted in the aforementioned essay, 


"it is my considered opinion that the English term 'balanced' (a natural 
completeness, a natural equilibrium) is often a better translation of the classical 
Latin perfectus than the commonly accepted translation of 'perfect', given what the 
English word 'perfect' now imputes (as in, for example, 'cannot be improved upon’), 
and given the association of the word 'perfect' with Christian theology and exegesis 
(as, for example, in suggesting a moral perfection)." 


[4] A 5aipwv was considered to be a divinity who undertook to protect places 
‘sacred to the gods' or who - following the deliberations of a particular deity or 
of various deities - undertook to intercede in the lives of mortals by, for 
example, bringing them good fortune or misfortune. It was thus a tradition in 
ancient Greece and Rome to, at a meal, toast with wine the Aya80c Aatpwp in 
the hope that he would bring them good fortune. Similarly, the Romans 
especially would offer a toast to the Ayvwotoc @edc (the Unknown Theos) 
and/or to the Aypwotoc Aaipwv (the Unknown Daemon) in the hope of not 
offending a deity or daimon whose name they did not know. 


To translate 5aipwv as 'demon' - as some do - is misleading, and can lead to a 
retrospective reinterpretation of the text given what the English term 'demon' 
now imputes as a result of over a thousand years of Christianity. 


[5] Richard Jasnow & Karl-Theodore Zauzich, The Ancient Egyptian Book of 
Thoth: A Demotic Discourse on Knowledge and Pendant to the Classical 
Hermetica. Volume 1: Text. Harrassowitz, 2005. 


[6] A.J. Festugiere, La Révélation d'Hermes Trismégiste, 4 volumes. J. Gabalda, 
1944-1954 


Translation 


[1] Perceiveration, Thoth, is of the quidditas of theos, if there is a quidditas of 
theos, and if so then only theos completely understands what that quidditas is. 
Perceiveration is thus not separated from the quiddity of theos but rather 
expands forth, as does the light of the Sun, with this perceiveration, in mortals, 
theos so that some mortals are deities with their mortal nature close to divinity. 


For the noble daimon spoke of deities as deathless mortals and of mortals as 
deathful deities, while in living beings deprived of logos perceiverance is their 
physis. 


[2] Where psyche is, there also is perceiveration just as where Life is there also 
is psyche. But in living beings deprived of logos, psyche is Life empty of 
perceiverance while perceiveration is the patron of the psyche of mortals 
labouring for their nobility. For those deprived of logos it co-operates with the 
physis of each, while for mortals it works against that. 


Every psyche presenced in a body is naturally rotted by pleasure and pain for in 
that mixtion of a body the pleasure and the pain boil as profluvia into which the 
psyche is immersed. 


[3] Whatever psyches perceiveration governs it manifests its own resplendence, 
working as it does against their predispositions. Just as an honourable physician 
painfully uses cautery or a knife on a body seized by sickness so does 
perceiveration distress psyche, extracting from it that pleasure which is the 
genesis of all psyche's sickness. 


A serious sickness of psyche is neglect of the divine from whence 
prognostications and thence all rottenness and nothing noble. Yet 
perceiveration can work against this to secure nobility for psyche as the 
physician does for soundness of body. 


[4] But the psyche of mortals who do not have perceiveration as their guide 
suffer the same as living beings deprived of logos, for when there is 
co-operation with them and a letting-loose of yearnings they are dragged along 


by their cravings to be voided of logos, and - akin to living beings deprived of 
logos - they cannot stop their anger nor their emotive yearnings nor become 
disgusted by rottenness. 


For such yearnings and anger are overwhelmingly bad. And on those ones, the 
theos - avenger, confutant - will impose what custom demands. 


[5] Father, if that is so, then your previous discourse regarding Meiros seems at 
risk of being altered. For if it is indeed Meiros-decreed for someone to be 
unfaithful or desecrate what is sacred or be otherwise bad, then why is that 
person punished when they have been constrained by Meiros to do the deed? 


My son, all that is done is Meiros-decreed with nothing corporeal independent 
of that. For neither nobility nor rottenness are produced by accident. It is 
Meiros-decreed that they having done what is bad are afflicted which is why it 
was done: to be afflicted by what afflicts them. 


[6] But for now let the discourse not be about badness or Meiros; they are 
spoken about elsewhere. Instead, let us discourse about perceiveration; what it 
is able to do and how it varies. For mortals, it is a particular thing while for 
living beings deprived of logos it is something else. Also, in those other living 
beings it does not produce benefits. But because it can control the irritable, the 
covetous, it is not the same for everyone with it being appreciated that some of 
those persons are reasonable while others are unreasonable. 


All mortals are subjected to Meiros as well as to geniture and changement, 
which are the origin and the consummation of Meiros, 


[7] with all mortals afflicted by what is Meiros-decreed, although those gifted 
with sentience who - as mentioned - are governed by perceiveration are not 
afflicted in the same way as others. Because they are distanced from rottenness, 
they are not afflicted by the rotten. 


What, father, are you then saying? That the unfaithful one, that the killer, and all 
other such ones, are not bad? 


My son, the one gifted with sentience will, though not unfaithful, be afflicted as 
if they had been unfaithful just as, though not a killer, they will as if they had 
killed. It is not possible to avoid geniture nor the disposition of changement 
although the one of perceiveration can avoid rottenness. 


[8] I heard that from of old the noble daimon spoke of - and would that he had 
written it for that would have greatly benefited the race of mortals since he 
alone, my son, as first-born divinity beholding everything, certainly gave voice 
to divine logoi - but, whatever, I heard him to say that all that exists is one, 
particularly conceptible things. 


We have our being in potentiality, in activity, in Aion, whose perceiveration is 
noble as is his psyche, and with this as it is, there is nothing separable among 
what is conceptible. Thus perceiveration, Archon of everything and also the 
psyche of theos, can do whatever it desires. 


[9] Therefore you should understand, relating these words to your previous 
question when you asked about Meiros. For if, my son, you diligently eliminate 
disputatious argument you will discover that perceiveration - psyche of theos - 
does in truth rule over Meiros and Custom and everything else. There is nothing 
he is unable to do: not placing a mortal psyche over Meiros, nor, if negligent of 
what comes to pass, placing it under Meiros. And of what the noble daimon 
said, these were the most excellent about all this. 


How numinous, father; and how true, how beneficial. 


[10] And now, can you explain this to me. You said that perceiverance in living 
beings deprived of logos is in accordance with their physis and in consort with 
their cravings. Yet the cravings of living beings deprived of logos are, I assume, 
somatic, and if perceiveration co-operates with the cravings and if the cravings 
of those deprived of logos are somatic then is not perceiveration also somatic, in 
alliance with the somatic? 


Excellent, my son. A good question which I have to answer. 


[11] Everything incorporeal when corporified is somatical, although it is 
properly of the somatic. For all that changes is incorporeal with all that is 
changed corporeal. The incorporeal is changed by perceiverance, with 
changeability somatic. Both the changing and the changed are affected, with 
one leading, the other following. If released from the corporeal, there is release 
from the somatic. In particular, my son, there is nothing that is asomatic with 
everything somatic with the somatic being different from the somatical. For one 
is vigorous, the other non-active. The corporeal, in itself, is vigorous, either 
when changed or when not changing, and whichever it is, it is somatic, 
However, the incorporeal is always acted upon which is why it is somatical. 


But do not allow such denotata to vex you, for vigour and the somatic are the 
same, although there is nothing wrong in using the better-sounding denotatum. 


[12] Father, that was a clear answer that you gave. 


Take note, my son, of the two things that theos has favoured mortals with, over 
and above all other deathful living beings: perceiveration and logos, equal in 
value to deathlessness, and if they use those as required then there is no 
difference between them and the deathless. And when they depart from the 
corporeal they will be escorted by both to the assembly of the gods and the 
fortunate ones. 


[13] And yet, father, do other living beings not have language? 


No, my son, they have sounds, and language is quite different from sounds. 
Language is shared among all mortals while each kind of living being has its 
own sounds. 


And also, father, among mortals for each folk have a different language. 


Yes, my son, different but since mortal nature is One then language is also One, 
for when interpreted they are found to be the same whether in Egypt or in 
Persia or in Hellas. Thus it seems, my child, that you are unaware of the 
significance and the merit of language. 


That hallowed divinity, the noble daimon, spoke of psyche in corporeality, of 
perceiveration in psyche, of logos in perceiveration, of perceiveration in the 
theos, and of the theos as the father of those. 


[14] For logos is eikon of perceiveration, perceiveration that of theos, with 
corporeality that of outward form, and outward form that of psyche. The finest 
part of Substance is Air. Of Air, psyche. Of psyche, perceiveration. Of 
perceiveration, theos, with theos encompassing all things and within all things; 
with perceiveration encompassing psyche, psyche encompassing Air, and Air 
encompassing Substance. 


Necessitas, forseeing, and physis, are implements of Kosmos, and of the 
arrangement of Substance, and whatever is apprehended is essence with that 
essence of each their ipseity. Of the corpora that exist, each is a multiplicity, and 
since the ipseity of combined corpora is the changement of one corpus to 
another they always retain the imputrescence of ipseity. 


[15] Yet in other combined corpora there is for each of them an arithmos, for 
without arithmos it is not possible for such a bringing together, such a melding, 
such a dissolution, to come-into-being. Henads beget and grow arithmos and, on 
its dissolution, receive it into themselves. 


Substance is One, and the complete cosmic order - a mighty theos and eikon of 
and in unison with a mightier one - is, in maintaining the arrangements and the 
purpose of the father, replete with Life. And through the paternally given cyclic 
return of Aion there is nothing within it - in whole or in part - which is not alive. 


For nothing of the cosmic order that has come-into-being is - or is now or will be 
- necrotic since the father has determined that Life shall be there while it exists. 
And thus, because of Necessitas, it is divine. 


[16] Thus, how - my son - in that eikon of all things with its repletion of Life can 
there be necrosis? For necrosis is putritude and putritude is perishment. How 
then is it possible for any portion of what is not putrid be be putrid or for 


anything of theos to perish? 


Therefore, father, do not the living beings - who have their being there - not 
perish? 


Speak wisely, my son, and do not be led away by the denotata of being- 
becoming. For, my son, they do not perish but as combined corpora are 
dissolved with such a dissolving not death but the dissolution of the melding, 
and dissolved not so as to perish but for a new coming-into-being. For what is 
the vigour of Life if not change? 


What then, of Kosmos, does not change? Nothing, my child. 
[17] Does the Earth seem to you, father, to not change? 


No, my son. But she is alone in that there are many changes but also stasis. For 
would it not be illogical if the nourisher - she who brings-forth everything - 
never changed? It is not possible for she, the bringer-forth, to bring-forth 
without being changed. It is illogical for you to enquire if the fourth parsement 
is inactive, since an unchanging corpus is indicative of inactivity. 


[18] You should therefore understand that what exists of Kosmos is everywhere 
changing, either growing or declining, and that what is changing is living with 
all that lives not, because of Necessitas, the same. For Kosmos, in the entirety 
of its being, is not changeable even though its parts can be changeable, with 
nothing putrefiable or perishable, although such denotata can confuse we 
mortals. For geniture is not Life but rather alertness, nor is changement death 
but rather a forgetting. 


Since this is so, Substance, Life, Pneuma, Psyche, Perceiveration, are all 
deathless, with every living being some combination of them. 


[19] Because of perceiveration all living beings are deathless, and most certain 
of all is that mortals are, for they - receptive to theos - can interact with theos. 
For only with this living being does theos commune in nightful dreams and 
daylight auguration, forewarning what is possible through birds, through 
entrails, through the movements of air, and through trees of Oak. And thus do 
mortals profess to know what was past, what is now, what will be. 


[20] Observe, my son, that every other living being inhabits a certain part of the 
world; in water for those of the water, on dry land for those on land, and above 
the ground for those of the air. But mortals employ them all; land, water, air, 
fire. They observe the heavens, and touch it through their senses, and theos 
encompasses and is within all such things, for he is Change and Capability. 


Thus, my son, it is not difficult to apprehend theos. 


[21] If you are disposed to consider him, then perceive the arrangement of 
Kosmos and how that arrangement is well-ordered. Perceive Necessitas in what 
is apparent and the foreseeing in what has come-into-being and what is coming- 
into-being. Perceive Substance replete with Life, and the great, the influencive, 
theos together with all the noble and the beautiful divinities, daimons, and 
mortals. 


But those, father, are actuosities. 


Yet, my son, if they are only actuosities then by whom - other than theos - are 
they actuose? Or do you not know that just as aspects of the world are the 
heavens, the land, the Water, and the Air, then in the same way his aspects are 
deathlessness, blood, Necessitas, Foreseeing, Physis, Psyche, Perceiveration, 
and that the continuance of all these is what is called nobility? And that there is 
not anything that has come-into-being or which is coming-into-being that is or 
will be without theos? 


[22] He is within Substance, then, father? 


If, my son, Substance was separate from theos then where, to what place, would 
you assign it? To some heap that is not actuose? But if it is actuose, then by 
whom is it actuose? And we spoke of actuosities as aspects of theos. 


So who then brings life to living beings? Who deathlessness to the deathless? 
Who change to those changed? And if you say Substance or corpus or essence, 
then understand that they also are actuosities of theos, so that the 
substantiality is the actuosity of Substance, corporeality the actuosity of 
corpora, and essentiality the actuosity of essence. And this is theos, All That 
Exists. 


[23] For in all that exists there is no-thing that he is not. Therefore, neither size, 
nor location nor disposition, nor appearance, nor age, are about theos. For he is 
all that exists; encompassing everything and within everything. 


This, my son, is the Logos, to be respected and followed. And if there is one way 
to follow theos, it is not to be bad. 


ooo 


Commentary 


Title. 


IIlepi vod Koivod mpdc Tat. To Thoth, Concerning Mutual Perceiveration. 


1. 


perceiveration. As with my other translations of Corpus Hermeticum texts I 
translate vovc not as 'mind' but as perceiveration/perceiverance, qv. my 
commentary on Poemandres, 2. 


quidditas. oboia. Here, as with tractates VI and XI, 'essence' in respect of theos 
is not an entirely satisfactory translation given what the English term essence 
often now imputes. Quidditas is post-classical Latin, from whence the English 
word quiddity, and requires contextual interpretation. As in tractate VI, one 
interpretation of quidditas is ontological, as 'the being of that being/entity', with 
such quidditas often presenced in - and perceived by we mortals via or as - 
voc (physis). Which interpretation has the virtue of avoiding assumptions as 
to whether the author is here presenting something similar to the Stoic 
weltanschauung or to other ancient weltanschauungen. 


understands. In respect of oi5ev as ‘understand’ rather than 'know' qv. 1 
Corinthians 14:16, eme167 Ti Aéyeic obK o1bev: "since he does not understand 
what you say." Furthermore, in Plato, Meno, 80e 'understanding' and 
‘understand’ make more sense than the conventional 'knowing' and 'know': 


opac TODTOV WC EPLOTLKOD Aoyov Katayerc WC OUK apa EOTLW CytEitv 
avOpwornw ovte 6 ot6e oUTE O PN ol6e; OUTE pap aD 6 VE oi6ev Cntot 
oidev yap Kai ovbév Sei TH ye TOLOVTHW CNnthoEws OTE O pT OibEev OLE 
yap oi6ev Ott CythoEt. 


Do you realize what a contestable argument you introduce? That a 
mortal cannot inquire either about what he understands or about 
what he does not understand? That he cannot inquire about what he 
understands because he understands it with an inquiry thus not 
necessary; and that he cannot inquire about what he does not 
understand because he does not understand what he should inquire 
about. 


quiddity of theos. obo1dtntoc tod 9eovb. Using the word quiddity here not as a 


synonym of quidditas but as a synonym of 'quidditativeness', where quidditative 
is "of or relating to the essential quidditas of some-thing", in this case theos. 


mortal nature. avOpwndtn¢. I incline toward the view that the neutral term 
‘mortal nature’ is appropriate here, given what the English word 'humanity' now 
so often implies; a neutral term suggested not only by the scholia to the first 
verses of Orestes by Euripides: 


KQTAOKEVT MOLOVPEVOC O TOINTHC Tic ibtac MpotaoEewc THC 6Tt NAVTA 
MEPEl TA SEIVA TN AVOPWIOTNC, EMIPEPEL OTL KAI AVTOL OL PAKMPLOL KA 
OAB101 66Eavtec KVOPWIIOL OLK KYO1POL GLVEMOPHvV Kai MAaAGv 
yeyovaoiv: €& evoc 6€ tod TavtaAov Kai tobc HAAOVG TapasnAot. TOV 
TdvtadAov 6€ Kai ovK GAAOv Th bm00EGEI MPOGEtANgE 610 TO EE EKetvOVv 
TOD pEvovuc Kai TOV OpEoTHD KaTayeo8at 


but also by De Sancta Trinitate Dialogus of Athanasius (Migne, Patrologice 
Greece, 28, 1115), with the first verse of the Orestes expressing what is meant 
and implied: 


OvK EoTIv OvbEv Bewov WH’ Eillety EMoc OVE 1GB80c OVE EvpPopa 
BEenAatoc, Nc obK av pat’ KxY80c avOpwHov ~votc. 


There is nothing that can be described, no suffering, and nothing sent 
by the gods, which is so terrifyingly strange that mortal nature cannot 
endure it. 


the noble daimon. Aya80c Aaipwv. The daimon who can bring good fortune 
(health, wealth, happiness, honour) and other benefits to mortals and who thus 
is considered to be noble. As mentioned in the Introduction, a daimon is nota 
‘demon’. 


deathless...deathful. For these in respect of a®avatoc and O8vntoc qv. my 
commentary on Poemandres 14, tractate VIII:1, and tractate XI:7ff. 


The phrase spoken by the Aya®80c Aaipwv is similar to one attributed to 
Heraclitus: 


a8avator Ovytot, OBvyntoi aBavatoi, C@vtEc Tov EKetvWY BAVaATOD, TOV 
6€ Exeivwv Biov teOvewtec. (Fragment 62, Diels-Krantz) 


The deathless are deathful, the deathful deathless, with one living the 
other's dying with the other dying in that other's life. 


deprived of logos. &Aoyoc. As at Poemandres 10 and tractate XI:10, a literal 
translation suggested by the context which thus avoids rather awkward 
expressions such as "animals without reason" and "irrational animals", and 


which might also suggest not only various other meanings of logos such as 
"lacking (the faculty of) speech, lacking in sentience," but also that such living 
beings have not been gifted by theos with logos: 


TO ED Oot BAEMOV Kai akovov, Adyoc Kupiov, 0 6E vodc MatTHp VEdc. ov 
yap 6itotavtat am' GAANnAWDv: Evwoic yap TOUTWY EOTIV N Cwh 


Then know that within you - who hears and sees - is logos kyrios, 
although perceiveration is theos the father. They are not separated, 
one from the other, because their union is Life. (Poemandres 6) 


perceiverance is their physis. Reading 0 vobc fj @boic. Here @voic implies their 
being - the type of being (the 'character') they have, and are - and thus means 
their quidditas, which quidditas is in contrast to that of theos, deities, and 
mortals. 


2. 


psyche. A transliteration, as in my translations of other tractates. It is possible 
to read the line as referring to personifications: "Where Psyche is, there also is 
Perceiveration just as where Life is there also is Psyche." Classically 
understood, psyche is the anima mundi, the power that animates - gives life to 
and which orders - the world. 


in living beings deprived of logos, psyche is Life. On first reading there seems to 
be a contradiction between what follows - h yoy?) Cw Eott Kevt tod vod, [in 
living beings deprived of logos] psyche is Life empty of perceiverance - and the 
preceding ev 5€ toic HAdyoic Cwioicd vowbc fh MbOIC EOTiv, which states that "in 
living beings deprived of logos perceiverance is their physis." The sense of the 
Greek therefore seems to suggest that the perceiverance of living beings 
deprived of logos is a vacuous, empty, one: they perceive but it does not benefit 
them in the same manner as perceiverance benefits mortals because there is no 
understanding of, no rational apprehension of, what is perceived. 


mixtion. obv8Eetoc. Mixtion is more appropriate here in such a metaphysical text 
than either 'composite' or 'compound', meaning as mixtion does compounded, 
combined; the condition or state of being mixed, melded, or composed of 
various parts. 


profluvia. yvyioc. That is, the bodily 'humours', anciently named as blood, 
phlegm, choler (yoAépa), and bile. Since the English word 'humour' now often 
suggests an entirely different meaning, I have chosen profluvia - from the Latin 
profluvium - in order to try and convey something of the meaning of the Greek, 
qv. Coleridge: "The same deadly sweats - the same frightful Profluvium of 
burning Dregs, like melted Lead - with quantities of bloody mucus from the 
Coats of the Intestines." Collected Letters of Samuel Taylor Coleridge. Oxford: 
Clarendon Press. 1956. Volume II, 911: Letter dated 8th Jan. 


immersed. BamtiCw. Cf. tractate IV:3: kai €Bantioavto tod vodc, "and were 
immersive with perceiveration." 


3. 
cautery or a knife. kaiwv f tépvwv. Qv. Aeschylus, Agamemnon, 848-850, 


Otw 5€ Kai Sei PAPUAKWV TALWVIWD, 
NTOL KEQVTEC 1) TELOVTEC ELEPOVWC 
MEIPACOPECOR IN’ AMOOTPEWaI VOGOD 


Whomsoever needs a healing potion 
By a burning-out or a well-judged cutting-away 
I shall seek to defeat the sickness of that injury. 


neglect of the divine. x8edtnc. The usual translation, atheism, seems to me to 
impose a particular and rigid meaning on the text given the association the 
word atheism now has with Christianity and in modern philosophy. The phrase 
‘neglect of the divine’ expresses a more Hellenistic view, qv. the term 
a8epamevtoc and also Plutarch, who wrote: 


Ovxobv Kai nepi @v O Adyoc, f pev KBEdTNC KPtoIc ODOG ALAN Tod 
pnsév eivai pakapiov Kai apOaptov cic amd8e1av tiva SoKei TH 
aMoTtia TOD Peiov MEpiMepeEtv, Kai TEAOC EOTIV ADTH TOD LN vopiCew 
Beovc TO EN PoBeioOa1, De Superstitione, 165b 


Thus we return to our topic, neglect of the divine, which is the bad 
decision that nothing is hallowed or everlasting, which with its 
disbelief in the divine seems to lead to a type of apathy with the result 
that there is no fear of divinity since it does not exist. 


4. 


for when there is co-operation with them...voided of logos. The Greek here is 
somewhat obscure, although the meaning seems to be along the following lines: 
when perceiveration co-operates with a serious sickness such as neglect of the 
divine then yearnings, desires, are given free reign so that those mortals, 
haplessly carried away by their cravings, become just like animals, voided of 
what makes them human. 


what custom demands. In respect of vopoc the term 'law' - with all its modern 
and Old Testament associations (as in 'the law of God’) - is inappropriate since 
the Greek term implies what it is the customary thing to do. Hence, "what 
custom demands." 


5. 


Meiros. While peipopat here is conventionally understood as referring to 'fate', 
given the variety of meanings attributed to that term - a useful summary of 
classical usage is given in Book I, chapter XXVII of Placita Philosophorum 
attributed to the Pseudo-Plutarch - it seems apposite to suggest an alternative, 
especially as the text apparently does not provide a satisfactory answer to the 
question which Thoth goes on to ask: if 'fate' does compel someone to do 
something bad then why are they punished? 


The mention of avayxnc - 'Necessity', Ananke - in what follows (section 14: 
avayKn 6€ Kai N Mmpdvola Kai Th PLOIC SPyava EOTL TOD KOOPOV Kai THC TaEEWC 
thc VANnc) might indicate the Heraclitean sense of petpopai, as summarized by 
the Pseudo-Plutarch, 


"HpakAeltoc NdVTa KAO’ ElpappEevny, Thy 6’ adthy vuapxXelv Kai 
avayKnp. 


Yet the immediate context - EAcyyov 0 8edc EMEGTNOE TOV VOpLLOV - might seem to 
suggest 8E0@atov (divine decree), as for example in Sophocles: 


"el TL BEOMATOV ATPL ypNnopOioww ikvei9’ Wote mpdc Nat6wv Oaveiv." 
Oedipus at Colonus, 969-970 


However, given that what follows - Eiwappévnce yap navta ta Epya [...] Kai 
Xwpic exetvnc ob6év EOTL THV OWLATIKWD - I have chosen to use a 
transliteration, Meiros, based on the personification Moros in Hesiod's 
Theogony: 


vvé 6 EteKev oTvyEpOv te Mopov Kai Kipa péeaaivav Kai Odvatov, 
téke 6’ “Yrvov, ét1Kte 6€ PDAOV Ovetpwv (211-212) 


And Night gave birth to odious Moros, to darksome Kir and to Death, 
and also brought-into-being Hypnos and the folk of Dreams. 


While the transliteration Meiros has the undoubted advantage - as with logos, 
theos, physis, kai ta Aouad - of requiring contextual interpretation and thus 
avoiding whatever presumptions the reader might have in respect of the 
meaning of the English term ‘fate’, it has the disadvantage of not having, in 
English, an appropriate suffix such as, in respect of fate, -ed allowing as that 
does eipiaptoc to be translated by 'fated'. The only solution - somewhat awkward 
as it is - is to translate such a word by a term such as 'Meiros-decreed' (or 
Meiros-appointed) so that the phrase ei 6’ pa Tic OVTOC EipaPTOC HKElL YPOvOG 
(Plutarch, Alexander, 30.6) would approximate to "if indeed a Meiros appointed 
moment has now arrived." 


unfaithful. The sense of poiyebw is not stridently moralistic, as the English term 
adultery - with all its Old Testament associations - now often still denotes and 


has for centuries denoted with its implication of 'sin'. Rather, the sense is more 
anciently pagan: of marital unfaithfulness, of a personal (and thus 
dishonourable) betrayal, as in Aristotle, Rhetoric, 1374a, ovyyevéo8ai GAA’ ob 
poryedoat (not unfaithful in the matter of [sexual] intercourse). Similarly in 
Aristophanes: 


o 6’ aAovc ye poryoc 61a OE Tov MapatiAAetar. (Plutus, 170) 


it will be because of you if the unfaithful one is caught, and their head 
shaved. 


In addition, in origin the Anglo-Norman word adulterie - derived as it was from 
the Latin adulterium (adulteration, contaminating or debasing something) - 
simply meant marital unfaithfulness without the later religious associations 
such as voiced by Thomas More in his 1532 work The Confutacyon of Tyndales 
Answere: "wedlokke [...] whyche god hym selfe bothe blessed and commaunded 
in paradyse and whyche holy scrypture commendeth where it sayth that 
wedlokke is honorable where the bedde is vndefyled wyth auowtry." (ccliii) 


what is bad. Reading TO kakov and not To KaAOov. 
6. 


geniture and changement. yevéoei Kai petaBoaAnt. In respect of geniture, qv. my 
commentary on tractate XI:2, that "the unusual English word geniture 
expresses the meaning of yéveoic here: that which or those whom have their 
genesis (and their subsequent development) from or because of something else 
or because of someone else." 


In respect of changement, as I noted in a comment on tractate XI:4, "I have here 
chosen 'changement’ in preference to 'change' since changement (coming into 
English use around 1584) is more specific than 'change’, suggesting variation, 
alteration, development, unfolding, transmutation." 


7. 


gifted with sentience. €AAoyoc. The Greek term occurs in the Nicomachean 
Ethics of Aristotle where he discusses the views of Eudoxus: 


ev60Eoc pev Obv THD NSovip taKyabov Wet’ civar 61a TO M&vO’ Op&v 
EMLEPEDA AVTHC Kai EAAOYa Kai GAoya (1172b.10) 


Eudoxus considered that delight was the beneficent since his 
perception was that all, sentient or not sentient, saught it. 


In a comment on this passage from Aristotle, Thomas Aquinas wrote: 


quod Eudoxus existimabat delectationem esse de genere bonorum, 


quia videbat quod omnia desiderant ipsam, tam rationalia scilicet 
homines, quam irrationalia, scilicet bruta animalia. (Sententia libri 
Ethicorum, Book X, l. 2 n. 2) 


where the contrast, as in Aristotle, is between those gifted with sentience and 
those lacking sentience, but with Aquinas adding that the latter are 'dumb' 
animals (brutis animalibus), a difference between humans and animals that he 
considers in detail in his Summa Theologiae (Prima Secundae, Quaestiones 
6-17). 


killer. povebdc. To use the English word 'murderer' as a translation of the Greek 
carries with it relatively modern connotations that in my opinion are 
inappropriate, given that the word 'murder' can impute the sense of "the 
deliberate and unlawful killing of a human being" and "the action of killing or 
causing destruction of life, regarded as wicked and morally reprehensible 
irrespective of its legality." 


The classical sense is evident, for example, in Sophocles: 
ovéa OE PHU TavGpoc od Cryteic KUpeiv (Oedipus Tyrannus, 362) 
I said you are the killer and thus the man you seek 


KOVTADO’ ATOAAWDY OUT’ EKEivOVv NVUGED 
Move yevéo Oat MatTpdc OUTE Adiov 
tO belvov Ob*oBPETTO POC 1a16O6c Baveiv (Oedipus Tyrannus, 720-702) 


So, in those days, Apollo did not bring about, for him, 
That he slay the father who begot him - nor, for Laius, 
That horror which he feared - being killed by his son. 


Thus the choice is between two relatively neutral terms: killer, and slayer. 
Neither of which imputes the moralistic or legal sense of "unlawful killing" or of 
the act being "wicked and morally reprehensible." Instead, it is a statement of 
fact. 


the one gifted with sentience will, though not unfaithful, be afflicted... just as, 
though not a killer, they will as if they had killed. An interesting passage which 
might be taken to mean that those gifted with sentience - who presumably are 
also, as the tractate states, "governed/guided by their perceiveration" - have the 
ability because of such things to know, understand, to intuit, what killing and 
unfaithfulness mean and imply (especially in terms of affliction) as if they 
themselves had done such things. That is, they have empathy, and thus can 
avoid doing what is bad. 


disposition. See the note regarding mo10tne in section 23 below. 


8. 


the noble daimon spoke of...would that he had written it. This seems to allude to 
an aural tradition, perhaps (qv. my introduction to tractate III) an Iepé6c Adyoc, 
which was never written down, with the suggestion that what is being 
recounted in this tractate is such a tradition. 


first-born divinity. ipwtdyovoc 8edc. While some assume that this refers to 
something Egyptian - for example, to the deity Khnum - I incline toward the 
view that it may be (i) a reference to an Orphic tradition, given that there is an 
Orphic poem which beings IIpwtdyovov KkaAéw biovt pEyav aiPepomAayKTODV, or 
(ii) more probably a term still in general use in Hellenic culture given it that 
was, for example, an epithet of the goddess Persephone, and given that it 
occurs in the commentary on Plato's Timaeus by Proclus. 


divine logoi. 8eiovc Adyouc. Cf. tobc Adyouc 615d0Kwv and cogiac Adyouc in 
Poemandres 29. There, the logoi are the various forms (or emanations) of the 
logos, and include the pneumal logos, the phaomal logos, and the logos kyrios. 


I [...] thus became a guide to those of my kind, informing them of the logoi - of the 
way and the means of rescue - and engendered in them the logoi of sapientia, with 
the celestial elixir to nurture them. (Poemandres 29) 


conceptible things. vonta owpata. That is, objects - things, materia, 'bodies' - 
which can be conceived of, which are conceptible, rather than having been 
physically seen, qv. the 'atoms' of Democritus: étefi 5€ &tToWa Kai KEvdv. See 
also Sextus Empiricus: oi yap at6pouc Elmo6vTEC TF OpoLopEpEetac fF OyKouc F 
KOWOC VONTA OWPATA MAVTWY TOV OVTWY KATWPOWOAD If 5& 61élEcoOv 
(Adversus Mathematicos, X, 252). 


We have our being in potentiality, in activity, in Aion. COpev 5& Svvapet Kai 
evepyetar Kai Ai@v1. In respect of Aion, qv. tractate XI:3, 


IInyt| Ev obv Mavtwv O VEdc, obota 6E O aiwv, DAN 5 6 KdopOC, 
Sbvaptc 6€ tod GVeod O aiwv, Epyov 6€ Tod aiWMvoc 0 KOO POC, pEevdpEvOC 
OVIIOTE, KAI Hel ylvdpEvoc DMO TOD ai@voc: 


The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: 
Kosmos, which is not just a coming-into-being but always is, from 
Aion. 


nothing separable. obSév Siactatov. As noted in respect of 61a0tatéc in the 
commentary on tractate IV:1, "what is not meant is 'dimension', given what the 
term 'dimension' now imputes scientifically and otherwise." 


Archon. Cf. the MS reading apywv Kai nyépwv (archon and hegemon) in 
tractate XI:7. Since &pywv has been assimilated into the English language and 


retained (c. 1755) its original meaning (ruler, governer, regent) it seems 
unnecessary to translate the term. 


perceiveration...whatever it desires. Cf Poemandres 12: 0 6& na&vtTwv NAaTHP O 
Nobvbc Ov Cwr| Kai wc... Perceiveration, as Life and phaos, father of all... 


9. 


Numinous. O9eioc. As at tractate IV:6 I have opted for the English word numinous 
- which dates from 1647, derived from the classical Latin numen - to express the 
meaning of Oioc here. 


10. 


somatic. 1a400c. The English word somatic - from the Greek o@jia - means "of or 
relating to the body; physical, corporeal". As in tractate VI:2 the sense of m&8o0c 
here is one of physicality, as in being physically afflicted or affected such that a 
‘living being deprived of logos' cannot control or affect the affliction, in this 
instance their cravings. As such, the English word 'passion' is inappropriate 
here as a translation of 1d400c because it implies strong or deep feelings or 
emotions generally in human beings and thus is somewhat anthropomorphic, 
especially as a distinction is being made, as in sections 2 and 5, between 
mortals and those living beings, such as animals, who lack logos, which logos 
together with perceiveration, are - as mentioned in section 12 - the two most 
precious gifts theos has given to mortals: 611 6bo Tadta TH AVOpwWIwi O BEdc 
NAPA MAVTA TA OVHTA CHia EXAPIGATO TOV TE VODV KAI TOV AdYOV, GOTLIPA TH 
abavaciat. 


in alliance with the somatic. Reading ovyypnpatiCwv with the MSS and not the 
emendation ovyxpwtiCwv. 


11. 


corporeal, incorporeal. o@ia, Kowyatoc. To try and express at least something 
of the meaning of the Greek here - which is somewhat metaphysically obscure - 
I have occasionally resorted to obsolete forms of those two English terms, such 
as 'corporified' (from corporify) implying "having a material or a bodily form". 


In respect of the corporeal and the incorporeal, see tractates VIII and XI. In VIII 
one of the main themes is the corporeal: "It is regarding psyche and the 
corporeal that we now must speak..." In XI:22 it is stated that 


ovSeév yap HOPatov, OLSE TOV COWLATWY: VOC OPATAL EV THI VOEIDV, O 
Oedc Ev TH Moieiv 


nothing is unperceivable, not even the incorporeal, with 
perceiveration evident through apprehension, theos through creation. 


somatical. ta8nta. The sense is of being affected by, or subject to, what is 
somatic. As what follows - kai Kkvpiwc abta& EoT1 140N - attempts to explain, and 
as is made clear later on in this section (61a@épe 6€ md980c MaBNToOv) somatical 
should not be confused with somatic. 


changes, changed. Given the context, the various senses of kivnoic here are 
change, not motion - moving, move - in the physical sense as at tractate XI1:8, 
Tavta 6€ MANN woyc Kai NaVTA KIVODPEVA, TA PEV Epi TOD OVPADVOD, TA 5E 
TIEpt THY yp, all are replete with psyche, all in motion, some around the 
heavens with others around the Earth. 


vigour. €vépyeia. Qv. Poemandres 14 and 15. The English terms energy and 
energize have too many modern, irrelevant, connotations, in respect of the 
science of physics and otherwise. 


12. 


perceiveration and logos. Omitting - with Patrizi - the following tov 6é 
IIPOMPOPLKOVAOYOD Exel as a gloss. 


deathlessness. In respect of this unusual English word, qv. Elizabeth Barrett 
Browning, The Soul's Travelling (IX), 


"And as they touch your soul, they borrow 
Both of its grandeur and its sorrow, 

That deathly odour with which the clay 
Leaves on its deathlessness alway." 


denotata, denotatum. mnpoonyopia here implies more than 'name'. That is, a 
terminology; a specialized vocabulary, in this case one related to metaphysics 
(qv. TAXDWPEVOC TH Mpoonyopiat tod yivopéevov in section 16). Hence the 
translations 'denotata' and denotatum (singular) to suggest this. 


13. 


And yet, do other livings not have language. ta yap HAAG Cia Adyw Ob yPaTat. 
While Adyoc here is generally taken to mean 'speech', given what follows with 
its mention of animals making 'sounds' and the exposition regarding the 
different languages spoken by mortals, the translation ‘language’ is more apt, as 
in being able to communicate, to say something specific the meaning of which 
can be explained and understood by diverse others. A usage of Adéyoc as for 
example in the following exchange between Oedipus and the Chorus: 


Oibinove: 


oic0’ obv & xpiCelc. 


Xopoc: 

olba. 

Oisimovc: 

pace 61 tt ENC. 

Xopoc: 

TOD EDAYT MiAOV INMOT’ Ev aAitia obv AMavei Adyw oOo’ ATIWOV PaAeiv. 
Oedipus: 

Do you know what it is that you so desire? 
Chorus: 

I do know. 

Oedipus: 

Then explain what you believe it to be. 


Chorus: 


When a comrade is under oath, you should never accuse him because of unproved 
rumours and brand him as being without honour. 


(Oedipus Tyrannus, wv. 653-657) 


folk. €8voc. Since the English term 'nation' now implies things which the Greek 
word does not - such as a modern political State - it is inappropriate here. A 
suitable alternative to folk would be 'people'. 


mortal nature, Qv. section 1. 


one. eic. It is probable that this refers to a metaphysical concept such as 
described in tractate XI:11, 


Kai OTL pEev EOT Tic O HOLMv TadTa SAOv: Sti 6é Kai Eic, 
PAVEPWTATODV: Kai pap pta yoyn Kat pita Cwr Kai pia BAN. tic 6€ 
ovtoc; tig 6€ av “AAO Ei pT Etc O VEdG; Tivl yap GAAWL Av Kai MpETIOL 
Cua ELWvoya Motetv, Ei pT POvwi TH Vedi; Eig ovv BEdc Kai TOV PEV 
KOOPLOV WHOAdynoac Kel Eival Kai TOV HAtov Eva Kai ThHv CEANvND ptav 
Kai Pe1votTHta ptav, ADTOV 6€ TOV DEdOV TdOTOD Eival BEAEIC 


It is evident someone is so creating and that he is One; for Psyche is one, Life is one, 
Substance is one. But who is it? Who could it be if not One, the theos? To whom if 


not to theos alone would it belong to presence life in living beings? Theos therefore 
is One, for having accepted the Kosmos is one, the Sun is one, the Moon is one, and 
divinity-presenced is one, could you maintain that theos is some other number? 


psyche in corporeality. The context is indicative of owyati here referring to 
corporeality in general; that is, the quality or state of being corporeal; bodily 
form or nature; materiality. 


14. 


eikon. eikwv, qv. my commentary on Poemandres 21 and 31, and also see 
tractate VIII:2 and tractate XI:15. 


outward form. i6éa. To translate here simply as 'form' (or idea) may give the 
impression that the 16éa of Plato may be meant with the text thus interpreted in 
accord with his philosophy and especially with what has been termed his 'theory 
of forms'. However, since the reference here is to corporeality in the context of 
perceiveration as cikwv of theos, a more metaphysical sense is suggested. 
Hence, my interpretation as 'outward form', which thus leaves open the 
question as to whether or not there is any correlation with 'the theory of forms’. 


substance. ban. That is, the materia of 'things' and living beings. Qv. 
Poemandres 10 and tractate III:1. 


Air. anp. Air as a fundamental element, hence the capitalization as with the 
preceding Substance. 


necessitas. avaykn. In myth, Ananke was the ancient goddess of wyrd, thus 
having power over Meiros (‘fate') and of what is considered necessary for 
mortals (such as death), hence the translation of 'necessity'. As mentioned in my 
commentary on tractate XII:5, although the Latin 'Necessitas' is a suitable 
alternative for the Greek, a transliteration (Ananke) is perhaps preferable 
although less readable. 


Necessitas, forseeing, and physis, are implements of Kosmos. Qv. tractate XII:5 
where a similar expression occurs: 


ovvexel 6€ TODTOV O aiwnv, eitte 61' AVaYKND EitE IPOvVOLAD ETE MVOIW 
Kai el Tl MAAO OLETAL f OiNOETAaAt TIC 


Aion maintains this through necessitas or through foreseeing or 
through physis, or through whatever other assumption we assume 


foreseeing. tipdvoia. Foreseeing includes such arts as prophecy. 
apprehended. Cf. Poemandres 3: vofjoal thv Tov twv mbov, to apprehend the 


physis of beings; that is to discern, discover, their being, their relation to other 
beings, and to Being. 


corpus, corpora. I have here used a Latin term for o@pa (corpus, plural 
corpora) in order to try to give some intimation of the meaning of the text (the 
Greek is somewhat obscure), and to avoid using the rather prosaic terms 'body' 
and 'bodies', and to thus suggest technical terms which expound and befit a 
metaphysical weltanschauung, implying as they do here ‘materia’ in general; 
the stuff, the material, that exists in the Universe, and how such corpora 
including mortals relate to theos. 


15. 


arithmos. I have detailed the reasons for transliterating ap18y0c in my 
commentary on tractate IV:10. In essence, the translation 'number' does not 
express the metaphysical meaning here, qv. Aristotle Metaphysics, Book XIII, 
1080b.20 and 1083b.10 et seq. 


In addition, Proclus (in his 2toiyetwoic VeoAoyiKn, propositions 113f) wrote of 
api8po0c and evddec (henads) as essential parts of a cosmogony involving the 
gods, with Proclus equating évd5ec with those gods (op.cit., propositions 114 ff), 


El pap TOV Evabwv Sittdc O aprlOpoc, we Sé5elktal MpOTEpov, Kai at 
pév avtotedAeic ciow at 6 €AAGpweic am’ EKeivwv, TH 6€ Evi Kai 
TAYAOD OVYVEVTIC KAI Opo@uTeC oO Veioc APIOp6Cc, EvabEC Eioiv 
avtoTtEAEic oi Geot. (114) 


There is also an interesting passage in a fragment of the commentary on 
Aristotle by Andronicus of Rhodes where psyche is said to have been described 
as api0p0c: 


apl8pov yap EkaAOvVD ONO? ‘THY yoy OT1 pNnbSév Cov E— anAod 
OWLUATOC HAAK KATH TIVac Adyouc Kai aplOpobc KPAVEVTWY THD 
IPWTtwWv otoryeiwv. (Themistii in libros Aristotelis De anima 
paraphrasis, XXXII, 23) 


Regarding «p.8p0c in tractate IV:10, the relevant part is: 


LLOvaC OLGA OLD APY NavTA KPLOpOv EpMEpréyet, DMO pNnBSevoc 
ELMEPLEXYOPEDN, KAI MdvTa APLOPOV pevvar DIO NSEevoc yevvwpEevn 
ETEPOV HPLOLOD. 


The Monas, since it is the origin, enfolds every arithmos without itself 
being enfolded by any, begetting every arithmos but not begotten by 
any. 


henads. évaoec. A transliteration in common use since the concept of the evac - 
the Unity, often equated with povac - is metaphysical and has various 
interpretations in Plato, lamblichus, Proclus, and others. 


cosmic order. koo}oc. Cf. Poemandres 7. 


a mighty theos. In respect of the term péyac 8¢e0c it is interesting to note that 
frescoes in a Minoan settlement in Akrotiri on the island of Santorini depict n 
peyaan 9ea (the mighty goddess) among women holding bunches of flowers and 
a woman holding a net which, given the presence of birds in the fresco, is 
possibly for catching birds as gifts for the goddess. 


The term péyac 8edc also occurs in Acts 19:17 in reference to the Temple of 
Artemis - peyaAnc 8eac Aptépi6oc tepov - with Artemis mentioned again in v.28, 
Meyaan fh Aptepiic Egeoiwv (Powerful is Artemis of the Ephesians). 


cyclic return. Qv. tractate XI:2, dMOKaTHOTAOIC KA AVTAMOKATKOTAOIC, cyclic 
return and renewal. 


while it exists. Referring to the 'cosmic order' and thus to Kosmos, eikon of a 
more mighty divinity. 


16. 


the denotata of being-becoming. Qv. the comment in section 11 regarding 
denotata and denotatum. 


17. 
nurturer. T1\Onvn. Cf. tractate XI:7, Toomov Kai TLOHVHV, nourisher and nurturer. 


fourth parsement. tétaptov pépoc. By a parsement - partiment, from the Latin 
partimentum - is meant the fundamental (the basic, elemental, primal) 
component or principle of 'things' as understood or as posited in Hellenic times. 
Here Earth is described as the fourth part, the other three being Air, Water, and 
Fire. Cf. Poemandres 8. 


18. 


alertness. ato@noic. Alertness as in being perceptively aware of one's 
surroundings. Cf. Poemandres 5. 


pnuema. veda. A transliteration for reasons explained in my commentary on 
the text of Poemandres 5. In sum, the usual translation of 'spirit' is too 
restrictive and has too many modern and Christian associations. The various 
senses of mvebdpua in classical times are summarized in DeWitt Burton, Spirit, 
Soul, and Flesh: The Usage of IIvetua, Yoxyn, and Xapé in Greek Writings and 
Translated Works from the Earliest Period to 225 AD (University of Chicago 
Press, 1918). 


19. 


Therefore all living beings [...] perceiveration. Reading 61a tov vovv and not 61' 
QUTOD. 


20. 


capability. 5bvapic. Not 'strength' or 'power' per se, but rather having the 
capacity, the capability, to do - to change, to craft, to bring-into-being - anything. 
Cf. 6bvayic 6€ tod Beod O aivdv in tractate XI: 3, 


IInyt| Ev Obv NavtTwv O VEdc, Obota 6E O aiwv, DAN 5 6 KdopOC, 
Sbvaptc 6€ tod Veod O aiwv, Epyov 6€ Tod aiWvoc 0 KOO POC, pevopEvOC 
OUNMOTE, KAI Hel plvOpEvoc DIO Tod aidvoc: 610 OvbE POaPHOETat NOTE 
aiwv pap cpPaptoc ovbE ATIOAEITAL TL TOV EV TH KOOLWI, TOD KOOPOV 
DIIO TOD AiMvoc EpIMEPLEYOPEVOD. 


The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: 
Kosmos, which is not just a coming-into-being but always is, from 
Aion. Thus it cannot be destroyed since Aion is not destroyable nor 
will Kosmos cease to be since Aion surrounds it. 


21. 


influencive. Kivéo). That is, to affect things, to set things in motion, to cause 
change. 


actuosities. €vépyeiai. The sense of the Greek here is of (often vigorous) activity 
or occurrences either natural or which result from the actions of divinities or 
daimons. To try and convey something of this, I have chosen the English term 
‘actuosities'’ rather than 'energies' which - given what the English term ‘energy’ 
now often imputes - does not in my view express the metaphysical meaning 
here. The English word actuosity derives from the classical Latin actuosus, with 
the adjective actuose occurring in a 1677 book by Theophilus Gale: " "Evepyeiv, 
as applied to God, notes his actuose, efficacious, and predeterminate concurse 
in and with althings." (The Court of The Gentiles. Part III, London, 1677). 


A more recent usage was by Ferrarin in chapter 8 - Aristotle's De anima and 
Hegel's philosophy of subjective spirit - of his book Hegel and Aristotle 
(Cambridge University Press, 2001) where he wrote: "Hegel appropriates and 
transforms the meaning of energeia to define spirit. Spirit is actuosity..." 


aspects. Reading pépn eoti not péAn EoTi. 


blood. Reading Kai aipa with the MSS. In the metaphysical context of the 
tractate, blood as an ‘aspect of theos' makes sense. 


22. 


All That Exists. to mv. Literally, 'the all', but metaphysically implying ‘all that 
exists’, that is, the Universe. 


23. 


disposition. mo.dtnc. As in section 7, not signifying here 'quality' but rather 
‘disposition,’ qv. m016c, what kind, nature, type, character. 


What is being enumerated - oUte péye8o0c obte TOM0C OTE TOLOTHC OVTE OXHA 
oUTE ypOvoc - are not abstractions (such as 'time') but rather mortal-type 
attributes and appellations that are irrelevant in respect of theos. 


respected and followed. Given the metaphysical - not religious - tone and 
content of the tractate, I incline toward the view that 1pooKbvel kai OpnoKeve 
here does not imply a Christian-type reverence or worship or even being 
religious, but rather respect and following, as various Hellenic 
weltanschauungen or philosophies were respected and followed. 


Eppov tov Tplopeytotov mpoc Tov viov Tat 
ED OPEl AdyOC ATOKPVOC MEpt MAALYYEVEOTAC Kal O1yNC EMayyeAtac 


On A Mountain: 
Hermes Trismegistus To His Son Thoth, 
An Esoteric Discourse Concerning Palingenesis 
And The Requirement of Silence 


Tractate XIII 


000 


Translation 


[1] When, father, you in the Exoterica conversed about divinity your language 
was enigmatic and obscure. There was, from you, no disclosure; instead, you 
said no one can be rescued before the Palingenesis. Now, following our 
discussion as we were passing over the mountain I became your supplicant, 
inquiring into learning the discourse on Palingenesis since that, out of all of 
them, is the only one unknown to me, with you saying it would be imparted to 
me when I became separated from the world. 


Thus I prepared myself, distancing my ethos from the treachery in the world. 
Therefore - by explaining it either aloud or in secret - rectify my insufficiencies 
since you said you would impart Palingenesis to me. 


Trismegistus, I am unknowing of what source a mortal is begotten and from 
what sown. 


[2] My son, noetic sapientia is in silence, with the sowing the genuinely noble. 
Father, that is completely impenetrable. So, of whom dispersed? 
Of, my son, the desire of theos. 


Father, of what kind then the begotten? For I do not share in such a quidditas 
and such a perceiveration. 


Those begotten of theos are other than theos: young but entirely whole, mixion 
of all abilities. 


Father, you speak enigmatically to me, not in the language of a teacher to a 
pupil. 


My son, this emanation is not taught; rather, it is presenced by and when the 
theos desires. 


[3] Father, while you speak of what is impractical and forced, I on my part seek 
what is straightforward. Was I produced as a foreign son of the paternal 
emanation? Do not repine me, father: I am a rightful son. Relate - plainly - the 
way of palingenesis. 


My son, what is there to say? All that can be told is this: I saw an unshaped 
vista, brought-into-being through the generosity of theos, of me setting forth to 
a deathless body, and now I am not that before because engendered by 
perceiveration. 


This matter is not taught: not through that shaped part through which is seeing. 
Thus and for me there is no concern for the initial mixturous form. It is not as if 
Iam biochrome and have tactility and definity: I am a stranger to them. You, my 
son, now observe me with your eyes and directly see my physicality and 
perceptible form. And yet, my son, I am now not understandable with those 
eyes. 


[4] Father, you have stung the heart, causing no minor distraction, for I cannot 
now perceive myself. 


Would that you, my son, would - while not asleep - go beyond yourself as those 
who sleepfully dream. 


Inform me also of this: who is the essentiator of the Palingenesis? 

Through the desire of theos: The Mortal One, child of theos. 

[5] Father, what you have now presented has silenced me, with a forsaking of 
what was previously in my heart <...> since I perceive that your stature and 


your likeness are still the same. 


In that you have been deceived, for the form of the deathful alters every day: 
changed by the seasons, it grows then withers and so deceives. 


[6] What then - Trismegistus - is the actuality? 
My son: the imperturbable, the indistinguishable, the un-complexioned, the 
figureless, the steadfast, the unadorned, the revealed, the self-perceiving, the 


unwaveringly noble, the unmaterial. 


Father, Iam completely confused. Just when I considered you were engendering 
learning in me, the perceptibility of my apprehension was obstructed. 


Thus it is, my son. It ascends, as Fire does, and descends, as Earth does, and 


flows, as Water does, and is neumeos as is Air. But how can you apprehend 
through perception what is insubstantial, what is not flowing, what is 
unmixturous, what is undissolved; that which is only apprehensible through 
influence and actuosity, requiring someone able to apprehend that bringing- 
into-being within theos? 


[7] Father, am I then deficient? 


Not so, my son. Go within: and an arriving. Intend: and an engendering. Let 
physical perceptibility rest, and divinity will be brought-into-being. Refine 
yourself, away from the brutish Alastoras of Materies. 


Alastoras are within me, then, father? 
Not just a few, my son, but many and terrifying. 
I do not apprehend them, father. 


My son, one Vengeress is Unknowing; the second, Grief. The third, Unrestraint; 
the fourth, Lascivity. The fifth, Unfairness; the sixth, Coveter. The seventh, 
Deceit; the eighth, Envy. The ninth, Treachery; the tenth, Wroth. The eleventh, 
Temerity; the twelfth, Putridity. 


In number, these are twelve but below them are numerous others who, my son, 
compel the inner mortal - bodily incarcerated - to suffer because of 
perceptibility. But they absent themselves - although not all at once - from those 
to whom theos is generous, which is what the Way and Logos of Palingenesis 
consists of. 


[8] Henceforward, speak quietly, my son, and keep this secret. For thus may the 
generosity of theos toward us continue. 


Henceforward, my son, be pleased, having refinement through the creefts of 
theos to thus comprehend the Logos. 


My son, to us: arrivance of Knowledge of Theos. On arrival: Unknowing is 
banished. My son, to us: arrivance of Knowledge of Delightfulness: on arriving, 
Grief runs away to those who have the room. 


[9] The influence invoked following Delightfulness is Self-Restraint: a most 
pleasant influence. Let us, my son, readily welcome her: arriving, she 
immediately pushes Unrestraint aside. 


The fourth invoked is Perseverance who is influxious against Lascivity. Which 
Grade, my son, is the foundation of Ancestral Custom: observe how without any 
deliberation Unfairness was cast out. My son, we are vindicated since 
Unfairness has departed. 


The sixth influence invoked for us - against Coveter - is community. With that 
departed, the next invokation: Actualis, and thus - with Actualis presenced - 
does Deceit run away. Observe, my son, how with Actualis presenced and Envy 
absent, the noble has been returned. For, following Actualis, there is the noble, 
together with Life and Phaos. 


No more does the retribution of Skotos supervene, for, vanquished, they 
whirlingly rush away. 


[10] Thus, my son, you know the Way of Palingenesis. By the Dekad brought- 
into-being, geniture of apprehension was produced, banishing those twelve; and 
by this geniture we are of theos. 


Thus whomsoever because of that generosity obtains divine geniture, having 
gone beyond physical perceptibility, discovers that they consist of such, and are 
pleased. 


[11] With a quietude, father, engendered by theos, the seeing is not of the sight 
from the eyes but that through the noetic actuosity of the creeft. Iam in the 
Heavens; on Earth; in Water; in Air. I am in living beings, in plants; in the womb, 
before the womb, after the womb. Everywhere. 


But speak to me about how the retributions of Skotos - which are twelve in 
number - are pushed aside by ten influences. What is that Way, Trismegistus? 


[12] My son, this body which we have passed beyond is constituted from the 
circular Zodiac which is composed of beings, twelve in number and of the same 
physis, yet polymorphous in appearance so as to lead mortals astray. The 
difference between them, my son, becomes one when they act <...> Temerity 
united with Wroth, and indistinguishable. 


It is probably correct to say that all of them withdraw when pushed away by 
those ten influences: that is, by the Dekad. For, my son, the Dekad is an effector 
of psyche, with Life and Phaos a unity there where the arithmos of the Henad is 
brought forth from the pneuma. Thus it is reasonable that the Henad contains 
the Dekad and the Dekad the Henad. 


[13] Father, I observe All That Exists, and myself, in the perceiveration. 


My son, this is the Palingenesis: to no more present the body in three 
separations, through this disclosure regarding Palingenesis, which I have 
written about for you alone so as not to be rouners of all these things to the 
many but instead to whomsoever theos himself desires. 


[14] Inform me, father, if this body - constituted of such creefts - is liable to 
dissipation. 


Speak quietly and do not talk of deficiencies or you shall be in error with the 
eye of your perceiveration disrespectful. The perceptible body of physis is far 
away from the quidditas of geniture, for one is dissipative, the other is 
not-dissipative; one is deathful, the other deathless. 


Do you not know that you are engendered of theos, as a child of The One, as am 
1? 


[15] Father, my inclination is for the laudation of the song you said you heard 
from those influences when you reached the Ogdoad. 


Just as, my son, Poemandres divined about the Ogdoad. It is noble of you to 
hasten to leave that dwelling for you are now refined. Poemandres, the 
perceiveration of authority, did not impart to me anything other than what is 
written, understanding that I would apprehended the entirety; hearing what I 
was inclined to, observing the entirety, and entrusting me to presence the 
beautiful. Thus do all those influences within me chant. 


Father, I desire to hear them so that I might apprehend. 


[16] Be quiet my son: now hear that most fitting laudation, the song of 
Palingenesis which I had chosen not to openly divulge except to you at your 
completion and which is not taught but concealed through silence. 


Thus, my son, on your feet in a place open to the air look respectfully to the 
Southwind as Helios descends, as at the ascending and toward the Eastwind. 


Be quiet my son. 


Logos A. The Esoteric Song 


[17] Let every Physis of Kosmos favourably listen to this song. 

Gaia: be open, so that every defence against the Abyss is opened for me; 
Trees: do not incurvate; 

For I now will sing for the Master Artisan, 

For All That Exists, and for The One. 


Open: you Celestial Ones; and you, The Winds, be calm. 
Let the deathless clan of theos accept this, my logos. 
For I shall sing of the maker of everything; 

Of who established the Earth, 

Of who affixed the Heavens, 


Of who decreed that Oceanus should bring forth sweet water 
To where was inhabited and where was uninhabited 

To so sustain all mortals; 

Of who decreed that Fire should bring light 

To divinities and mortals for their every use. 


Let us all join in fond celebration of who is far beyond the Heavens: 
That artisan of every Physis. 


May the one who is the eye of perceiveration accept this fond celebration 
From my Arts. 


[18] Let those Arts within me sing for The One and for All That Exists 
As I desire all those Arts within me to blend, together. 


Numinous knowledge, from you a numinal understanding: 
Through you, a song of apprehended phaos, 

Delighted with delightful perceiverance. 

Join me, all you Arts, in song. 


You, mastery, sing; and you, respectful of custom, 
Through me sing of such respect. 

Sing, my companions, for All That Exists: 
Honesty, through me, sing of being honest, 

The noble, sing of nobility. 


Phaos and Life: fond celebration spreads from us to you. 


My gratitude, father: actuosity of those my Arts. 
My gratitude, theos: Artisan of my actuosities; 
Through me, the Logos is sung for you. 
Through me, may Kosmos accept 

Such respectful wordful offerings as this. 


[19] Such is what the Arts within me loudly call out. They sing of All That Exists; 
they accomplish your desire. From you: deliberations; then to you, from All That 
Exists. 


Accept from Kosmos - the Kosmos within us - respectful wordful offerings. Life, 
recure! Phaos, reveal! Theos, spiritus! For - Breath-Giver, Artisan - it is your 
Logos that Perceiveration guides. 


[20] You are theos. Your mortal loudly calls out: through Fire, through Air, 
through Earth, through Water, through Pneuma, through your created beings. 


To me, from your Aion, a laudation. And, through your deliberations, I 
discovered the repose that I seek. Because of your desire, I perceived. 


[21] Father, I also have assigned the laudation you spoke of to my Kosmos. 
My son, speak of "in the apprehended." 


In the apprehended I am able to do, father. For me, through your song and your 
laudation, a more numinal perceiveration. And yet, there is a desire for me to 
convey from my own heart a laudation to theos. 


My son, do not be incautious. 


Father, what I behold in the perceiverance, I say. It is to theos, to you - 
essentiator of engenderment - that I, Thoth, convey wordful offerings. Theos, 
you the Father; you the Kyrios, you the Perceiveration, accept the respectful 
wordful offerings you desire. For, by your deliberations, all is accomplished. 


My son, you convey an agreeable offering to theos, father of all. But you should 
add "through the Logos." 


[22] My thanks to you, father, for your advice regarding the invokation. 


My son, I am glad that the actuality has borne good fruit, the unrottable 
produce. Having learned of this from me, profess silence my son about this 
wonder, revealing to no one the tradition of the Palingenesis, for otherwise we 
will be regarded as rouners. Each of us has had a sufficiency of interest: I in 
speaking, you in listening. Through noesis you have obtained knowledge about 
yourself and our father 


ooo 


Commentary 


Title. 


Eppov tov tpiopeytotov mpoc tov vidv Tat ev Opel AGyoc ANGKPULE@OC MEpi MaALyyEevediac KaL 
ounce eayyeatac. On A Mountain: Hermes Trismegistus To His Son Thoth, An Esoteric 
Discourse Concerning Palingenesis And The Requirement of Silence. 


Thoth. As in other tractates I translate Tat by Thoth, avoiding the conventional 
Tat which, in English, has a colloquial meaning inappropriate here. As to which 
‘Thoth' is meant, the consensus is that in this and some other tractates it refers 
to the son (possibly biologically or more probably metaphorically) of Hermes 


Trismegistus who himself was named by the Greeks as Thoth, with the Tat of 
some other tractates being a scribal corruption of the name Thoth. 


Esoteric Discourse. Adyoc andoKpv@oc. While ‘esoteric' is an apt translation in 
regard to amoxpvu@oc, ‘discourse’ is not entirely satisfactory in respect of Adyoc 
since it could be here interpreted to mean ‘disclosure’ or 'explanation’'. 
However, given what follows in section 1 - mv@0pEvov TOV THC MMAALyyEvEotac 
Adyov p1a8eiv...1apa6166vai po - 'discourse' seems appropriate. 


Palingenesis. Rather than ascribe a particular meaning to naAlyyeveota - such 
as 'rebirth' or 'regeneration' - I have chosen the English word palingenesis 
(from the Latin palingenesia) with that term explained by what follows in this 
particular discourse, qv. vv. 12 and 13. 


Requirement. The sense of énayyeAia here, given what is discussed in this 
tractate, is 'requirement' rather than the strident 'command' or what is implied 
by the rather vague word ‘promise’. 


1. 


Father. The Greek w mateo - literally 'my father' - is a polite form of address, 
akin to the English 'sir'. Similarly, w téxvov - 'my son' - is a polite reply. Given 
the esoteric nature of the text, a possible interpretation here of w ma&tep would 
be 'Master', and of w TéKvov 'my pupil’. 


in the Exoterica. Ev toic yevikoic. Since the term yevik@v Adywv occurs in 
tractate X it is reasonable to assume that yevikoc here refers to the same thing 
although the meaning of the term is moot given that no details are provided in 
this tractate nor in tractate X, nor in Stobaeus (Excerpts, III, 1 and VI, 1) where 
the terms also occurs. While most translators have assumed that it refers to 
‘generic' things or 'generalities' and thus (by adding Adyo1) have opted for an 
expression such as 'General Discourses’, and given that a transliteration - such 
as genikois or genikoi - is awkward, I have in respect of the yevixoi opted for 
exoterica (from the Latin via the Greek Ta e€wtepika&) with the meaning of 
“exoteric treatises designed for or suitable to the generality of disciples or 
students," with the plausible suggestion thus being that there are exoteric 
Hermetic treatises and esoteric Hermetic treatises, with Reitzenstein 
describing these other treatises as 51e€o061Kot Adyo (R.A. Reitzenstein. 
Poimandres. Teubner, Leipzig. 1904. p.118) a distinction he also mentioned in 
his later work Die Hellenistischen Mysterien Religionen. 


passing over the mountain. I follow the MSS and read petaBaoewc rather than 
the emendation kataBadoewc, taking the sense of petaBdoewc here as "passing 
over" - walking on and over - the mountain. There seems no need for the 
emendation - which implies a descent from the mountain - with its possible 
suggestion of something more symbolic, more religious or mystical, having 


occurred, as for example might be implied in the Gospel of John with the 
juxtaposition of katéBn and avéBn in chapter one wv.12-13, with Thomas Aquinas 
writing: 


"Sed non vacat a mysterio, quod in Capharnaum descendit, et 
postmodum Ierosolymam ascendit. Nisi enim descendisset primum, 
non competisset ei ascendere: quia, ut dicitur Eph. IV, 10, qui 
descendit, ipse est et qui ascendit." Super Evangelium S. Ioannis 
lectura, Caput II, Lectio 1 


That he descended to Capernaum and then ascended to Jerusalem is not without its 
mystery since if he did not first descend he would not have been able to then 
ascend, for as has been related (Eph. IV, 10) "The one who descended is the same as 
the one who ascended." 


the discourse on palingenesis. The Greek word translated here as ‘discourse’ is 
Aodyoc, as in the title. 


imparted to me. napabiSwyt carries the sense here of 'handing down' - of 
transmitting, disclosing - some ancestral teaching or wisdom; a disclosing from 
master to pupil. 


separated from the world. In respect of amaAAotpLOw what is implied is not 
‘alienated' from (which has too many modern connotations) the world (Kdo}0c), 
but rather 'separate' - distanced - from the world, from worldly things, as a 
mystic is often 'otherworldly' and may seem to be - to others, and to themselves 
- a stranger in the world. 


distancing my ethos. Reading amnAAotpiwoa (with Parthey, et al) not the 
emendation of Nock (annvipetwoa) with ppdvnyia here suggestive of one's 
character and especially of one's "way of thinking", one's weltanschauung: that 
is, the 'spirit' or ethos which guides one's way of life. 


treachery. ouatnc. Personified in Hesiod's Theogony as a child of Night (Nb&) 
along with "darksome Kir and Death" - Khnpa péAaivav kai @dvatov - and 
Nemesis, Népeotc. 


rectify my insufficiencies. Ta bDoTEepHaATa AVaATANPWOODV. An alternative, literal, 
translation would be "supply what is needed." 


since you said you would impart Palingenesis to me. Given the somewhat 
unusual phrasing here - oic €@nc poi naAlyyeveotac napabobvai, which led 
Nock to add yéveouv after naAlyyeveoiac - it seems that maAlyyeveotac is the 
title given to a particular doctrine or esoteric theory rather than just a term 
such as 'rebirth'. Hence my capitalization. 


what source ... what sown. The metaphysical context - and the reply - suggests 
that both pntpac and onopae are meant metaphorically rather than literally 


(womb, seed). 


mortal. As in other tractates I translate &v@pwitoc as 'mortal' rather than as 
‘man'. Which here - as in other tractates - suits both the Hellenic context, of 
mortals contrasted with the immortal theos and the immortal theoi, and the 
metaphysical context of immortality being possibly attainable by select mortals. 


2. 


noetic sapientia. For a variety of reasons, I have used the term noetic sapientia 
to denote oogia voepa. 


i) The metaphysical terms vobdc voepdc, vodc obo1WHNc, and vobdc Cwt1Kdc Occur 
in Proclus, qv. Procli Diadochi In Platonis Timaeum Commentari, Volume 5, 
Book 4, 245-247; Procli in Platonis Parmenidem Commentaria, II 733 and IV 
887. Interestingly, Proclus associates voepoc with the three 'septenary planets' 
Mercury, Venus, and the Sun. 


Here, oo@ia voepa may well suggest a particular hermetic principle which 
requires contextual interpretation. 


ii) As noted in my commentary on Poemandres 29 - where I used the Latin 
sapientia in respect of comia - in some contexts the English word 'wisdom' does 
not fully reflect the meaning (and the various shades) of cogia, especially in a 
metaphysical (or esoteric) context given what the English term 'wisdom' now, in 
common usage and otherwise, often denotes. As in the Poemandres tractate 
sapientia (for oomia) requires contextual - a philosophical - interpretation, as 
Sophia (for cogia) does in tractate XI where it is there suggestive, as with Aion, 
Kronos, and Kosmos, of a personified metaphysical principle. 


iii) In respect of voepdc, the English word 'intellectual' has too many irrelevant 
modern connotations, with phrases such as ‘intellectual wisdom' and 'the 
wisdom that understands' - for copia voepa - unhelpful regarding suggesting a 
relevant philosophical meaning. Hence the use of the term 'noetic' which 
suggests a particular type of apprehension - a perceiveration - whereby certain 
knowledge and a particular understanding can be ascertained. 


Thus, noetic sapientia implies that the knowledge and understanding that is 
noetically acquired transcends - or at least is different from - that acquired both 
(a) through observation of and deductions concerning phenomena and (b) 
through the use of denotatum whereby beings are given 'names' and assigned 
to abstractive categories with such naming and such categories assumed to 
provide knowledge and understanding of the physis of those beings. [In respect 
of physis, qv. the comment on @voewc pac in section 12.] 


In addition, given what follows - év o1yi, ‘in silence' - such knowledge and 
understanding does not require nor depend upon words whether they be spoken 


or written or thought. Hence, the 'source' of mortals is in, can be known and 
understood through, the silence of noetic sapientia. 


genuine. In respect of aAn@iv6c as 'genuine', cf. Poemandres 30, aAnOwn 
Opaotc. 


noble. Regarding a«ya86c as 'noble/nobility/honour', qv. my commentary on 
Poemandres 22 and my essays Concerning aya@oc and voodc in the Corpus 
Hermeticum and Cicero On Summum Bonum. 


of whom dispersed. To express the meaning of the Greek, to avoid gender bias 
and because of the following maic, I have here used the plural rather than the 
singular, those avoiding expressions such as "I do not share/he does not share 
and "he that is begotten of theos." This also has the advantage of avoiding a 
misapprehension such as "the begotten one will be different, a god, a son of 
god." 


the desire of theos. In respect of 8€Anya here, qv. v.18, ovvacate TH DEAHLaTt 
pov MGOaL ai Ev Epoi Svvapetc. 


quidditas. ovoia. As at tractates XI:2 and VI:1, quidditas is a more appropriate 
translation of oboia rather than either 'essence' or 'substance'. Quidditas is 
post-classical Latin, from whence the English word quiddity, and here as in 
those tractates should be understood as a philosophical term requiring 
contextual interpretation. One possible interpretation of quidditas here as at 
VI:1 is 'the being of that being/entity', with such quidditas often presenced in - 
and perceived via or as - @voic (physis). 


such a perceiveration. I have followed the MSS and translated Kai thc vontic, 
omitted by Nock et al. In respect of vontnc, cf. Plutarch on the views of Krantor 
of Soli regarding psyche: piyvbvt1 Thy woxny EK TE THC VONTHC Kai Tic MEpi TH 
aio8nta b0E6a0thHc pboewc (De Animae Procreatione in Timaeo, 1). 


In respect of vovc as perceiveration/perceiverance, gv. my commentary on the 
Poemandres tractate. 


entirely whole. tO m1av €v mavtt. A literal translation - "the all in all" - does not in 
its blandness (and the fact that "all in all" is a colloquialism) convey the 
meaning of the Greek, which considering what follows is suggestive of "entirely 
whole." 


mixion of all abilities. €k na0@v Svvayewv ovveotwc. Mixion - a variant spelling 
of mixtion, meaning melded, compounded, combined, composed of - is most 
suitable for ovveotwc given the metaphysical matters discussed. 


a teacher to a pupil. ® tékvov and ® uatep not here literally referring to how a 
father should converse with his son but rather to a teacher instructing a pupil, 


with the pupil expecting the teacher to explain matters clearly rather than by 
means of riddles. 


emanation. I incline toward the view that yévoc (which is literally, 'kind', 
species, race, folk, breed) is used here as a technical term which - given what 
follows, b110 tod Veod AvVayIPvYOKETaI, and the fact that it is not feasible for one 
mortal to impart knowledge about it to another mortal - here implies a 
particular 'emanation' of theos; a knowing of which one has to, as Hermes goes 
on to describe, experience for it to be properly understood. Such 'emanations of 
theos' are described in the Poemandres tractate where they are symbolized by a 
septenary system and the two "immortal" (acausal) realms which await for 
mortals beyond those seven spheres, with knowledge of these emanations being 
acquired by the &vo6oc (anados, the upward journey) from the deathful realms 
to the realms of the deathless. 


The term emanation also has the advantage of connotating the literal meaning 
of yévoc since an 'emanation' is derived from a particular kind, breed, or 
lineage. 


presenced. The term 'presenced' is from the noun 'presencing' (derived from 
the Latin praesentia) and means "the action or process of making some-thing 
manifest and/or present and/or established." 


AvVapUvOKW is a very interesting word to use and one which has a variety of 
meanings depending on context, and thus does not always impute something to 
do with either 'mind' or with 'memory' as those English terms are now often 
understood with their implications of those 'things' having some sort of an 
existence 'somewhere' - in the case of 'memory' as a faculty of the 'mind' - 
and/or as quantifiable 'things'. 


In the world of ancient heroes and warriors, as evoked by Homer, it is simply a 
‘mentioning’ of something: 


W ptA’, emet 67 TaDTA P’ AvEpvNOAC Kai EEutEc, 
Mao VNnoOTHpac Ofc pNtEpoc elveKa TIOAAOVG 
ED PEyapolc GEKNTI O€9Ev KAKA NYavaac Par 


My friend - since you have, in speaking to me, mentioned this, 
There are indeed rumours of many suitors for your mother being in your home 
Against your will who are plotting to do you harm. 
(Homer, The Odyssey, Book III, 321-323) 
In Oedipus Tyrannus of Sophocles it implies a 'seeing again' of things past: 


QAA’ Eyw oagac 7 . 
AYVOT’ AVAPVTOW viv. Ev pap O16’ STL 
Katobev, noc TM KiWaip@voc tow, 


oO pév SimAo101 Moipvioic, Eyw 6’ Evi, 
enAnotaCov tHbe tavbpi tpetc OAovC 
€€ NPOC ElC APKTOVPOV EKINVOUC XPOvVOUG 


But I shall bring light 

Upon those things which are now unknown. For well do I know 
That he will see again that region of Cithaeron when he 

With a double flock and I with one 

Were neighbours and comrades for three entire six month 
Durations from Spring to Arcturus. 


(1131-1137) 


In this tractate, the implication of dvapipvrjoKw is of theos - literally, given the 
definite article, tov 8eov, the theos - presencing in the mortal (and thus gifting 
them with) the required understanding/knowledge of the emanation, just as 
theos has gifted mortals with sentience, cf. Be0bd 5wpecc in IV:5, EAAOyuioc in 
tractate XI:7 and Asclepius 16, "Prouisum cautumque est, quantum 
rationabiliter potuisset a summo deo, tunc cum sensu, disciplina, intellegentia 
mentes hominum est munerare dignatus. Hisce enim rebus, quibus ceteris 
antestamus animalibus." 


3. 


unshaped. &mAaotov. A privation of nAdoow, hence 'without invention, 
pretence, form; not manufactured, unadorned, unfashioned, without shape.' Cf. 
the irony of Lucian in De Morte Peregrini 10, mnAodc yap ETl GMAGOTOC ND Kai 
ov6émw EvtTEAgC KYAALA Hiv Se6npLovpynto, for he was then formless clay with 
that glorious depiction not yet complete. 


What is unshaped (form-less) is the vista - the view - seen, with there being no 
need, in my view, to impute that Hermes is here speaking of having had a 
‘vision’, mystical, prophetic, or otherwise, given that a 'vision' is not by its 
nature of what is 'form-less' but of some-thing or some-things perceived and 
which therefore, being seen, have form or forms, qv. the mention of ob5é t@ 
MAQOTH TOUTW OTOLYEtwW and of eiboc which follow. 


through the generosity of theos. €€ €Aéov Veod. Literally, "from the generosity of 
theos." Considering the metaphysical context, I incline toward the view that 
éAeodc here is neither mercy - qv. Oedipus Tyrannus 672, émo01KTipw oTOpa 
EAewonv ovtoc 6’ Ev8’ av N OTVyNOGETaI - nor 'pity' (cf. Oedipus Tyrannus 180, 
pnaAéa 6€ péveOAa 1pd0c 1éE6W Davatapdpa Keita AVOIKTWC) but rather 
‘generosity' in the sense of Matthew 12:7, ti €otiv "EAeoc 8EAw Kai ov Bvoian, 
"I seek generosity and not sacrifice" with such 'generosity' (of deed and spirit) 
not exactly the same as what the word 'compassion' now implies, given the 
post-Hellenic and especially the contemporary connotations of the word 
‘compassion’. 


setting forth ... engendered by perceiveration. kai Eavtov EEEAHAVOG eEic 
KOavVaATOV COMPA, Kat Eipi vdv oby O piv, HAA’ EyevvyAOnv Ev vo. This passage is 
usually interpreted in a way which suggests that Hermes is describing some 
kind of ancient ‘astral travel' where he goes "out of himself" and thence "into" a 
deathless body, a®@avatov o@pa (in respect of Pavatoc and a8avatoc as 
deathful and deathless, qv. my commentary on Poemandres 14 and on vv. 1 and 
2 of tractate XI). 


However, I take the passage more literally, especially given the phrase eipi viv 
ovxY O piv, "now I am not the/that before," and the mention of having been 
produced/engendered/grown by perceiveration. That is, Hermes has "seen" - 
intuitively perceived, had an insight into - what deathlessness means and 
implies and is not the person he was before, having acquired (or been given, by 
theos) the gift of understanding that perceiveration engenders, for as 
mentioned in tractate IV:4 


BaMTIOOD CEavTD N Svvapevn Eic TOVTOV TOV KPATHPA, N Mio tevovaa 
OTL AVEAEVONL MPOC TOV KATANEPWAVTA TOV KPATHPA, | yppwptCovoa 
emt Tl pEpovac. S6OOl HEV OVV OVLVT|KAD Tod KNPLYPATOG Kat 
EBAITIORVTO TOD VOC, OVTOL PETEDXOV THC YVWOEWC KAI TEAELOL 
EVEVOVTO KVOPWIHOL, TOV VODV SEEGpEvoL 


If you have strength enough, immerse yourself in the chaldron 

Should you accept you can ascend - 

Having discovered how you came-into-being - 

To the one who dispatched down that chaldron. 

The many who understood that declaration and were immersive with perceiveration 
Gained a certain knowledge, becoming more complete mortals 

Through having received the perceiveration 


shaped part. A direct contrast with the previous use of nAdoow in respect of 
what was seen. 


thus and for me there is no concern for the initial mixturous form. 610 Kai 
NPEANTAL [Lol TO MPWtoOVv obvOETOV Etb0c. What there is no concern for is the 
causal form (e160c) of the mortal body, mixturous and formful as it is (in respect 
of mixturous, qv. the note on mixion in v. 2) and given that such an initial form 
will, by palingenesis, be changed. 


not as if. Reading ovy 6t1 with the MSS; literally, "not as though." Cf. John 6:46 
OVX OTL TOV TATEPA EWPAKED TIC. 


biochrome ... definity. I take Kéypwopa Kai agnv Exw Kai PETPOV, HAAOTPIOC HE 
TOUTWD Elpit metaphorically, not literally, with (i) Keyopwouai implying not colour 
per se but rather biochromy, the natural or the apparent (observed) colouration 
of living beings, and (ii) petpov suggestive not of "measure" but rather of 
‘definity' in reference to 'indefinity' (from the noun indefinitude) and thus 
implying, in this context, 'beyond being definable' by ordinary, causal, means 


such as 'measure’ and 'weight' and 'determinability' and 'definement'’. 


and directly see my physicality and perceptible form. While various 
emendations have been suggested for the readings of the MSS here, including 
5é cipt between 6 Ti 6€ and Katavoeic, the general meaning seems clear: to 
directly see or fix or to concentrate one's eyes, one's gaze on (ateviCw) the 
outward form (ei60c) which here is the body, the physical appearance, the 
physicality of the person. 


But, as Hermes goes on to explain - obK O@OaApOIc TOUTOIC BewpodaL Vdv - 
what is so observed by the physical eyes does not provide an understanding - a 
perception, a seeing - of what he is now as a result of the "unshaped vista" that 
he, through the generosity of theos, saw of himself "setting forth to a deathless 
body." In respect of Bewpéw, cf. John 4:19, A€éyet adTH TY yvvn, Kovpte, Oewpa@ Str 
Mpopntnce et ov, "the woman said to him: Sir, I deem you are a prophet." 


4. 


Father, you have stung the heart, plunging me into no minor distraction, for I 
cannot now perceive myself. Eig paviav pe odK OAtynv Kai ototTpnolw PpEvoDv 
EVEDELOAC, W ATED: ELAVTOV yap VOV OLY OPO. 


My translation is quite different from previous ones - such as Copenhaver's "you 
have driven me quite mad, father, and you have deranged my heart. Now I do 
not see myself" - for the following reasons. 


i) Does pavia, in the context of this particular tractate, equate to what the 
English terms 'mania' and 'madness' now denote, as for example - in the case of 
Mania - in 'obsessive need or enthusiasm’, 'mood disorder’, and - in the case of 
madness - 'mental illness’, psychosis, lack of restraint, uncontrollable fury, 
uncontrollable mental turmoil, or even in the colloquial sense of 'cool' or 
quirkily interesting? 


It is my considered opinion that it does not, but rather denotes what is 
suggested by Acts 26:24-25 especially given the use there of paivopat, 


Tabdta 6€ abtod aNoAOyovpEevov O OAotOC PEYaAN TH Pwvh mnotv 

Maivn, IlabAe: ta MOAAG O€ yPaLPaATa Eig Paviav MEpitpéeeEt. O 6 
TladaAoc Ob paivopa, pnotv, Kpatiote Ofote, CAAA GANVEtac Kai 

Ow~PpoOovVNC PHata anopbEyyopat. 


Speaking up for himself, Festus, in a very loud voice, said: "Paul, you are distracted. 
Your extensive learning has brought you to distraction." But Paul replied: "Noble 
Festus, Iam not beside myself for the words I have spoken are restrained and 
truthful." 


ii) In respect of oiotpnoiw I am rather reminded of the usage of oiotpnpa in 
Oedipus Tyrannus, 1318, 


Olpol paA’ avOic: olov cioébv p Apa KEVTPWV Te TOVH’ oloTPNHYa Kai 
pvonpn KaKOv 


as do the stings of those goads, and the recalling of those troubles, pierce me 


where the transitive senses of goad include "to cause annoyance or discomfort; 
to spur someone on, or 'to sting' or to prod someone to provoke them into 
responding." 


Thus, with @pnv taken as a metaphor for the heart, one has the contextually 
apposite stung the heart, rather than completely out of context phrases such as 
"mind frenzy" or "mad". 


iii) EuavTOV pap vdv ovy OP. Not a literal 'cannot see' but rather 'cannot 
comprehend who or what I - as a being - am," as a consequence of what Hermes 
has just said about his own being. Hence, I cannot now perceive myself. 


go beyond. In respect of 6ieEeAnAvOac, not here implying to "pass through", or 
“come out" (of yourself) but "go - or pass - beyond" (yourself) as those sleepfully 
dreaming often in their dreams travel far beyond where they are sleeping. 


essentiator. The entity, person, or divinity, who essentiates; that is, who is the 
genesis of, who is the essence of, and who gives being to - who ‘authors' and 
who fashions - the Palingenesis. Which 16th century English word expresses the 
meaning here of the Greek term yeveo.oupyoc. Cf. Snplovpyoc - ‘artisan' - in 
Poemandres 24. 


The Mortal One, child of theos. O tod Be0d naic, dvVOpwiiog Eic, PBEANPaTI BEod. 
In respect of &vOpwroc eic, literally, Essentialist Mortal. That is, the primatial, 
or 'archetypal', human being. In respect of O tod 8eod naic, cf. v. 2: Tod 
BeAnpatoc tod VEod...0 pevvwyE voc Veod Vedc naic, with maic not restricted to 
‘son' but implying the child - and hence the children, the youthful - of the theos, 
with the conventional translation here of 'son of god' imposing a particular 
meaning on the text and thus inviting as it may unwarranted comparisons with 
aspects of Christian theology. 


5. 
silenced. In regard to agaoiav, qv. Euripides, Helen, 548-9, 
we Sac SctEaoa oov EKNANEW Nyiv apaciav te mpooTiONne 


Iam mortified, silenced, by you imposing such a bodily appearance upon me 


in my heart <...> since I perceive. It is possible that Reitzenstein's assumption - 
in Die hellenistischen Mysterienreligionen. Teubner, Leipzig, 1927 - of a lacuna 
here is correct, although it is perhaps more probable to interpret what Thoth 
has just said - that he perceives the stature and the features of Hermes are still 
the same - accounts for him "forsaking what was previously in his heart," 
because he now believes that Hermes was speaking metaphorically in regard to 
being a stranger to "tactility and definity." Which is why, after the reply from 
Hermes, Thoth goes on to ask ti ovv aAnQEc EotW (what, then, is the actuality) 
and then, after the reply from Hermes, says Mépnva é6vtwe. 


the seasons. As elsewhere, ypdvoc is not some abstract 'time' but rather the 
duration or durations between certain observable events or changes, often 
measured by such things as the phases of the moon or by the appearance or 
disappearance of constellations or certain stars in the night sky. Here, it refers 
to the seasons of Nature and how, over the seasons, mortals - and crops - grow 
then wither. 


6. 


What then - Trismegistus - is the actuality? Ti obv aAnOéc Et, W Tpiopéyrote. 
In respect of dAnGe1a I have - as in translations of other Hermetic tractates, 
such as Poemandres 31 and XI:1 - eschewed the conventional translation of 
‘truth' (with its implication of some abstract, impersonal, and disputable, 
meaning) in favour of a contextual interpretation, mindful as I am of John 18:38 
- Ti E€oTW GANnVe1a, Quid est veritas? - which well expresses a Greco-Roman 
sentiment. 


The English term is derived from the classical Latin actualis and, in this context, 
refers to what is real, what has actual being or is a demonstrable fact. 


the un-complexioned...the unmaterial. There are two ways of construing what 
follows. As an impersonal list of philosophical attributes - such as formless, 
colourless - or metaphorically as personal qualities associated with or relevant 
to the quest for palingenesis, and while most translators have chosen the first 
option I incline toward the view that, given the personal context - of what 
Hermes has said, "directly see my physicality," and about how "the form of the 
deathful alters every day" - they signify personal qualities. These personal 
qualities, such as To aoynpatiotov and TO GoOwWpPaTOV are echoed in the De 
Imaginibus Oratio of Iohannes Damascenus (written c. 730 CE) when he 
enumerates the qualities of God. 


Here, and for example, 
i) the un-complexioned. TO axpwyatov, qv. &xpooc, the opposite of ebxpooc, cf. 


Xenophon, Cyropaedia, Book VIII, 1.41 we ebypowtepot Op@vto fh MepvKao. An 
alternative to 'un-complexioned' would be 'hueless'. 


ii) the figureless. to aoxnpaTIOTOV. That is, of no particular physique. Qv. 
Iohannes Damascenus, De Imaginibus Oratio I: 4. (Migne, Patrologia Graeca, 
94). Cf. Quintilian, Institutio Oratoria, Book VIII, 3.59, sunt inornata et haec: 
quod male dispositum est, id avoiKovopntov, quod male figuratum, id 
aoxynuatiotov quod male collocatum. 


iii) the unadorned. to yvoyvov. Not literally 'naked' or unclothed, but a metaphor 
for ‘unadorned’. 


iv) the revealed. tO @aivov. While the literal sense here is problematic - cf. 
Herodotus, II, 71.1, yavA1d50vtac maivov, and Sophocles, Oedipus Tyrannus 
1229, ta 6’ avdtik’ cic TO PHC Mave, "soon to be exposed to the light" - what 
seems to be suggested metaphorically is 'the visible’, 'the (already) revealed’, 
and thus someone who is conspicuously (luminously) open and honest and has 
nothing to hide that might, to their detriment, be exposed. Cf. tov em taEavta 
Tp Pavjnvar in v. 17 and the quotation there from Plato, Timaeus, 39b. 


v) the self-perceiving. TO abT@ KatTaANnMTOV. That is, the self-apprehended, the 
self-aware, person. 


vi) the unwaveringly noble. to avadAoiwtov ayabov. Qv. TO ayabdov, Kya8dv, 
byvet in v. 18. 


vii) the unmaterial. to cowpatov. The personal sense is well-expressed in a 
14th century translation of 'De Proprietatibus Rerum' in which the qualities of 
an angel are explained: "inasmuch as he is farre from the bondage of earthly 
matter, insomuch he is the more perfect in contemplation of spirituall and 
unmateriall thinges." (Book I, ii. ii. 60). In respect of the term as applied to God, 
qv. Iohannes Damascenus, De Imaginibus Oratio I: 4. Cf. Gellius, Noctes Atticae, 
V, 15, 1-4, 


Vetus atque perpetua quaestio inter nobilissimos philosophorum 
agitata est, corpusne sit vox an incorporeum. Hoc enim vocabulum 
quidam finxerunt proinde quod Graece dicitur aowpatov. Corpus 
autem est quod aut efficient est aut patiens; id Graece definitur to 
NTO Moody Ff UdoxOoV. Quam definitionem significare volens, Lucretius 
poeta ita scripsit: Tangere enim aut tangi, nisi corpus, nulla potest 
res. 


Iam completely confused. Mépnva ovtwe. Just as in v. 4, the context does not 
support Thoth saying - even rhetorically - something such as "I have gone mad" 
or "I am really deranged" considering what the English words "mad" and 
"deranged" now impute. The sense here - given what follows, eveppayOnoav at 
aioOnoEic TOVTOV Pov TOD vonpaToc - is rather of being completely confused, 
befuddled, and thus lost because of what Hermes has just said. Cf. John 10:20, 
Aaupoviov Exel Kai patvetat ti adTOdD akoveEte - "why listen to him? He bears a 


daemon and is not himself" - with its suggestion that not only is the person 
completely confused but also that it is not him who is speaking (or, more 
probably, not he who is ranting) but the daemon he carries around and thus is 
"possessed" by. 


the perceptibility of my apprehension was obstructed. éveppaxO8noav ai 
aioONnoEIc TOVTOV Pov TOD vonpatoc. Although the Greek is somewhat obscure, 
the general sense is that his perception - his understanding - of what he thought 
Hermes was explaining is now gone, having been obstructed, lost, because of 
his confusion. 


and flows, as Water does, and is neum@os as is Air. The meaning here of bypdc 
and obpmvooc are uncertain, with the context, the mention of elemental Fire, 
Earth, Water, and Air, perhaps indicative of them being technical (esoteric) 
hermetic terms rather than having their normal (exoteric) meaning of 
‘moist/wet' and ‘breathing together' respectively. 


i) In regard to bypdc, qv. Poemandres 4, where the context - apatwe 
TETAPAYPEVNHY KAI KAIIVOV am061 S0boav - implies flowing, Cf. Aristophanes, 
Clouds, 314 - tabt ap Emotovv bDypav Nemeacv OTPETITALYAGDY SHLOV OPpaD - 
where clouds are described as flowing and in their flowing-moving obscure the 
brightness (of the day). 


ii) In regard to obpmvooc, qv. Mepi Eipappévne attributed to Plutarch - to mboei 
Sio1keio8ai Tovbe TOV KOOPOV OVETIVOVD KAI OVENAOH ALVTOV ADT OvTa (574e) 
- literally meaning that the Kosmos is ovpma0n with itself and mutually 
breathing (obpmvovc), with the implication that it is a wholistic living being. 
Hence, here - given such a conjectured esoteric meaning as "breathfully 
connected" - a suitable interpretation of kai obpmvoov wc anp would be and is 
as breathfully connected as Air, with 'breath' indicative of nvebdya as described 
in Poemandres 5 and XII:18. 


However, a better alternative might be to provide a suitable technical term, 
open to interpretation, to express whatever esoteric meaning of obptvooc is 
conjectured, with my suggestion being neumeos, from the medieval Latin 
neume using the suffix -os derived from the Greek -6c, with one possible 
interpretation therefore being 'something' possibly pertaining to mvebdya', giving 
thus the translation and is neum@os, as is Air. 


insubstantial. to 1) oKANpOov does not imply the literal what "is not hard" but 
rather the metaphorical what is 'insubstantial', whose form is thus not solid, not 
firm, but non-substantial and which therefore cannot be correctly known 
through touch and sight. 


unmixturous. The meaning of co@tyywtoc is unclear since it occurs only here, 
with suggestions ranging from ‘not fastened’, 'not bound’, 'not tight’, and ‘loose’. 
However, I am inclined to accept Scott's emendation of covvOETOD - qv. TO 


IIp@tov ovvOetov eiboc (the initial mixturous/composed form) in v. 3 - giving 
thus unmixturous, not composite. 


undissolved. Reading 5iaAvopevov with Parthey et al. 


actuosity. evépyeia. Qv. tractate XII:21. The English term actuosity derives from 
the classical Latin actuosus and expresses the Greek here better than the word 
‘energy’ given the modern connotations of that word. The meaning is of (often 
vigorous) activity or occurrences either natural or which result from the actions 
of divinities or daimons or mortals. 


that bringing-into-being within theos. thy év Ve@ yéveow. Cf. Poemandres 26, 
év Ve®@ yivovtar. Both imply a "uniting with theos" to thus 'become-of' what is 
no longer mortal but rather both deathless and 'of theos'. 


7. 


Refine yourself. As often in other hermetic tractates - qv. Poemandres 10, 22, 
and VI:3 - ka8apo6c signifies not just the literal ‘physically clean' but being 
'refined' in terms of appearance, behaviour, manners, cleanliness, speech, 
learning, and thought. 


brutish. Given the metaphysical context, and the contrast with ka8apoc, “Aoyoc 
implies more than '‘irrational' or 'unreasonable'. The sense is of the unrefined, 
the uncultured, the brutish. 


alastoras. Since the Greek word tipwpia is specific and personal, implying 
vengeance, retribution, and also a divine punishment, it seems apposite to try 
and keep, in English, the personal sense even though no specific deeds or deeds 
are mentioned in the text, but especially because of what follows: Tyiwpobc yap 
ED ELALTM EXW, W WatTEp. Hence my interpretation, "the brutish alastoras of 
Materies," using the English term alastoras - singular, alastor, from the Greek 
aAdcotwp, an avenging deity, and also a person who avenges certain deeds. Qv. 
Aeschylus, Agamemnon, 1497-1508. 


materies. bAn. A variant form of the Latin materia, thus avoiding the English 
word ‘matter’ which now has connotations, derived from sciences such as 
Physics, that are not or may not be relevant here. In addition, the term requires 
contextual, metaphysical, interpretation, for as used here it may or may not be 
equivalent to the bAn of Poemandres 10, of III:1, kai ta Aouad. Hence why I 
have here chosen 'materies' rather than - as in those other tractates - 
‘substance’. 


unknowing. In respect of ayvoéw here, 'unknowing' is a more suitable English 
word than ‘ignorance’, given its meaning, usage (past - as in the Cloud of 


Unknowing - and present) and given the context. Cf. Poemandres 27, xypwoia 
tov 8e0bv, and Poemandres 32, €v ayvoiat Tod pévouc. 


Vengerisse. A personification here in respect of one of the alastoras, rather than 
impersonally assumptive words such as 'torment/punishment' which in my 
opinion do not fully express the ethos of the Greek. Vengerisse is an alternative 
spelling of Vengeress: a woman who exacts vengeance, who does deeds of 
retribution; from the Latin vindicare via the Anglo-Norman venger whence the 
word vengeance. The spelling vengerisse occurs in Chaucer's 1374 translation 
of De Consolatione Philosophiae. 


The personifications which follow - &yvoia, akpaota, K.T.A. - designate (i) the 
particular deed or deeds that the alastor in question has arrived to avenge, 
and/or (ii) the character trait or traits which has or have drawn that particular 
alastor to a person in order torment them and exact vengeance, retribution. 


In the case of &yvoia, the suggestion therefore seems to be that this is wilful 
unknowing, born out of arrogance. 


Unrestraint. akpaota. In relation to a person, the Greek means ‘lack of control’ 
and thus implies someone who cannot restrain themselves and thus who is 
self-indulgent; and it is somewhat unfortunate that some translators have opted 
here to use the word ‘incontinence’ given what that English word imputes in 
medical terms. 


Unfairness. In respect of 6ikn as fairness, and personified as a goddess, qv. 
Hesiod, “Epya kai ‘Hpépai, 213-218, 


ov & cKove Sixne, pnd bBpw O@erAdAs: 

UBpic yap Te KaKT) be1A@ Boota@: ovbE peEv EgOAOC 

215 pnidiwc mepépev Sbvatai, BapvOei 66 O b avTC 
eyKUpoac KTHOW: O60c 6 EtEOpN~L HAapEAVEiv 
Kpetoown Ec Ta Sikaia: Aikn 6 vmEép “YBpioc ioxetr 

Ec tTéAoc E€EAVODOG: NABWD HE TE vATILOG EyDW 


You should listen to Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Putridity. The Greco-Roman sense of Kakia is personal, not abstract, imputing 
rottenness: a rotten, putrid, bad physis (character, nature, disposition). This bad 
physis is revealed by personal deeds, such as cowardice, malice, corruption, 
depravity, and hubris. 


inner mortal. €v61d8etov GvOpw. In respect of Ev61d8ETOC, an alternative to 
‘inner' would be ‘enclosed’, with the Greek word occurring in relation to Stoic 
philosophy where a distinction was sometimes made (qv. Theophilus of Antioch) 
between Adyoc év61d8etoc (the inner or 'esoteric' logos) and Adyoc mpomopiK6c 
(the outer or ‘exoteric' logos). 


incarcerated. The Greek word used, 5&opwtnptov, is interesting as it does not 
imply a 'prison' as the word prison is mostly conceived of today, a large building 
in which people are confined together. Composed as the Greek is from 5eop6c 
(bonds, shackles) and tnpéw (watch, guard) it signifies a place where a person 
is guarded and shackled, as for example in medieval dungeons. Occurring as 
the word does in conjunction with o@pa (body) and avayKaCw (compel, using 
force including torture) the suggestion seems to be of the alastoras tormenting 
or torturing a person while that person is confined, incarcerated, within their 
mortal body. Cf. John 3:24, BeBAnyéevoc cic Thv mvAaKnhpy, which implies a 
forceful 'throwing' or a hurling into a guarded cage, not "cast into prison." 


generous. Qv. the comment on €€ €Aéov 80d in v. 3. 


which is what the way and logos of Palingenesis consists of. Kai obtTW 
OVVIOTATAL O THC MAALyyeveotac TedMO0C Kai Adyoc. Literally, "and thus consists 
the way and logos of the Palingenesis." Since the meaning of Adyoc here is a 
matter of conjecture, I have transliterated it, although I incline toward the view 
that here it is used as a metaphysical term as in the Poemandres, as for example 
in v. 9, Adyw Etepov Novdv Snp1ovpyov, "whose logos brought forth another 
perceiveration," and as in Cyrilli Epistula Tertia ad Nestorium: 


povoyevrc tod Veod Adyoc O EE adTHC yevvnOeic Thc ovotac Tod 
TatpdC O EK BEod KANOWwod VEdcG GANOIV6¢C TO PHC TO EK TOD PwTdG O 
5u' Ob TA MAVTA EYEVETO TH TE EV THI OLPAVML KAI TA EV TH prt 


only-offspring of the logos of theos, born from the essence [ovota] of 
the father, genuine theos from genuine theos, the phaos from the phaos, 
by whom all things in heaven and on Earth came into being 


8. 


Speak quietly...and keep this secret. o\wmnoov...Kai evenynoov. Not a literal 
‘keep silent and do not say anything' since it is a formulaic phrase, with 
ev@npéew suggestive of 'speak softly/quietly' due to either religions reverence 
(cf. VIII:5, XIII:8, k.t.A.) or personal politeness/deference, and with o1wimdw 
suggestive of 'keep secret’. 


Henceforward be pleased. The English word 'rejoice' - in respect of yaipw - is 


unsuitable here given the preceding ev@npéw, and the association of the word 
with Christian worship past and present where it implies 'exult' and show/feel 
‘great joy’. 


having refinement through the Creefts of theos. avaka8aip6 pEvoc taic tod BVeod 
S5vvapeow. Regarding ka8apodc as implying 'refinement', gv. the comment on v. 
Ti 


Creeft - the older spelling, meaning, and pronunciation of craft - is, when so 
spelled, appropriate in reference to the use of 60vayic in this tractate, implying 
as it does, in an exoteric context, what the terms strength/power/force denote, 
while implying in an esoteric context (as often in this tractate) a particular Arte, 
the application of particular abilities, skills, and knowledge, especially abilities, 
skills, and knowledge learned in the traditional manner from a master or from a 
mistress of the Arte or Arts in question. In this esoteric sense, theos is the 
Master Craftsman, with Palingenesis being a Creeft, an Arte, that can be taught 
and learned. A Creeft is thus - for an individual - an ability, a capability, while it 
can also be, in respect of others, influential. 


Thus, in this and other tractates the context can suggest alternatives such as 
‘influence’ - qv. v. 9 in respect of the Alastoras, and tractate III:3 - or 'capability', 
qv. XI:3 and XII:20. 


The word creeft also has the advantage of implying the plural, such as in the 
expression "the Creeft of theos." 


comprehend. Considering the preceding oiwmnoov the sense of ap8pdw here is 
not the literal 'articulate' the logos (by means of words spoken) but rather to be 
able to articulate it interiorly, clearly, and thus comprehend it for oneself. 


arrivance. In respect of the unusual - but metaphysically appropriate - English 
word ‘arrivance', cf. Luke 19:10, nAGev yap 0 vidc Tod avOpwnov Cnthoa Kai 
OWOaL TO ATOAWACC, "the arrivance of the Son of Man was to seek and to save 
what was lost." 


knowledge. yv@oic. Cf. Poemandres 26, todtT6 EoTI TO KYABOV TEAOC TOC 
yooow eéoxnkoo1, and also yp@oic ayia in v. 18 here, where the Greek might 
usefully be transliterated as gnosis. 


knowledge of Delightfulness. Cf. v. 18: 614 God TO vVOoNTOV wc DVD yaipw Ev 
yapa vod, through you, a song of apprehended phaos, delighted with delightful 
perceiverance. 


9. 


influxious. Derived from '‘influxion' - one of which meanings is ‘influence’ - and 
denoting a powerful influence, as in the 17th century book England's Teares For 


The Present Warres by James Howell, "the Moon hath an influxious power." 


Grade. Bac. It is possible that this is a technical - esoteric - term which could 
also be translated as 'degree' indicative as the term seems to be of some 
mystical progression by a supplicant or initiate. However, the tractate does not 
provide any evidence as to what such a progression was from and to, or what 
the other grades might have been. 


Ancestral Custom. 61ka.oobvn. The meaning is not 'righteousness', which 
imposes abstract theological meanings (mostly derived from the Old and New 
Testaments) on the text, but rather 'respectful of custom’, of dutifully doing 
one's duty toward both the gods and other mortals. This Hellenic - this personal 
- meaning derives from understanding 6ikn personified as the goddess of both 
Fairness and of Tradition (Ancestral Custom) with 'fairness' a more apt 
description of the word 6tixn, given that terms such as justice and judgement 
have acquired, over millennia, abstract (and often legalistic) meanings which 
are not relevant to either the culture of ancient Hellas or to the Hellenic milieu 
of the Corpus Hermeticum. The Tradition, the ancestral custom, of ancient 
Hellas - with the attendant mythology and legends - was recounted by Hesiod in 
"Epya kai Hpépai (Works and Days) and in @eoyovia (Theogony). 


Qv. 6ika1oobvy pov, TO Sikaiov byvet 6 Epod in v. 18. 


vindicated. In respect of e61ka1wOnpEev (qv. 61Ka10w) what is not implied is 
‘made righteous' or 'made pure' - which are meanings derived from Christian 
exegesis, cf. 0 Sikaioc 61Ka1oobVNV Toinodtw éEt1, Revelation 22:11 - but rather 
‘vindicated’, justified, and in this case because Unfairness was in absentia, 
having fled with there thus being no need for any further deliberations. 


community. Ko\vbwvéw imputes the sense of 'sharing in common or in 
partnership’, that is, a community of shared interests, which is the opposite of 
individual covetousness. 


With that departed. Referring to the departure of Coveter, the personification 
here of covetousness. 


Actualis. A borrowing from the Latin root to personify ‘actuality’, qv. the 
comment in v. 6 on Ti obv MANVEC EOTIV W TplOPEeyIOTe. 


the noble has been returned. However to «ya0ov is interpreted - whether as the 
conventional 'the good’, or as I interpret depending on context, 'the noble’, 'the 
highest nobility', 'the honourable' - the literal meaning of MemAnpwtai here - 
denoting "to aya8ov is completed", "to wya8ov has been fulfilled", "to aya8ov 
is full" - is somewhat obscure, especially if one compares it to an apposite 
context such as John 3:29, 


0 EXWV TH vboEHY vvpIgIOc EoTIv: O 6 P{AOc Tod VULIgIOD, 0 EOTHKWC 


Kal AKOOWDY adtod, yap Yatper 61 THY wv tod vvpgiov. at obV 
N Xap F Epr) WeMAnpwtar 


He who has an espousess is the spouse, and the friend of the spouse - who stands by 
him and listens - is joyous with joy because of his words. Hence, my own joy is 
complete. 


In tractate IV:4, mAnpdw is also apposite, 


Kai mod abtov 16pvoato. 
Kpatnpa péeyav nmAnpwoac TovTov Katémepwe Sobc KNPVKa Kat 
EKEAEVOED AVTMI KNPVEAL Taic TOV avOpwnwv Kaphiaic Ta6e... 


Where, then, was it placed? 
In that large repleteful chaldron which was dispatched down with an envoy assigned 
to declaim to the hearts of mortals... 


Thus, I am inclined to consider that here the usage is metaphorical, suggestive 
of to xya8ov having been completed (i) as in restored, returned to the person 
before the intervention of "the brutish Alastoras of Materies", who undermined, 
replaced, or who saught to replace tO aya8ov with such things as Grief, 
Unrestraint, Lascivity, and Putridity; or (ii) as in, as a gift from theos, 
completing - refining - the mortal by removing what was detrimental to to 
ayadov and thus to Palingenesis, with this completing - refining - returning 
them to the necessary state of being, as does the avo6oc described in the 
Poemandres tractate. 


phaos. paoc. As with pac - qv. Poemandres, k.t.A. - a transliteration since I am 
inclined to avoid the vague English word ‘light’ which word now implies many 
things which the Greek does not or may not; as for instance in the matter of 
over a thousand years of New Testament exegesis, especially in reference to the 
gospel of John. A transliteration requires the reader to pause and consider what 
phaos may, or may not, mean, suggest or imply, especially as aoc 
metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 
‘the spark', of mortals, and, generally, either (i) the illumination, the light, that 
arises because of the Sun and distinguishes the day from the night, or (ii) any 
brightness that provides illumination and thus enables things to be seen. In 
addition, as noted in Poemandres 21 and perhaps relevant here, 


omc Kai Cwr Eotiv O VEdc Kai TatHp, €€ OD Eyéveto 0 AvVOpwrtoc 


phaos and Life are the theos and the father from whence the human came into being 


skotos. okotoc. Given the following tiuwpta and what has preceded, I have 
personified oxétoc here (as Hesiod personified Darkness as Erebos) since it is 
implausible for 'darkness’', understood as absence of light, to punish or seek 
vengeance. 


they whirlingly rushed away. | incline toward the view that in respect of 
EkIETOPAL what is meant is not a literal ‘flying away' but a metaphor for 
‘rushing away' or hastily fleeing. Similarly in respect of poiCw which suggests a 
whirling about in confusion as they flee; cf. Poemandres 11, 61vav poiCw, 
spinning them around. 


Thus concludes what is apparently the initiation into the secret mystery of 
Palingenesis which began in v. 6 with "thus it is, my son. It ascends, as Fire 
does, and descends, as Earth does..." 


10. 


the Dekad brought-into-being. thc 5eka6oc napayivopevnc. Given that Sexac is 
a metaphysical term of the Way of Palingenesis as that Way is explained in this 
tractate, I have used the transliteration Dekad rather than 'decad'. 


geniture of apprehension. voepa yéveoc. Literally, a birthing of apprehension, 
of the ability to apprehend beyond what the alastoras signify in respect of our 
mortal nature. As in tractates VI and XI, geniture expresses the contextual 
meaning of yéveoic here: that which or those whom have their genesis (and 
their subsequent development) from or because of something else or because of 
someone else. Here, this 'something else' is the Dekad which produces this 
particular birthing. In respect of geniture, XI:2 may provide some metaphysical 
context: 


AKOVE, W TEKVOD, WC EEL 6 BEd Kai TO MKD. HEdc, 6 aiwdv, 6 KdopC, O 
XPOvOG, N yEvEOIc. 0 VEdC ai@va Moet, 0 aiwv 6 TOV KOOPOD, O 
KOopOC 6 xpOvoDV, 0 ypdvoc HE yéveorw. Tod 6 Veod WoTIEp OVOIA EOTI 
[tO ayabov, TO KAAOD, fH Evbarpovia,] 7 CoMia: TOD 6 aidvoc H 
TAVTOTHC: TOD 6& KOOPOV N TaE1c: TOD 5€ ypovov f pETaBOAN: thc 6 
VEVEDEWC TN Cwr) Kai O OAVaATOG 


Hear then, my son, of theos and of everything: theos, Aion, Kronos, Kosmos, 
geniture. Theos brought Aion into being; Aion: Kosmos; Kosmos, Kronos; Kronos, 
geniture. It is as if the quidditas of theos is actuality, honour, the beautiful, good 
fortune, Sophia. Of Aion, identity; of Kosmos, arrangement; of Kronos, variation; of 
geniture, Life and Death. 


banishing those twelve. The aforementioned alastoras, such as Grief and 
Lascivity. 


by this geniture we are of theos. €BewOnpev Th yevéoet. Cf. BewOAvat in 
Poemandres 26. As there, this does not mean or imply mortals become 
‘divinizied' or 'deified' - "made into gods" - but rather it means 9éwoic in the 
Hellenic, hermetic, sense of being mystically (re)united with theos but still 
being mortal, human, because there is and cannot be any partaking of, any 
participation in, the essence, the quidditas - oboia - of theos, a sense well 


expressed centuries later by Maximus of Constantinople: 


THe Ell TH OewOhvai TOV GVOpwitov pvoTIKTC Evepyetac ANWwEeTar 
TEPAC KATA MAVTA TOOTIOV ywPic POvNc SNHAOvOTI Tic MPdC AVTOV KAT 
ovoiav TaVTOTHTOC. Queestiones ad Thalassium de Scriptura Sacra, 
XXII [Migne, Patrologiae Graeca, 90, c.0318] 


the end of the opus mysterium of human beings becoming of Theos can be in all 
ways except one, namely that of having the identity of His Essence 


That is, Palingenesis means that mortals become of theos, not that they become 
theos or theoi. This may well explain the reading of the MSS, e8ewpnOnpev, 
amended by Nock (after Reitzenstein) to €8ewOnpev. For it is possible that the 
hermetic 9éwoic implied, in practice, a contemplative type of life; a style of life 
hinted at in v. 2 - "noetic sapientia is in silence" - and in v. 7 when Hermes says 
to Thoth, "Go within: and an arriving. Intend: and an engendering. Let physical 
perceptibility rest, and divinity will be brought-into-being." Cf. AkAiwnc 
yevopevoc v0 tod Veod in v. 11. 


that generosity. The definite article - the generosity - points to the meaning: not 
éAeoc per se but rather the generosity of theos who gifts this geniture. 


they consist of such. The MSS have ovviotdpevoc - Nock, ovvio t&pevov - and 
although some emendations have been proposed, including the addition of 
vOntOv (EK vontw@v) and Reitzenstein suggesting a lacuna between yvwptCet 
and €k tovtwv, what is referred to seems obvious: they consist of, are composed 
from, such things that are of - are derived from - theos. 


11. 


quietude engendered by theos. AkAiwnc yevopevoc v0 Tod Veod. With aKAiwc 
understood metaphorically, cf. copia voepa Ev ory in v. 2. 


the seeing is not of... In respect of pavtaCopat, cf. XI:18, Kettai yap GAAWC Ev 
AKOWLATWL PAVTAGTAL. 


through the noetic actuosity of the creeft. th 61a 56vvapEewv vontiKh evepyeia. In 
respect of 'creeft', cf. avaka8aip6 pevoc taic tod Veobd Svvapeov in v. 8. In 
regard to noetic, qv. the comment on oogia voepa in v. 2. In respect of actuosity, 
qv. the comment on évépyeia in v. 6. 


The metaphysical content of this statement, important both in respect of what 
immediately follows - which bears comparison with XI:18-19 (see below) - and in 
respect of understanding Palingenesis, has been somewhat lost in previous 
translations such as "with the mental energy that comes through the powers" 
and "with the energy the Mind gives me through the powers." 


What is meant is that there is a specific type of apprehension which is vivifying, 
which does not depend on what is seen directly by the eyes, and which is a 
creeft, a capability, an ability, an influencing, arising from the generosity of 
theos and from that quietude engendered by theos. Thoth then goes on to 
describe what this apprehension involves: ev obpav® eipl, Ev yh, Ev DbaTI, EV 
QEpl... 


I amin the Heavens; on Earth; in Water... Everywhere. €v ovpav® eip, Ev yt, Ev 
VbaTI, EV MEPL... TaVTAYOD. Regarding this, and the aforementioned type of 
apprehension, cf. tractate XI:18-19, 


évia 6& TOV Aeyopévwv iSiav Evvoiav Exe OgetAer: olov 6 Aéyw 
DONOOD. MAVTA EOTIV EV TH1 VED. OVX WC EV TOMWI KEtpEva (0 EV pap 
TOMOC KAI OM["G EOTI, Kai COMPA Aktvytov, Kai TK KetpEva KivnOW OK 
EXEL) Keita pap GAAWC EV COWLATWL PAVTAGTAL. VD6NOOV TOV 
IIEPLEYOVTA TA MAVTA KAI VO6NOOV OTL TOD COWYATOV OVHEDV EOTI 
IIEPLOPLOTLKOD, OVHE TAXUTEPOD, OVHE SLVATWTEPODV: AVTO 6& TdVTWY 
KA QIEPLOPLOTOV KAI TAXYVTATOV Kai BVVATWTATOD. 


Kai OVUTW VONOOV AMO GEAVTOD, KA KEAEVOODV GOD TH Woy Eic 
TV6iKHD TopevOjva, Kai TAXYVTEPOV GOV THC KEAEVOEWC EKET EOTAL. 
peteAGeiv 6€ abt KEAEVOOD EN TOD WKEAVOD, Kai OVTWC EKET GAWD 
TAXEWC EOTAL, OLY WC pPEeTAaBAOA AMO TOMOD Eic TOMOV, HAA' WC EKEt 
ovoa. KEAEvoov 5€ ATH Kai cic TOV OLDPAVOV AVANTHVaAL, KAI ODE 
tep@v SenOrjoetar. aAA' ov6E abt oVSEv EpMdH10v, Ov Tod NAtov 
dp, OLY O aiONp, ovy f Sivn, ovbYi TA TOV GAAWY AOTEPWY DWPATA: 
Tavta 6€ SatEepovoa AVAITHOETAL PEXP1L TOD EDGYATOV OWPATOC. Ei 6 
BovAnOeinc Kai avdtoO GAov biappnEaoOar Kai TH EKTOC El YE TL EKTOC 
TOD KOOPOV VecoaoOal, EEEOTI GOL. 


Some of the matters spoken of require a certain apprehension, so consider what I 
say: everything is in the theos but not as if lying in a particular place - since the 
place is a body and also immovable and what is lain does not move - but an 
incorporeal representation apprehends what is lain otherwise. 


Thus apprehend what embraces everything and apprehend that the incorporeal has 
no boundary, that nothing is swifter, nothing as mighty, since the incorporeal is 
boundless, the swiftest, the mightiest. 


And apprehend this about yourself and so urge your psyche to go to any land and, 
swifter than that urging, it will be there. Likewise, urge it to go to the Ocean and 
again it will be swiftly there without passing from place to place but as if already 
there. 


Urge it to go up into the heavens and it will be there without the need of any wings. 
Indeed, nothing will impede it: not the fire of the Sun nor Aether, nor the vortex, nor 
the bodies of the other stars, but - carving through them all - it will go as far as the 
furthest body. Should you desire to burst through The Entirety and observe what is 


beyond - if indeed there be anything beyond that ordered system - then it is possible 
for you. 


What is that Way? As in wv. 7 and 10, an alternative here for tp6moc would be 
Art. 


12. 


dwelling. oxnvoc. The Greek word has been variously interpreted, as 'shelter', 
‘tent’, and, in the New Testament, has been understood metaphorically to mean 
‘tabernacle’ in reference to the body (2 Corinthians 5.1, 5.4). Here, what seems 
to be suggested, as Hermes later explains, is the deathful body as a temporary 
dwelling place for what is deathless. 


passed beyond. 6ietépxyouar. Passed beyond as in the previous "I am in the 
Heavens; on Earth; in Water..." and as in the "go beyond yourself as those who 
sleepfully dream" of v. 4. 


zodiac. Cwo@odpoc. Literally, to} Cwomdpov KODKAOD implies "the life-bearing 
circle", referring to the personifications of the zodiacal constellations with the 
heavens understood as an abode of various divinities, qv. Hymn to King Helios 
Dedicated to Sallust, TloAb 6& mpdc otc E~nv MANV6c EOTI MEP TOV OVPAVOV 
Bev, ODC KATEVONOAD Oi TOV OVPAVOD PH NAapEpywe pNnbé Worep TA BoOKHPATA 
Bewpovvtec. TOG THEIG yaP TETPAYT_TEEVWDV 61a THC TOD Cwo~Pdpov KUKAOD T1POG 
EKQAOTOV AVTMV KOIWWVIAC TODTOV ALOIC TOV CwoMdpOD Eic bWHheKa DEwv 
Svvapeic Siaipei KAI PEVTOL TOUTWY EKAOTOD EiC THEIC, WOTE MOLElv EE Ei Toic 
TolakovtTa. (IV, 148c). 


Cf. De Mundo, wv pécoc 6 Cwiopdpoc KaAobpEvoc KUKAOC EyKapOtOC 61a TOV 
TNOIMIKWV S1ECwotat. (Bekker, Aristoteles Opera Omnia, I, 392a) 


composed of beings, twelve in number. Omitting the redundant api0pav. 


same physis. pboewc pac. As in other tractates I have transliterated mbo1c 
since in the Hermetica physis is a metaphysical principle or attribute whose 
meaning goes beyond, but can include, what the English terms 'nature' or 
‘character’ - of a thing or person - denote, as the Poemandres tractate makes 
clear and where physis is, several times, personified, as for example in v. 14, 


Gua 5€ th BovAnl Eyeveto EvEPyEla KAI WIKNOE THY GAOYOv popEenpy h 
5é pvotc AaBodoa TOv EPWHEVOD MEpLEMAGKN OAN Kai Eptynoav 
EPWLLEVOL pap NOav 


Then, his want and his vigour realized, and he within that image devoid of logos, 
Physis grasped he whom she loved to entwine herself around him so that, as lovers, 


they were intimately joined together. 


polymorphous. navtopopgoc. Cf. XI:16, énei obv 6 KOoLOC HAaVTOpop~oc 
VyEYOVED. 


difference. 5iaCvyn. Literally, division, separation, cf. Euripides, Troades, 669 - 
GAA’ ob6E MNMAoc Hic av GiaCvyh thc ovvtpa@eionce - and 61dCev~Eic (disunion). 


effector of psyche. ywoyoyovoc. The 16th century English word effector (from the 
Latin word used by Cicero) is someone or some-thing who or which engenders 
or produces some-thing. As in other tractates, I have transliterated woyn as 
‘psyche' so as not to impose a particular meaning on the text. Whether what is 
meant is anima mundi - or some-thing else, such as the 'soul' of a human being, 
or a personification - is a question of contextual interpretation. However 
interpreted, it is an important, a primal, principle in this and other hermetic 
tractates, and might imply here the original, ancient Greek, sense of 'spark' (or 
breath) of life; of that 'thing' (or being) which (or who) animates beings making 
them ‘alive’. 


with Life and Phaos a unity there where the arithmos of the henad is brought 
forth from the pneuma. Cw) 5€ Kai ec nHvwpéevar eioiv EvOa O Thc Evaboc 
ap18poc MéMLKE TOD MvevbEaToc. Since this expression is important to 
understanding the metaphysics described in the tractate it deserves some 
attention. 


i) In respect of Life and Phaos, qv. v. 9. 


ii) I have transliterated api8p6c here since the context suggests it implies more 
than the English word 'number' understood as a particular abstraction 
representing the quantity of 'things'; qv. Aristotle, dAAoc 6€ tig TOV NPWTOv 
api8pov TOV Tov ei6Ov Eva eivat, Eviot SE KA TOV PAOHLATIKOV TOV ADTOV 
TOVTOV Elva (Metaphysics, Book XIII, 1080b.20). Given such a distinction - and 
the discussion regarding ap18y6c and Pythagoras in Book XIII, 1083b.10 et seq, 
and given the occurrence of ap18p6c with povac in tractate IV, 


LLOVvaC OLGA ODV APY NavTA KHPLOpoOv EpMeEpréyet, DMO pNnBSevoc 
ELMEPLEXYOPEDN, KAI MavtTa APLOPOV pevvar DIO PNSevoc yevvwpEevnj 
ETEPOL HPLOPOD... 


Just as the Monas, since it is the origin, enfolds every arithmos without itself being 
enfolded by any, begetting every arithmos but not begotten by any... 


api8p6c is suggestive of a metaphysical (and/or of an esoteric, hermetic) 
principle or attribute - such as being an effluvium, or an emanation, of 
theos/monas/The One - whose outward (esoteric) appearance or representation 
is often assumed to be a particular 'numerical' quantity. As to whether or not 
what is suggested in the tractate regarding api8poc is indicative of the 
metaphysics of Pythagoras, or represents a similar but different mystical 


tradition, is an interesting question. 


In terms of mystical tradition, there is a subtle difference between effluvia and 
emanations, with emanation often understood in the sense of some-thing 
proceeding from, or having, a source; as for example in theological use where 
the source is considered to be theos or some aspect of a divinity or God. 
Effluvium, however, has (so far as I am aware) no theological connotations and 
accurately describes a particular perceiveration: a flowing of what-is, sans the 
assumption of a primal cause, and sans a division or a distinction between 'us' - 
we mortals - and some-thing else, be this some-thing else theos, God, a divinity, 
the numinous, or some assumed, ideated, cause, essence, origin, or form. 
Effluvia presence, manifest - or can presence and manifest in sentient beings 
such as ourselves, via for example a Way such as Palingenesis - the divine, the 
numinous. 


iii) I have translated évac as 'henad' - avoiding the prosaic translation ‘unit' - 
given the metaphysical context, the aforementioned comparison with IV:10, the 
equivalance of évac and povac, and also the following, from tractate XII:15, 


ev 6€ toic GAAOIc OVVOETOIC MAO OWEAOIW AplOpOG EKKOTOD EOTI. 
Xwpic yap api8pobd obo TaOW Fh ObVOEO I F S1a4AvOIW AbbVaTODV 
yevéoOar: at 6& Evadbec Tov APLOYOV pevv@or Kai abVEOvOL KAI MGAW 
SiaAvopeEevov cic Eavtac SExyovTat, Kai h VAN pia. 


Yet in other combined corpora there is for each of them an arithmos, for without 
arithmos it is not possible for such a bringing together, such a melding, sucha 
dissolution, to come-into-being. Henads beget and grow arithmos and, on its 
dissolution, receive it into themselves. 


iv) As in other tractates, I have transliterated nvedDya (as pneuma) since, as with 
WYN - K.T.A. - it is suggestive here of a particular metaphysical (and/or of an 
esoteric, hermetic) attribute, requiring contextual interpretation consistent with 
what is currently understood of Greco-Roman mysticism and metaphysics. The 
usual translation of 'spirit' can impose Christian, modern philosophical and 
other contemporary, meanings on the text. 


13. 


All That Exists. to mav. Literally, 'the all', but metaphysically implying ‘all that 
exists’, that is, the Universe, the Kosmos. Qv. the Cantio Arcana (Esoteric Song) 
of vv. 17-18, and also XII:22-23 where the term is synonymous with theos. 


TOVTO EOTID O VEdc, TO MaV. Ev 6E THI MAVTI OVSED EOTIV O PN EOTID O 
8edc: 60ev ote pPEye8oc OUTE TOMO OVTE MOLOTNHC OVTE OYAUA OVTE 
XpOvoc TEpi Tov PEdv EOTL: NAVY yap EoTI, TO SE TAV Ha TaVTWDV Kai 
TIE MAVTa. 


this is theos, All That Exists. For in all that exists there is no-thing that he is not. 


Therefore, neither size, nor location nor disposition, nor appearance, nor age, are 
about theos. For he is all that exists; encompassing everything and within 
everything 


When the context merits it, and to avoid awkward phraseology, I have 
sometimes translated to nav as Kosmos, as at vv. 18 and 19. 


the perceiveration. t@ vot. Which perceiveration was mentioned in v. 11: "the 
seeing is not of the sight from the eyes but that through the noetic actuosity of 
the creeft. Iam in the Heavens; on Earth; in Water; in Air..." 


In effect, this perceiveration is of theos, and thus (i) of perceiving that ‘all that 
exists’ - including ourselves - are emanations of theos, or (ii) of perceiving that 
‘all that exists’, including ourselves, are effluvia and thus presence, manifest - or 
can presence and manifest, via for example the Way of Palingenesis - the divine, 
the numinous, with theos thus understood as the artisan who crafted ourselves 
and every-thing else: 


‘Ere161) TOD MAVTA KOOPOV EMOiNGED O SHpLOVPYOC, OD XEpoiv GAAK 
AOYWI, WOTE OVTWC DTOAGEBAVE We TOD MAPOVTOC Ki Hel OVTOC Kat 
MAVTA MOUMOAVTOC Kai EVOC LOVOD, TH 5€ aDTOD DEANoEr 
Snyiovpynoavtoc ta 6vta (Tractate IV:1) 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


Which metaphysical understanding is not only rather lost in conventional 
translations of £uavtOv Ev TH voi such as "I see myself in Mind," but which also 
introduce an abstraction, an i6éq, 'the mind', which detracts from an 
appreciation of emanations of theos and effluvia of the numinous. 


No more to present the body in three separations. TO pnKETL Pavtd CeaOat Eic 
TO OWLA TO TOLYT SitaotaTODv. Or, less literally, "no more to present the body in 
three separate ways." And 'no more' because the perceiveration is of ‘all that 
exists’ as either emanations of theos (the One) or presencings of the divine, the 
monadic numinous. 


i) to present. That is, to present - to show - in a particular manner. In respect of 
wavtaceo8a1, cf. Aeschylus, Agamemnon, 


pnd’ emaAeyO7c | 

Ayapepvoviav eivat p’ GAoxov. 
wmavtacopEevoc 6€ yovaiki veKpOD 1500 
tov6’ 0 maAaoc Spij1v¢c GAdGOTWP 
Atpéwe xyaAemod Soiwwatipoc 

TOV’ AMETELOED 


TEAEOD VEApOIc EmMOvOaC. 


But do not add to those words that it was me who was the mistress of Agamemnon 
Since the wife of this corpse presents herself here 

As that most ancient fierce Avenger. 

It is Atreus, he of that cruel feast, 

Who, in payment for that, has added to his young victims 

This adult one. 


ii) separations. As noted in my commentary on tractate IV:1, what is not meant 
by S\aotatéc is 'dimension', given what the term 'dimension' now imputes 
scientifically and otherwise. What is expressed in IV:1 may also be relevant 
here: 


TODTO YAP EOTL TO OMPA EKEIVOD, OLY ANTOV, ODHE OPATOv, OVHE 
PETPNnTOV, OVbE StacTATOV, OVHE GAAWL TLVI OWLATI GPOLOV: OVTE pap 
dp Eotiv ote V6wP OUTE ANP OVTE TvVEdLA, HAAG MaVTA aT' aDTOD. 


That Being has no body that can be touched or seen or measured or which is 
separable or which is similar to any other body: not of Fire or Water or of Pheuma 
even though all such things are from that Being. 


Thus, to translate TO pNnKETI PavTa CeoOai Eic TO COMPA TO THIYH StactatOv as 
something like "no longer to picture the three-dimensional body" is to introduce 
two fairly recent, and unnecessary, abstractions: that of to picture/visualize - as 
if in some-thing denoted by the term 'mind' - and that of 'three-dimensions'. 
Whereas what the Greek expresses is relatively simple and suitable to the 
milieu of Greco-Roman mysticism: of not seeing, of not representing, the body 
in three particular ways. What these three separate ways are is open to 
interpretation, but the context suggests in terms of physicality, of psyche, and of 
pneuma. 


through this disclosure. Although 'disclosure' seems apposite, Adyoc could be 
translated here - as in the title - as 'discourse'’. 


Between to tpiyf Staotatév and 61a tov Adyov, Nock et al indicate a lacuna, 
although it is possible to make some sense of what is here rather obscure 
Greek. [An overview of some of the problems here - in the context of the 
meaning of the following 61dBoAoc - is given by Anna Van den Kerchove, La voie 
d’Hermes: Pratiques rituelles et traités hermétiques, Brill (Leiden), 2012, 
pp.100-4] 


written about for you alone. Reading 6v cic O€ POvOv DIEPVHPaATIOgpNv with 
Reitzenstein et al, and taking bDnepvnpatiodpnp to refer to 'writing about' 
Palingenesis. 


rouner. 5\aBoAoc. In regard to the Old English word rouner - denoting a person 
who whispers secrets or who spreads rumours in a secretive, disruptive, 


manner - qv. the Prologue of the 14th century Cloud Of Unknowing, 


Fleschely janglers, opyn preisers and blamers of hemself or of any 
other, tithing tellers, rouners and tutilers of tales 


Also, cf. 2 Timothy 3:3, dotopyoi, conovdo1, S'4PoAo1, akpateic (unloving, 
unforgiving, rouners, unrestrained) where mention is made of &kpatic, which 
in this tractate is personified as one of the Alastoras. 


I take the following tov mavtoc as referring to keeping the silence - the secrets - 
as mentioned in v. 22, rather than as referring to the preceding to mav. 


the many. tobc moAAodc. It is possible to take this pejoratively and thus as 
referring to 'plebal outsiders’, to 'the masses', the plebeians. 


but instead to whomsoever theos himself desires. Reading aAA’ cic odc 0 8E0CG 
avtoc 8éAe1 with Reitzenstein. The text is obscure to the point of being corrupt, 
with various emendations having been proposed, and thus my translation is 
somewhat conjectural. 


14. 


Speak quietly. Qv. v. 8 


constituted of such creefts. Such creefts as Palingenesis, and thus such abilities 
as a creeft confers. 


disrespected. aoeBeio8a1. Qv. Lysias, Funeral Oration, 2.7, 
AOnvaiot nynoadpEevot EKeivouc pév ei Ti HOikovv, anolavovtac Siknv 
EXEL THD peEytiotny tovc 6€ KaTW TA ADTOV OD Kopt{CeqOal tep@v bE 
PLLALVOPLEVWV TovC KvW BEovC acEPEio9ar 
the Athenians considered that if those ones had done harm then their death was the 
greater punishment, with those in the realms below not being attended to, and - 
with their consecrated places defiled - the gods above were being disrespected 


Also, cf. Poemandres 23, 


toic 6€ avorntoic Kai KaKOIC Kai TOVvNpoic Kai POovepoic Kai 
MAEOVEKTAIC KAI POVEDOI Kai AOEPEOL MOPPWHED EipIL 


I keep myself distant from the unreasonable, the rotten, the malicious, the jealous, 
the greedy, the bloodthirsty, the hubriatic 


the quiddity of geniture. thc obo1wbo0bc yevéoewc. A metaphysical expression 


which, in context, signifies that the essentiality, the realness, of the particular 
bringing-into-being that is Palingenesis - with its perception of effluvia (or of 
emanations of theos) and of the mortal being ‘all that exists’ - is far removed 
from the physis that ordinary perception associates with the physical body. 


engendered of theos. 98e0c mémvuKac. That is, reborn through Palingenesis 
because of theos. The following kai tod Evdc maic provides the necessary 
context. In respect of Palingenesis signifying becoming of theos (as a child is of 
the parent) and not becoming theos or theoi, qv. the comment on v. 6, "by this 
geniture we are of theos." Cf. @boel ev nMEMUKac VEdc (Josephus 
Hymnographicus, Feast of Saint Basilissa, Migne, Patrologia Graeca, 105, 1120) 
and 66€nc yéuwv Vedc NEMLKac (Joannes Geometra, Carmina Varia, Migne, 
Patrologia Graeca, 106, 997) 


15. 


song. byvoc. Not a 'hymn' in the Christian sense (which the word hymn now so 
often imputes) but rather celebrating the numinous, and theos, in song, verse 
(ode), and chant. 


you said you heard from those influences when you reached the Ogdoad. The 
Ogdoad - 6y5ooc, the eighth - relates to Poemandres 26, thv oySoaTiKhp vo, 
the ogdoadic physis which is beyond the seven spheres, the reaching of which is 
celebrated in song, byvei obv Toic OvO1 TOV MaTEPa, Which signifies the end of 
the mortal anados (&vo6oc) and where the mortal hears 'the influences' - those 
of The Creeft - who or which are beyond the ogdoad celebrating theos in 
melodious song, Tlwwv SvvapEewv DEP THY OYSOQaTIKTDY PLOW PWT Tiv1 NoEtar 
DEVOVOGDV TOV BEdv. 


There are several ways of interpreting the text here and what follows. If one 
accepts the emendation oov (Nock, after Reitzenstein) then Thoth is asking to 
hear the song Hermes heard when he reached the Ogdoad, while if one reads, 
with the MSS, pov, then Thoth is asking for the song Hermes said Thoth would 
hear when Thoth himself reaches the Ogdoad. In addition, tav SvvdapEewv in 
association with either oov akovoal or pov akovoai is awkward, implying 
"heard from The Creeft" - or, in exoteric terms, "from the (those) Powers/Forces 
/Influences/" - when whomsoever reaches the Ogdoad, and which inclines one to 
ask, whose or what influences/powers? Those mentioned, for example, in vv. 
8-9, such as Delightfulness, Self-Restraint, and Perseverance? If so, are these 
influences, collectively, The Creeft itself personified and who thus, through the 
generosity of theos, enable Palingenesis? 


On balance, given the reference to Poemandres 26, I am inclined to accept the 
emendation oov and take 'the influences’ as referring to those of The Creeft, 
some of whom are personified in vv. 8-9, and which 'influences' are those who in 
Poemandres 26 are "celebrating theos in melodious song." 


divined about the Ogdoad. Taking ka8wc OyS0d5a 0 Ilowidavbpnc e8éomoe with 
TEKVOD, not with the preceding akovdoal THv Svvaplewv. 


Poemandres, the perceiveration of authority. Qv. Poemandres 2, eipi 0 
Tloipavopnc, 0 tic abSevtiac vodc. As there, the title implies "What 
(knowledge) I reveal (or am about to reveal) is authentic," so that an alternative 
translation, in keeping with the hermeticism of the text, would be "I am 
Poemandres, the authentic perceiveration." 


and entrusting me to presence the beautiful. kai EMETPEWE Ol EKEivoc MOLEiv TA 
KaAG. While an alternative translation is "and entrusting me to presence the 
noble," it does not immediately connect to what follows: of beautifully 
presencing such beautiful things as the esoteric song (vpvw5ia kpvbmTn, cantio 
arcana) which Hermes proceeds to teach to Thoth. 


16. 


except to you at your completion. ci pt) ool Em TéAEt TOD Mavtoc. More literally, 
“except to you at the ending of the whole." That is, at the ending of the initiation 
into the secret of Palingenesis. 


respectfully. That is, reverentially. The sense of mpooKvvéw here does not 
necessarily imply a ‘kneeling down' or some sort of what the Greeks (and the 
Romans) would undoubtedly have described as a 'barbarian adoration' or 
prostration as if in worship of Helios or of some-thing. It also does not 
necessarily imply a type of body-bent bowing, a stooping, toward a particular 
person (cf. Herodotus, I:119.1, apmayoc pEv WC HKOVOE TADTA, MPOOKVVNOAC Kai 
PEYaAa TomMoOdpevoc OT1 TE ] Apaptac Ot Ec SEov EYEYOVEE KAI OTL ETL THXNOL 
Xpnothor emi Seinvov EKEKANTO, Mle EC TH OIKIQ). 


What such respect, in this particular case, involved is unknown although the 
tractate - with its invokations of Self-Restraint, the imperturbable, the 
unwaveringly noble, of a contemplative silence, and its declamation of "go 
within" - is suggestive of a simple, unadorned, silent, respect for the numinous 
and the divine, as might perhaps be manifest in a slight bowing of the head. Cf. 
John 4:20 where the type of reverence is also unknown, 


Ol MATEPEC NOV Ev TH OPEL TOUTW MPOGEKDVNOADV: Kai DyEic AEVyETE 
OTL EV IepoooAbpOIC EOTIV O TOMOC ONOV MpOoOKvvE'D Bei. 


Our ancestors gave reverence on this mountain but you say that the 
necessary place of reverence is in Jerusalem. 


17. 


Logos A. The MSS at this point have the heading vpuvw5ta kpvbrtn, Adyoc A. 
While vpvw6ia Kpbitn is understandable - Esoteric Song, Cantio Arcana, Secret 
Chant - the meaning of Adyoc A is conjectural, with suggestions including The 
Fourth Song, The Fourth Formula, and the Fourth Discourse, with the obvious 
implication that there are, or were, four such hermetic songs, formulae, or 
discourses, with various suggestions as to those other three, such as 
Poemandres 31, tractate V:10, and Asclepius 41, all of which are relatively 
short. 


every Physis of Kosmos. Among the presencings of the Kosmos described here 
by their physis are Earth, Trees, the Heavens, Air, and Water. 


In respect of Kosmos and physis, qv. tractate XII:14, 
avaykKn 6€ Kai N Updvoi1a Kai N PvVOIC OPyava EOTL TOD KOOLOV 


Necessitas, forseeing, and physis, are implements of Kosmos 


Gaia. yf). Earth as elemental principle, hence the personification here since 
Earth is being directly, personally, invoked. 


open. avoiyvoup. Cf. Papyri Graecae Magicae, XXXVI. 312ff. The term was often 
used in both mystic odes and in classical magicae incantations. The Latin aperio 
well expresses the sense, as in "aperire librum et septem signacula eius," 
(Jerome, Revelation V:5) and "et cum aperuisset sigillum secundum." (Jerome, 
Revelation VI:3) 


ploxAoc. Here, not a literal 'bolt' or 'lock' but what prevents (access to) or is a 
defence against something. 


Abyss. aBbooov. This is the emendation of Reitzenstein for the various readings 
of the MSS. Nock has 6pBpov which does not make sense here, for why "open 
what prevents" rain? In respect of &Bvoooc, qv. tractate III:1. 


incurvate. This unusual English term is appropriate here to poetically suggest 
the sense of the Greek - oeiw - which is to bend from side to side as if shaken by 
an earthquake, by a trembling of the Earth. 


Master Artisan. ktioewc Kvpiov. 'Founding Lord’, or less poetically, Lord of 
Creation. Theos as creator-artisan is mentioned in Poemandres 9, with the term 
there, and in tractate IV:1, being 5npiovpyov. Qv. also 6Uvapic 5€ Tob Beod O 
aiwv (the craft of theos: Aion) in tractate X1:3. 


clan. kbKAoc. Here signifying a particular group, or a particular assembly, of 
people as in the English expression "the inner circle." Hence, "the clan of 


theos". 


Sweet water. yAvKv bowp. The sweetness of water suitable to drink. Cf. John 
4:10, b6wp Cov, the ‘living water' - that is, the water of life, Kbwp Cwrc. 


bring light to. In respect of @aivw as ‘bringing light’, cf. Plato, Timaeus, 39b, 


omc 0 8edc AvTWeD Ev TH Mpodc yhv Sevtépa THv mepid6wv, 6 6h vdv 
KEKANKQG EV NALOV, (Va OTL PAALOTA Eic AMAVTA MAivOL TOV ODPAVODV 


theos ignited a light in that second circle from Earth, named now as 
Helios, so that it could bring light to all of the heavens 


fond celebration. Regarding evAoyia in a neutral way which does not impute the 
Christian sense of "praise the Lord", qv. Poemandres 22, 


MAapaytvopyat avtoc Eyw 0 Novc toic ootoic Kai KyaSoic Kai KaBapoic 
Kai E€AEnpoo1, Toic evoEBoOdOI, KAI N MAPOVOIA POV yiveTtat PonPera, 
Kai evOvc TA MAVTA pYWPEICOVOL KAI TOV TATEPA LAKOKOVTAL 
AYQAMNTMUKWC Kai ELYAaPLOTODOIW EVAOVODVTEC Kai DULVODVTEC 
TETAPLEDWC IIPOC AVTOV TH OTOPYN 


I, perceiveration, attend to those of respectful deeds, the honourable, the refined, 
the compassionate, those aware of the numinous; to whom my being is a help so 
that they soon acquire knowledge of the whole and are affectionately gracious 
toward the father, fondly celebrating in song his position. 


my Arts. As at Poemandres 31 - which is also a traditional doxology (60€0Aoyia) 
to theos - the sense of 5vvapewv is not 'powers', forces (or something similar 
and equally at variance with such a laudation) but ‘arts'; that is, particular 
abilities, qualities, and skills. Here, these abilities and skills - the craft - relate 
to esoteric song; to be able to be an effective laudator in respect of theos and 
“every Physis of Kosmos." 


18. 
numinous. &yvoc. As in the Poemandres tractate and other tractates. 


knowledge. As at Poemandres 26, yp@oic here could be transliterated as gnosis 
although I incline toward the view that such a transliteration might - given what 
the term gnosis now imputes, as for example in being a distinct ‘spiritual way’ - 

lead to incorrectly imposing modern meanings on the text. 


numinal understanding. @wtiCw here implies an understanding given by a 
divinity, as for example in spiritual enlightenment, something that is not 
conveyed if a single word such as ‘enlightened’ is used as a translation. In order 
to express something of the Greek, I had used the term 'numinal understanding' 
with numinal implying ‘divine’ as at tractate III:1, 


AGEX IAVTWY O BEdC Kai Veiov Kai mboiIc Beta 
The numen of all beings is theos: numinal, and of numinal physis. 


phaos. As at Poemandres 4ff - and in other tractates - a transliteration of p@c - 
using the the Homeric doc, given that it (like physis) is a fundamental 
principle of Hermetic weltanschauungen and one which the overused English 
word '‘light', with all its modern and Christian interpretations, does not 
satisfactorily express. 


mastery. Implying mastery over one's self, cf. Chaucer, The Physician's Tale: 
“Bacus hadde of hir mouth right no maistrie." (v. 58) 


respectful of custom. 5ikxaioc. Not 'righteous', which imposes abstract 
theological meanings (mostly derived from the Old and New Testaments) on the 
text, but rather 'respectful of custom’, of dutifully doing one's duty (that is, 
being honourable) toward both the gods and other mortals. 


Honesty. wAn8ei.a. Given that those who are urged to sing are personifications, 
this is not some abstract, disputable, 'truth' but as often elsewhere in classical 
literature, a revealing, a dis-covering, of what is real as opposed to what is 
apparent or outer appearance. In personal terms, being honest and truthful. 


Through me, may Kosmos accept... 61 €pob 6€€a1 To nav Adyw. I take this with 
the following AoyiKnv 8voiav, and TO nav as vocative, and poetically combine 
the unnecessary AOoyw with Aoyiknp. As punctuated by Nock et al it would with 
AoyliKnpv 8voiav literally be something such as "through me accept in speech All 
That Exists/the Kosmos, an offering spoken," which - in the context of the song 
and of theos being to nav, All That Exists/the Kosmos - is distinctly odd. 


Here, as in v. 19, translating tO n&v as Kosmos, rather than 'All That Exists' to 
elucidate the meaning and avoid awkward phraseology. 


respectful wordful offerings. Qv. Poemandres 31. The difficult to translate Greek 
term AoyiKnv 8votav implies an offering, and one which is both respectful and 
conveyed by means of words but which words are of themselves insufficient, 
inadequate, with the term 'wordful' suggesting such insufficiency as well as 
doubling for A6yw in the previous line. 


19. 


I take Aoyiknp Ovotav (respectful wordful offerings) as the end of the named, 
the metaphysical, 'esoteric song' (vpvw6ia KpvIITN) with what follows - lines 
214-235, that is, until the interjection by Thoth - a personal evokation, a chant, 
to theos - to ma&v - for acceptance of the offering (the singing of the esoteric 


song) followed by a personal request to remain enlightened, followed by an 
epiphonema which includes sentiments of personal gratitude. 


Life, recure. o@Ce Cwn. Recure - from the classical Latin recuro - is an 
interesting, if neglected, English word and is apposite here implying as it does 
restore (to health), heal, and preserve. As mentioned in Poemandres 17 
regarding Life and Phaos, 


0 6& AvOpwitoc Ek Cwihc KAI PWTOC EYEVETO EC WLOX KA VOdD, EK PLEV 
Cwrc woxny, kK 6€ Pwtdc vodv 


Of Life and Phaos, the human came to be of psyche and perceiveration; from Life - 
psyche; from Phaos - perceiveration 


Theos, spiritus. mvedpa 8eé. In respect of mvedya Nock considered it doubtful 
and noted the suggestion of Keil, mvevpdatiCe, although nvebdpua O¢é - theos, 
pneuma (spiritus) - does seem appropriate: theos, ‘a breath’, a breathing, 
Pneuma; which breathing imbues beings with life and spirit, with pnuema. 


Breath-Giver, Artisan. 1vevpato@ope Snyloupyé. Literally, "Pnuema-Bearing, 
Artisan." The Master Craftsman whose craft is to make - to construct, to create - 
living beings. 

20. 


Because of your desire. Qv. v. 4, BeAnpati Geod. 


21. 


I follow Festugiere and take T@ o@ tiv EvAoyiav TAVTHD AEyopEevND as 
belonging to Thoth, not Hermes. 


a more numinal perceiveration. Regarding émigwtiCw, qv. v. 16, ypdoic ayia, 
@wtio8eic amo ood and the comment on 'numinal understanding'. As there, 
what is meant is not some ordinary type of '‘illumination' but rather a divinely- 
inspired or a divinely-given understanding. Here, this understanding has 
enhanced the perceiveration Thoth has acquired. 


from my heart. As at v. 4, ppnv as a metaphor for the heart. Which explains the 
response of Hermes: pr) aoKonmwe. 


essentiator. Qv. v. 4. 


kyrios. A transliteration of the Greek, appropriate here given what terms such 
as 'Lord' and 'Master' now so often denote, and given Poemandres 6, 


Ob’TW yvOO1- TO Ev Goi PAETIOV Kai HKODOV, Adyoc Kuptov, 0 5& vodc 
MatHp Pedc. ov yao Stiotavtar am' KAANAWDY: EVWOLC YAP TOUTWY EOTID 
7 Cwn 

Then know that within you - who hears and sees - is logos kyrios, although 


perceiveration is theos the father. They are not separated, one from the other, 
because their union is Life. 


22. 


invokation. evyopar. Not 'pray' - which has too many Christian and other 
non-Hellenic religious connotations - but invokation, as in appeal to a deity, to 
call upon, to offer a laudation or an offering. Qv. Aeschylus, Agamemnon, 933, 
NvbEW VEoic Seioac av WH’ Epbeiv ta6e, did you invoke the gods because you 
feared doing such things? 


the unrottable produce. ta a0avata yevnpata. Literally, "the 
deathless/immortal produce". Taking d84vatoc metaphorically contrasts well 
with the preceding ‘bearing good fruit’. 


the tradition. In respect of napabooic, cf. mapa6166vai poi in v. 1. As there, the 
suggestion is of a disclosing of some ancestral teaching or wisdom; the 
disclosing by a teacher or master to a pupil. 


rouners., For 'rouner' in respect of 51&BoAoc, qv. v. 13, Eig Ov DIEPvDHPaTL Od&pNnv 
wa pT) WpEev SiaBoAo1 tod MavtOC Eig Toc MOAAODC. 


noesis. A technical, mystical, term, qv. the comment on 'noetic sapientia' in v. 2. 
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Preface 


This is the first of five projected volumes containing my complete translation of and commentary on the Gospel of John. 


In respect of the Greek text, | have followed Nestle-Aland (NA28), although | have on occasion favoured some variant 
reading such as from the Textus Receptus (Stephanus, 1550) or from a particular MSS with such departures noted in 
the commentary and which commentary illustrates my methodology and thus my interpretation, which is of seeking to 
understand the meaning of certain Greek words in their historical context and of searching for appropriate English 
words to express that meaning and not the "meaning" that particular English words may now convey to the detriment 
of understanding this particular Gospel in that historical context. 


In terms of layout of the translation, | follow the tradition of the Anglo-Saxon version - adopted by both Wycliffe and 
Tyndale - of placing each verse on a separate line and capitalizing the initial letter of each verse. 


2017 


Image credit: 
Papyrus Bodmer XIV-XV (P75). c. 175-225 CE . Gospel of John, Chapter 1, vv.1 ff. Vatican Library. 


Introduction 


A New Interpretation 


The genesis of this interpretation of meaning was some marginal notes | made, some forty years ago while a Christian 
monk, in my copy of TO kata Iwavunv EvayyEeALov. 


During my time in that monastery many hours on many days on many months were spent in the library reading many 
books that | now only vaguely recollect. But one of those which does still linger in memory was a work by John 
Chrysostom concerning the Gospel of John [i], homilies given toward the end of the fourth century Anno Domini, 
probably in Antioch, and over one and half thousand years before | sat down in a religious environment to read them. 
This continuity of religious tradition, of language, resonated with me then in a pleasing way as did the scholarly 
minutiae, sparsely scattered among the preaching, in which he explained some matters such as the use of the definite 
article in the phrase - from verse 1 of chapter one of the Gospel - 9€6c Av 6 Adyoc, Theos was the Logos. 


In the matter of minutiae, | had then some doubts as to why O9€6c there is not 6 8€6c as at verse 24 of chapter four, 
mvedua O 8Edc. But arguments were made regarding why the Evangelist wrote 6 Adyoc (the logos) rather than just 
Adyoc: because, it was argued, to distinguish Jesus (identified as the logos) from everyone else. In addition, the 
Evangelist, and thus his Gospel, were considered to be divinely-inspired - guided by the Holy Spirit, with the Evangelist 
thus aware of ta B&8nN tod GEO [ii] - so that there are in that Gospel, as in the others, meanings beyond what an 
ordinary person might express in Hellenistic Greek. 


Over forty years ago I, subsequent to such doubts, accepted such theological arguments and therefore had little 
interest - beyond disputations concerning the actual meaning of words such as Adyoc in classical and Hellenistic Greek 
- in further questioning the accuracy of conventional interpretations of the Gospel of John such as that of the Douay- 
Rheims version. 


Now, aS someone with a rather paganus weltanschauung brought-into-being by some thirty years of mde 
ud8oc, but respectful still of other manifestations of the numinous, | strive to understand that Gospel in the cultural 
milieu of the ancient Roman Empire and thus as a work, written in Hellenistic Greek, by a man who either had known 
Jesus and participated in his life, or who had known and was close to someone who did. That is, | now approach the 
text as | have in the past three decades approached the tractates of the Corpus Hermeticum and the extant writings of 
Sophocles and Aeschylus; as an original work, possibly a self-contained one, where the author conveys something 
derived from their knowledge, learning, and personal experience, and where the meanings of certain words or 
passages may sometimes be explained or placed into context by comparison with other authors writing in the same 
language in the same or in a similar cultural milieu. 


Thus, and as | have sometimes done in translations of mine from Hellenic Greek (for example, tractates of the Corpus 
Hermeticum), | have here opted for some transliterations (Such as logos and theos) in an endeavour to avoid reading 
into the text the meanings that some of the English words conventionally used in other translations - and given in 
lexicons - may now suggest, or do suggest often as a result of over a thousand years of exegesis. For the hope is that 
such transliterations, and eschewing some other English words that have traditionally been used, will enable the 
reader to approach and to appreciate the text in a new way, sans preconceptions, and hopefully intimate how it might 
have been understood by those - both pagans and new converts - who first heard or read this evangel in the formative 
years of Christianity before Christian doctrine became formalized, before disputations about heresy, and before there 
were extensive theological commentaries on the text. 


To give just two examples. (i) In 8.7 and in respect of d&vayaptntoc | have eschewed the common translation of 
@uaptta by English word 'sin' and which English word, through centuries of Christian exegesis and preaching, has 
become a theological abstraction and a pejorative term, whereas the the original meaning of the English word syn 
imputed the sense of doing what was wrong, of committing an error, of making a mistake, of being at fault; of in some 
way overstepping the bounds or transgressing limits imposed by others, and thus of accepting responsibility for such 
an infraction, a sense which the suggested etymology of the word syn implies: from the Latin sons, sontis. While my 
translation of 'mistake' (in 8.7) and ‘error’ (in 1.29) may well be controversial, to me it imparts something important 
regarding the teachings, and the life, of Jesus of Nazareth: something quite human, something rather different from a 
stern preacher preaching about 'sin'; something which seems to express what the Beatitudes express, and something 
which individuals such as Julian of Norwich, George Fox and William Penn many centuries later tried to say and write 
about Christianity and about the teachings and the life of Jesus of Nazareth. Thus the interpretation of this particular 
verse is "So, as they continued to ask he straightened himself, saying to them: Let he who has never made a mistake 
throw the first stone at her." (ii) In 1.10 - €v tT@ Ké6ouW Av Kal 6 KOoUOC bt’ abtOd éyévETO - | take the sense of év TM 
KOOUW Nv as suggesting not that "he was in the world" but rather that he was "of the world", among - with - those of 
the world, with his mortal body subject to pain and bodily death, with kal 6 ké6ouoc St’ abtoOd EyEvETO thus implying 
not that "the world was made/created through him" but that the world was presenced in him, past, present, and future, 
with the English word 'presenced' - etymon: Latin praesentia - suggested by how he came to be embodied, presenced, 
in the Eucharist (qv. the phrase "This same presence may be called moste fitly, a reall presence, that is a presence not 
fained, but a true & a faythfull presence," in John Foxe's The first volume of the ecclesiasticall history: contaynyng the 
Actes and monumentes of thynges passed in every kynges tyme in this realme, 1570). 


In several instances, in respect of choice of English words, | have taken inspiration from the Anglo-Saxon version of the 
Gospels - the Wessex Gospels, dating from c.990 CE - as for example at 1.18 and 1.32. 


David Myatt 
2017 
[i] Homiliae in loannem, volume 59 of the Migne Patrologia Graeca series. 


[ii] “The profundities of Theos." First Epistle To The Corinthians, 2.10. Both Wycliffe, and the King James Bible, translate 
as "The deep things of God." 


Chapter One 


1 In primacy was the logos, and the logos was with Theos, and the logos was Theos. 
2 For this was, in primacy, with Theos 

3 Who brought into being all beings and without whom no beings would exist: 

4 Who was Life and which Life was the Phaos of human beings. 

5 And the Phaos illuminates the dark and is not overwhelmed by the dark. 


6 There was a man, a messenger from Theos, named John 

7 Who, arriving as a witness so that others might trust him, gave evidence concerning the Phaos 

8 For he himself was not the Phaos but rather gave evidence regarding the Phaos: 

9 Of the advent into the world of the genuine Phaos who could enlighten any person. 

10 He who was of the world with the world presenced in him but whose own did not recognize him. 

11 For having ventured to his own his own did not receive him 

12 While those who did receive him he confirmed as children of Theos including those affirming his Nomen 

13 Who were begotten not of blood nor by the design of mortals but of Theos. 

14 And the Logos became corporeal and dwelt among us and we perceived his numinosity, the numinosity of the only 
begotten of the Father, abounding in veritas, benevolence. 


15 John was a witness for him and loudly said, "This is he of whom | spoke: the one who, arriving after me, takes 
precedence because he came-into-being before me. 

16 Out of his plenitude we have been given benevolence after benevolence 

17 For while the Nomos was received from Moses, benevolence and veritas came to be through Jesus Christ. 

18 No one has ever yet beheld Theos; but the being in the greada of the Father has made him known." 

19 For such was the evidence John gave when the Judaeans dispatched priests and Levites from Jerusalem to ask him: 
"Who are you?" 

20 And he admitted, he did not deny but admitted, "I am not the Christ." 

21 So they asked him: "Who, then? Are you Elijah?" And he said: "I am not." 

"Are you the Prophet?" 

And he replied, "No." 

22 So they asked him: "Who, then? For we have to give an answer to those who dispatched us. What have you to say 
about yourself? 

23 He replied: "I, a call sounding out in forsaken places, straightening the way for the Master, just as Isaiah the Prophet 
said." 

24 Now those dispatched were from the Pharisees 

25 And they asked him, saying: "Why then do you baptize if you are not the Christ, not Elijah, not the Prophet?" 

26 John, answering them, said: "I baptize in water yet standing in your midst is someone you do not recognize 

27 Who, proceeding me, arrives after me whose sandal strap | do not deserve to unfasten." 


28 Such was what came to pass in Bethany, on the other side of the Jordan, where John was baptizing. 

29 The next day he saw Jesus approaching him and said: "Observe! The Lamb of Theos who removes the error of the 
world. 

30 This is he of whom | said: 'Having arrived after me, he takes precedence because he came-into-being before me.’ 
31 Although personally unacquainted with him, it was for his discovery by Israel that | set out to baptize in water," 
32 And, as evidence, John said: "| beheld the Spiritus as a dove descend from Empyrean and remain there with him. 
33 And although personally unacquainted with Him, it was He who sent me to baptize in water, saying to me: 'Upon 
whosoever you behold the Spiritus descend and remain there with, is the same one who baptizes in Halig Spiritus. ' 
34 Such have | seen and such is my evidence that this is the Son of Theos." 


35 Next day, John once more stood with two of his disciples 

36 And, looking at Jesus as he passed them by, said: "Observe, the Lamb of Theos." 

37 Hearing him say this, his two disciples followed Jesus 

38 And Jesus, seeing them following him, turned around, asking: "What do you seek?" 

And they replied: "Rabbi," - which is to say, when interpreted, Master - "where do you stay?" 

39 He replied: "Arrive with me and you will see." So they arrived and saw where he stayed, staying with him that day: 
this, around the tenth duration. 

40 One of the two who had followed him after having heard John was Andrew, brother of Simon Peter, 

41 Who having firstly saught his brother Simon said to him: "We have found The Messias," which when interpreted is 
Christ. 

42 And he led him to Jesus who, looking at him, said: "You are Simon, son of John, and you will be called Kephas," 
which, when explained, is Petros. 


43 The next day Jesus went forth into Galilee and there found Philip, saying to him: "Follow me." 

44 Now Philip was from Bethsaida, the community of Andrew and Peter. 

45 Philip, finding Nathaniel, said to him: "We have found the one written about by Moses in the Nomos and by the 
Prophets: Jesus of Nazareth, son of Joseph." 

46 And Nathaniel asked him: "Has anything good ever come from Nazareth?" To which Philip replied: "Set out with me 
and see." 

47 When Jesus beheld Nathaniel approaching he said this about him: "Behold, a true Israelite: someone without guile." 
48 Nathaniel said to him: "From where do you know me?" In answer, Jesus said: "Before Philip called you | beheld you 
beside a tree of figs." 

49 To which Nathaniel replied: ""Rabbi, you are the Son of Theos, you are the King of Israel." 

50 In answer, Jesus said: "Are you persuaded because | beheld you beside a tree of figs? You will see much more than 
that." 

51 And he said to him: "Verily, verily, | say unto you that you will see the sky opening and those envoys of Theos 
descending to and ascending around the son of a mortal." 


Chapter Two 


1 On the third day there was a marriage in Cana, Galilee, and the mother of Jesus was there. 

2 Also invited to the wedding were Jesus and his disciples 

3 And when there was an insufficiency of wine the mother of Jesus said to him: "They do not have any wine," 

4 And Jesus said to her: "My lady, what has that to do with you and me? For my season is not yet due." 

5 His mother said to the attendants: "Do whatever he says." 

6 And - as there were there six stone water-urns set up according to Judaean cleansing holding two or three measures 
each - 

7 Jesus said to them: "Fill those urns with water." And they completely filled them. 

8 Then he said: "Now pour some out for the master of ceremonies." And they did. 

9 Thus the master of ceremonies tasted the water become wine unaware from whence it was - although the 
attendants, having poured it, were aware - and called out to the spouse, 

10 Saying to him: "Everyone sets out the better wine first and then, after a sufficiency is drunk, an inferior one, but you 
have kept the better wine until now." 

11 This was the commencement of the signs, and this Jesus did in Cana, Galilee, and thus was his numinosity manifest 
with his disciples trusting him. 


12 After this he - with his mother, brothers, and his disciples - went down to Capernaum, staying there for not many 
days, 

13 And when the pascha of the Judaeans was near, Jesus went up to Jerusalem, 

14 Where, in the temple, he found those sellers of oxen and sheep and doves as well as those seated changers-of- 
money, 

15 And, fashioning a flail from cords, he cast all of them - including the sheep and the oxen - out from the temple and 
poured away the coins of those changers-of-money and overturned their tables, 

16 Saying to those sellers of doves: "Take those from here. Do not make the house of my father a house of 
merchandise." 

17 His disciples recalled that it was written: "Enthusiasm for your house will devour me." 

18 In response, the Judaeans said to him: "What sign do you show us for you doing such things?" 

19 Jesus replied, saying to them: "Destroy this temple and in three days | will raise it." 

20 The Judaeans said: "Forty and six years was this temple in building, and you will raise it in three days?" 

21 But he spoke of the temple of his body. 

22 When therefore he was raised from the dead his disciples recalled that he had said this and trusted what was 
written and the word that Jesus had spoken. 


23 Now when he was in Jerusalem at pascha on the feast-day, many trusted in his name having beheld the signs which 
he did, 

24 But Jesus did not place his trust in them since he understood everything 

25 And did not need anyone to give evidence regarding a person, aware as he was of the person within. 


Chapter Three 


1 Now there was a Pharisee - a man called Nicodemus, a leader of the Judaeans - 

2 Who, arriving at night, said to him: "Rabbi, we recognize that you are a teacher, arriving from Theos, for no one is 
able to do the signs you do unless Theos is with them." 

3 In answer, Jesus said to him: "Verily, verily, | say unto you that if someone is not born anew they are unable to behold 
the Kingdom of Theos." 

4 Nicodemus said to him: "How can a person be born when they are old? How are they able to twice enter the womb of 
the mother?" 

5 Jesus answered: "Verily, verily, | say unto you that if someone is not born of Water and Spiritus they are unable to 
enter the Kingdom of Theos. 

6 That which is born of the flesh is flesh, and that which is born of the Spiritus is spiritus. 

7 Do not be astonished that | said to you to that it is needful for you to be born anew. 


8 The wind blows where it will, and when you hear its sound you do not know from whence it came or whence it goes. 
So it is for everyone who is born of the Spiritus." 

9 In reply, Nicodemus said to him: "How are such things able to exist?" 

10 Jesus answered, saying to him: "You - a Magister of Israel - do not apprehend such things? 


11 Verily verily | say unto you that what we recognize, we can talk about, and what we have observed we can give 
evidence concerning, and our evidence has not been accepted. 

12 Having spoken to you of earthly things and you lack trust, how can you trust if | speak of things caelestien? 

13 And no one has ascended into Empyrean without having descended out from Empyrean, the son of a mortal who is 
in Empyrean, 

14 For just as Moses elevated that serpent in a forsaken place so will the son of a mortal be elevated 

15 So that all those trusting in him might have life everlasting. 


16 For Theos so loved the world that he offered up his only begotten son so that all those trusting in him would not 
perish but might have life everlasting. 

17 For Theos did not dispatch his son to the world to condemn the world, but rather that the world might be rescued 
through him. 

18 Whosoever trusts in him is not condemned while whomsoever does not trust is condemned for he has not trusted in 
the Nomen of the only begotten son of Theos. 

19 And this is the condemnation: That the Phaos arrived in the world but mortals loved the darkness more than the 
Phaos, for their deeds were harmful. 

20 For anyone who does what is mean dislikes the Phaos and does not come near the Phaos lest their deeds be 
exposed. 

21 But whomsoever practices disclosure goes to the Phaos so that their deeds might be manifest as having been done 
through Theos. 


22 After this, Jesus and his disciples, having arrived in the land of the Judaeans, stayed there together, for he was 
baptizing. 

23 Also baptizing - in Aenon near Salim - was John, since the water there was plentiful and others had arrived to be 
baptized, 

24 And John had yet to be hurled into a guarded cage. 


25 Now, it came to pass that some disciples of John were disputing with a Judaean about the cleansing, 

26 So they went to John and said to him: "Rabbi, there on the other side of the Jordan is the one you gave evidence 
about. He is baptizing and everyone is going to him." 

27 In answer, John said: "A person is unable to receive anything unless it is gifted to them from Empyrean. 

28 You yourselves can give evidence that | said | am not the Christ but was dispatched before him. 

29 He who has an espousess is the spouse, and the friend of the spouse - who stands by him and listens - is joyous 
with joy because of his words. Hence, my own joy is complete. 

30 It is necessary that he continues to grow and that | wane. 


31 The one who arrives from above is above everything while the one from the Earth is of the Earth and speaks about 
the Earth: the one who arrives from Empyrean is above everything. 

32 He gives evidence about what he observed and heard and yet no one accepts his evidence. 

33 Whomsoever accepts his evidence certifies by their seal that Theos is steadfast, 

34 For the one dispatched by Theos speaks the words of Theos since he does not apportion Spiritus. 

35 The father loves his son and has placed all things in his hands: 

36 Whomsoever trusts in the son shall have life everlasting but whomsoever does not trust the son shall not see that 
life; rather, the anger of Theos abides on them. 


Chapter Four 


1 Now, when Jesus learned that the Pharisees had heard that Jesus had made more disciples and baptisms than John 
2 Even though it was not Jesus who baptized, but his disciples, 

3 He left Judaea and went back again into Galilee 

4 With him of necessity having to pass through Samaria. 

5 Thus did Jesus arrive in a town in Samaria called Sychar near to the plot of land that Jacob had gifted to Joseph his 
son 

6 Where the well of Jacob was. And Jesus, wearied by his walking, sat down beside that well: this, around the sixth 
duration. 

7 When a Samarian woman arrived to haul-out water, Jesus said to her: "Grant me to drink," 

8 For his disciples had departed to the town to purchase food, 

9 With the Samarian woman saying to him: "How do you, a Judaean, ask to drink from me, a woman of Samaria?" For 
Judaeans do not use Samarian things. 

10 Jesus answered and said to her: "Had you been aware of the gift of Theos and who it was saying to you 'grant me to 
drink,’ you would have asked of him and he would have gifted you with living water." 

11 The woman said to him: "Sir, you do not have anything to haul-out with and the well is deep. From where then is 
this living water that you have? 


12 Are you better than our ancestor Jacob who gifted us with this well which he himself drank from as did his sons and 
livestock?" 

13 Jesus answered and said to her: "Whomsoever drinks this water will thirst again 

14 But whomsoever would drink of the water | gift them would not ever thirst. Instead, the water | gift them would be 
in them a source of water rising up to life everlasting." 


15 The woman said to him: "Sir, grant me that water so | never thirst nor have to be here, hauling." 

16 To her he said: "Go, call your spouse and return here." 

17 The woman answered, saying to him: "I do not have a spouse." 

Jesus replied: "It is good that you said you have no spouse. 

18 Although you have had five spouses, he whom you are with now is not your spouse. Thus, you told the truth." 

19 The woman said to him: "Sir, | deem you are a prophet. 

20 Our ancestors gave reverence on this mountain but you say that the necessary place of reverence is in Jerusalem." 
21 Jesus said to her: "My lady, trust me. There is a season arriving when you will reverence the Father neither on this 
mountain nor in Jerusalem. 

22 You reverence what you do not recognize; we reverence what we recognize, for deliverance is of the Judaeans. 

23 But a season is arriving - and is here, now - when the sincere reverencers will reverence the Father in spiritus and 
sincerity. And the Father seeks those who so reverence him. 

24 Theos is Spiritus, and it behoves those reverencing him to give reverence in spiritus and sincerity." 

25 The woman said to him: "| am aware that the Messias - called the Christ - is arriving. When he arrives, he will 
disclose everything to us." 

26 Jesus said to her: "| am: who speaks to you." 


27 It was then that the disciples arrived and, although they had wondered why he was speaking with a woman, none of 
them asked "What are you enquiring about?" or "Why are you speaking to her?" 

28 The woman, leaving her water-urn, departed for the town and said to the people there 

29 "Follow! Behold a man who related to me everything | have ever done. Could it be the Christ?" 

30 So they went forth from the town to arrive near to him. 

31 Meanwhile, the disciples made a request of him, saying: "Rabbi, eat." 

32 But he said to them: "I have food to eat that you do not recognize." 

33 Then the disciples said among themselves: "Did anyone provide, for him to eat?" 

34 Jesus said to them: "My food is that | undertake the design of the one having sent me and accomplish His work. 

35 Do you not say: There are four moons until the harvest arrives? Behold, | say to you: raise your eyes and observe 
the fields for they are already nearing harvest-white. 

36 The one reaping receives payment, gathering together fruit for life everlasting, so that both the one sowing and the 
one reaping can rejoice. 

37 In this instance, there is a relevant saying: One sows and another reaps. 

38 | sent you to reap that which you did not toil for but which others did toil for, and you are entering into that toil." 


39 Now, many Samarians in that town trusted in him because of the word of the woman who gave evidence: "he 
related to me everything | have ever done." 

40 Thus when the Samarians, arriving, were near him they invited him to stay with them. And for two days he stayed 
there. 

41 And many more trusted because of his word, 

42 Saying to the woman: "We do not trust because of what you told us, for we ourselves have heard and recognize that 
this is indeed the Servator Of The World. 

43 And, after two days, he went forth from there into Galilee, 

44 For Jesus himself gave evidence that a prophet is not esteemed in his own village. 


45 On his arrival in Galilee, the Galileans accepted him having observed all that he had done at the feast in Jerusalem, 
for they themselves had gone to that feast. 

46 Then he went again to Cana of Galilee where he had made that water wine. And there was in Capernaum a royal 
official whose son was ill. 

47 When he heard that Jesus had arrived in Galilee from Judea he went to him to ask him to descend and heal his son 
who was about to die. 

48 Jesus said to him: "If you do not observe signs and portents you will not trust." 

49 The royal official said to him: "Sir, descend before my dear child dies." 

50 Jesus said to him: "Be on your way: your son will live." The man trusted the word of Jesus that he had said to him, 
and went on his way. 

51 And even as he was descending his servants met him, saying that his son was alive. 

52 Thus he enquired of them in which duration his betterment took hold. And they said to him: "Yesterday, at the sixth 
duration the fever left him." 

53 The father therefore learned that it was the duration when Jesus had said to him: "Your son will live," and thus he 
himself was trusting as was everyone in his household. 

54 That was the second sign that Jesus brought about when he arrived in Galilee from Judea. 


ooo 


Chapter Five 


1 Following this, there was a Judaean feast and Jesus went to Jerusalem. 

2 And there is in Jerusalem by the place of the sheep a pool, named in the language of the Hebrews as Bethesda, 
which has five colonnades 

3 In which were a large number of the infirm - the blind, the limping, the withered - awaiting a change in the water 

4 Since on occasion an Envoy of Theos descended into the pool, stirring the water, and whomsoever after that stirring 
of the water was first to enter became complete, the burden of their affliction removed. 


5 And there was a man there who for eight and thirty years had been infirm. 

6 Jesus, seeing him lying there and knowing of that lengthy duration, said to him: "Do you seek to be complete?" 

7 The infirm one replied: "Sir, | do not have someone who when the water is stirred could place me in that pool, and, 
when | go, someone else has descended before me." 

8 Jesus said to him: "Arise. Take your bedroll, and walk." 

9 And, directly, the man became complete, took up his bedroll and walked around. And it was the day of the Sabbath. 


10 Thus did the Judaeans say to the one who had been treated: "It is the Sabbath and it is not permitted for you to 
carry your bedroll." 

11 To them he answered: "It was he who made me complete who said for me to take my bedroll and to walk around." 
12 So they asked him: "Who is the man who said for you to take the bedroll and walk around?" 

13 But the healed one did not know, for there was a crowd there with Jesus having betaken himself away. 


14 Following this, Jesus discovered him in the temple and said to him: "Behold, you are complete. No more missteps, 
lest something worse befalls you." 

15 The man then went away and informed the Judaeans that it was Jesus who had made him complete. 

16 And thus did the Judaeans harass Jesus because he was doing such things on the Sabbath. 


17 When Jesus responded to them: "My father even now labours, and | also labour," 
18 The Judaeans were even more determined to kill him since not only had he annulled the Sabbath but also because 
he spoke of Theos as his Father, presenting himself as equal to Theos. 


19 In response, Jesus said to them: "Verily, verily, | say unto you that the son is not able to do anything on his own: 
only that which he observes his father doing. For whatever the father does, the son also does, 

20 For the father loves the son and reveals to him all that he does. And, beyond this, he will reveal to him greater 
works which shall astonish you 

21 Since just as the father awakens the dead, and gives life, so also the son gives life by design to whomsoever, 

22 For the father does not choose anyone, having accorded all choosing to his son 

23 So that all might honour the son as they honour the father. And whoever does not honour the son, does not honour 
the father who sent him. 


24 Verily, verily, | say unto you that whomsoever hears my Logos, and trusts who sent me, has life everlasting and is 
not entered into the choosing but passes from death into life. 

25 Verily, verily, | say unto you that a season is arriving, and now is, when the dead shall hear the voice of the Son of 
Theos and those who listen shall live. 

26 Just as the father possesses Life within himself so he gifted the son with Life within him, 

27 And also gifted him - as the son of a mortal - with the authority of choosing. 

28 Do not be astonished at this, for a season is arriving when all those in their burial places will hear his voice 

29 And proceed forth: those who have acted honourably to anastasis of life; those who have acted dishonourably, to 
anastasis of the choosing. 

30 For | am not able to do anything on my own. When | have listened, | choose; and my choosing is fair since | do not 
seek my own design but rather the design of he who sent me. 

31 If | am a witness about myself then my testimony is invalid, 

32 But there is another as a witness for me, and | recognize that his testimony about me is valid. 


33 You inquired after John, and he was evidential to the veritas. 

34 And, although the testimony | receive is not from people, | say these things that you may be rescued. 

35 He: a lantern, firefull and revealing; you: desirous to seasonably exult in his phaos. 

36 | however have a testimony beyond that of John, for the deeds the father gifted me that | should accomplish them - 
the deeds which | do - are witness that the father sent me, 

37 With the father - he who sent me - a witness about me: he whose voice you have never heard, whose likeness you 
have never observed, 

38 With his Logos not remaining within you for you do not trust the one he sent. 

39 You search the writings because you suppose that there is within them life everlasting and that they are a witness 
about me. 

40 And yet have no desire to go to me so that you might have Life. 


41 | do not receive honours from people, 

42 But | have recognized you: for love of Theos is not within you. 

43 | have arrived in the name of my father yet you do not accept me, but if another arrives in his own name you will 
accept him. 

44 How are you able to trust when you accept honours from one another and yet do not seek the honour that is only 
from Theos? 


45 Do not suppose that | will accuse you before the father, for it is Moses - on whom you rely - who is the one accusing 
you. 

46 Had you trusted Moses, you would have trusted me for it was he who wrote about me. 

47 Thus, since you do not trust what he wrote, how can you trust what | say? 


Commentary 


Chapter One 
1: 
a) Ev apxr 


| have eschewed the conventional, and the somewhat bland, 'in the beginning’, for the more descriptive 'in primacy’, a 
sense which the Greek suggests. 


b) Adyoc 


It is, in my view, better to transliterate this than give a definite interpretation such as 'Word', especially since | incline 
toward the view that Adyoc (as the following verses indicate - qv. the note on mpdc tov BEdv below) is used here both 
in the sense of divine wisdom as manifest in the divine Law (as for example in the LXX text of Exodus 34.28) and in 
reference to Jesus - the divine made manifest - thus implying a fundamental principle which describes/reveals the 
nature of Being and beings, and thus the relationship between Being and beings. In this case, between the divinity and 
we mortals, and the duties and responsibilities of mortals. 


Thus the translation 'In primacy was the logos.’ 
c) 8€0c 


A transliteration for two basic reasons. (i) Because this is the very beginning of the text, with nothing having been 
mentioned so far about the nature or the attributes of the deity, and (ii) because the English word God now implies a 
particular cultural interpretation, the assumption being of God, as father. It is here just theos, or Theos if one reads 
Oedv rather than 8edv, which after much reflexion, | am inclined to do. 


The nature and attributes of Theos do become revealed, as the text proceeds, and to transliterate here is to approach 
the text as the evangel it was, and to thus possibly appreciate how it was received by those who first heard it or read it 
in the formative years of Christianity. 


i) In respect of Theos, the lack of the definite article in 8€dc¢ Av 6 Adyoc formed part of a certain theological controversy 
in the 4th and 5th centuries CE concerning the nature of Theos/God and the nature of Spiritus/The Holy Spirit (qv. 4.24). 
The basis of the controversy was whether 'the Theos' (6 8¢6c, The God) was the same or different from Theos, and if so 
whether Jesus, as the son of Theos, was always-existent (and thus the same as The God) or came-into-being 
afterwards, with the dispute later described as the Arian controversy, with ‘Arianism’ (the belief that Jesus was not 
equivalent to The God) denounced as a ‘heresy’. 


ii) In respect of the meaning of 8<dc Av 6 Adyoc there was also some dispute on grammatical grounds and which 
dispute continued into the Renaissance and beyond. The conventional reading was "the logos was Theos", with the 
minority reading (qv. Jean Daillé) being "Theos was the logos." Although my initial reading - as evident in earlier drafts 
of my translation - was 'Theos was the logos' | have, after much reflection and a re-reading of pertinent texts by John 
Chrysostom, Origen, and others, decided on "the logos was Theos." 


2. 
a) T1pd0c TOV BEdv 


What does mpd0c tov 8Edv mean? Perhaps not exactly what the conventional translation of 'with' implies, given mpdc¢ 
here is a preposition (with the accusative) which is generally indicative of movement (toward, or to interact with, or 
unto, something) and that, for the reader of the translation, 'the Logos was with Theos' is not very clear. With, the 
reader might well enquire, in what manner? As in the sense of being beside, or close? As in the Shakespearean Heaven 
doth with us as we with torches do? [1] As in - a sense not relevant to the Greek here but which English usage might 
suggest - supporting? 


The English word with - with all its possible meanings, recent and otherwise - is not therefore in my view altogether 
satisfactory in suggesting the sense of the Greek. In the subsequent verse of John - 1.42 mpdc tov Inoobdv - the sense 
is to Jesus, and in Hebrews 2:17 ta& m1pd0c TOV BEdv suggests the sense of ‘concerning’, of relating to, which the English 
word with can also denote. 


Positioned as it is between ‘the primacy of the Logos' and the ‘Logos was Theos', the sense - because of the repeated 
nv - suggests melded, with a free, non-literal, interpretation therefore being: 


In primacy, the Logos, with Logos and Theos melded, for the Logos was Theos. 


This evangel does not, therefore in my view, begin with some sort of philosophical statement of a neo-Platonist kind 
about some metaphysical principle termed Logos, but rather is a reminder that, for mortals, what has and had primacy 
was Logos understood, prior to Jesus, as the divine guidance manifest in the wisdom that is the Law, and that this 
wisdom, given to mortals by the divinity was, of itself and for us, a divine manifestation, a presencing, of the divinity. A 
sense which the mention of John the Baptist in v. 6-7 confirms, for John was sent by the divinity to testify - uaptuprfon 
- as to this truth. For God is Wisdom, the Law, and the Law is of God and, importantly according to the Old Testament 
context of this gospel and of the other gospels, how mortals could - before the birth of Jesus - know and understand 
and be in the presence of God. As Paul of Tarsus expressed it in relation to the evangel of Jesus of Nazareth: 


TANPWUG Obv vouOU Ff a&yann 
love is the completion of the law [2] 


With arrival of Jesus, the Logos is manifest in and though his life, teachings, crucifixion, death and resurrection, with 
reverence of and trust in Jesus reverence of and trust in Theos, with Jesus saying in 4.21 that "there is a season 
arriving when you will reverence the Father neither on this mountain nor in Jerusalem," and in 3.16 that "all those 
trusting in him would not perish but might have life everlasting." 


b) Obtoc Av év &PXA MPdc Tov BEdv 


This line, with its repetition of hv év &pxf and of nmpdc tdv VEdv from line 1 is very interesting, especially in relation to 
obtoc which here imputes the sense of "for this was in [that] primacy [already melded] with Theos," a translation 
which in my view is somewhat more meaningful than the conventional [3] "the same was in the beginning with God" 
and certainly more accurate than the "He was with God in the beginning" of some newer translations. 


3. 
TAVTA St’ AVTOD EVEVETO 


EVEVETO - born, or (even better) came into being, rather than the more prosaic 'made' as if in illusion to something 
having been manufactured. The sense is of things - of beings - coming into being, given existence, because of and by 
Theos. 


4. 

a) év abt Twh Av Kal Fh Twh Av TO QWC TOV AVOPWTNWY 

Literally, "in whom The Life was" (that is, in whom The Life had being, existence) and "which Life was [became] the 
aoc of human beings." 


b) &vOpuwrtoc - human beings, rather than the archaic 'man/Mankind'. 


An alternative for Cw would be 'being' in the sense of having existence as opposed to non-existence (death), 
suggesting "Who was Being and which being became [through Theos] the @doc [the being] of human beings." 


Given that @doc metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 'the spark', of mortals, 
and, generally, either (i) the illumination, the light, that arises because of the Sun and distinguishes the day from the 
night, or (ii) any brightness that provides illumination and thus enables things to be seen, | am inclined to avoid the 
vague English word ‘light’ which all other translations use and which, as in the case of God, has, in the context of the 
evangel of Jesus of Nazareth, acquired particular meanings mostly as a result of centuries of exegesis and which 
therefore conveys or might convey something that the Greek word, as used by the author of this particular Greek text, 
might not have done. 


Hence my transliteration - using the Homeric @doc instead of wc - and which transliteration requires the reader to 
pause and consider what phaos may, or may not, mean, suggest, or imply. As in the matter of logos, it is most probably 
not some sort of philosophical principle, neo-Platonist or otherwise. 


Interestingly, p@c occurs in conjunction with Cwh and 8Edc and EvyevEtO and AvOpwnoc in the Corpus Hermeticum, 
thus echoing the evangel of John: 


QW<c Kai Cwh got 6 OEdc Kal NatrHp, €& ob évyévEtO 6 AvOpwmoc [4] 
Life and phaos are [both] of Theos, The Father, Who brought human beings into existence 
Cc) TO MWC EV TH OKOTIA @aivEL 


Here, the value of using the transliteration phaos is evident, for 'phaos illuminates the dark' rather than ‘light shines 
into the darkness’ since the suggestion appears to that there is a revealing [5] of what has been obscured; that 'phaos 
dispels the obscurity' as the illumination brought by the Sun dispels the obscurity that is a feature of the night, or least 
was, in the days when the evangel of Jesus of Nazareth was revealed, when the dark night could only partially (and not 
very far, in distance) be illuminated by items such as small oil lamps or by candles or by the flicker of burning torches. 


5. | okotla aDTO OD KaTEAGBEV 


KATAAAUBaVW is an interesting word to use, suggestive here, given the context, of an activity - overcome, seize, take - 


rather than 'comprehend' which is somewhat anthropomorphic. 


Hence, 'not overwhelmed by', as the dark of the night cannot overwhelm the illumination that the Sun brings but 
rather is itself overwhelmed. 


12. Nomen: é6voya. Not simply 'name' as we understand a name but rather a term, an appellation, 'a word', which 
expresses or signifies his very nature, his being, his physis. 


13. BEANUG - not 'will' but 'design/desire', giving thus "not by the design/desire of mortals/human beings." 
The English term 'will' has too many modern and post-Hellenic connotations (qv. JS Mill, Nietzsche, JS Huxley, kat Ta 
Aouad) 


14. kal €8eaoduEsa thv 56Eav avtob. Compare the beginning of the lepdc Adyoc tractate of the Corpus Hermeticum: 
Ad—Ea TadvtWv O BEC Kai BEtov Kal mbotc Bela, The numen of all beings is theos: numinal, and of numinal physis. 


As noted in my commentary on that tractate, 'numen' expresses the religious sense of 56&a better than ordinary (now 
overused) words such as 'splendour' and ‘glory’, and with 'numinal' more expressive and more appropriate there than 
‘divine’. 


MANENS Xapttoc Kal GAnGEla. Regarding xaptc the English term benevolence is more appropriate than 'grace' given 
over a thousand years of exegesis in respect of 'grace', including the sola gratia of the Reformation. In respect of 
&An8_eta | have chosen the Latin veritas in order to avoid the disputations - philosophical and otherwise - and the 
assumptions that the English word 'truth' so often now imputes and engenders, with the reader (or the listener) thus 
having to reflect on what veritas might, in this context, signify. In addition, dAn@Eelac here suggests not some abstract, 
impersonal, 'truth' but rather truthfulness, sincerity, integrity: the type of person that Jesus of Nazareth is. In respect of 
'veritas' suggesting such truthfulness and sincerity, qv. the entry for veritas in Lexicon Totius Latinitatis, volume 4b. 
Interestingly, Tyndale in his 1526 translation has "which worde was full of grace, and verite," and at 1.17 has "favour 
and verite cam by Jesus Christ." 


15. EumpooGév you yévyovev Stl MPWT6C LOU Av 


The sense of yivouat here is 'came-into-being' (before me), rather than simply 'was before me' for the usage is 
metaphysical as often in the Corpus Hermeticum, for example Poemandres 17, tractate III:3, tractate IV:4. 


17. véuoc. A transliteration - nomos - since as with logos a particular metaphysical principle is implied and one which 
requires contextual interpretation; a sense somewhat lost if the English word ‘law' is used especially given what the 
word 'law' often now imputes. 


18. Reading pyovoyevnc 8Edc with NA28 and not the ‘Byzantine textual’ variant 6 Wovoyevnc vioc which most 
translators - ancient and modern - have favoured given the difficulty of translating Wovoyevnrc 8Edc in context, although 
the meaning seems clear: "while no one so far has beheld Theos, the being [6 Wv] in the greada [KO6Anov] of the father 
has now explained [Enyfoato] him." 


Regarding greada, this Old English word - qv. the tenth/eleventh century Anglo-Saxon version of Luke 16:23 - is a fitting 
translation of the Greek given that the alternatives, lap, and bosom, seem too anthropomorphic to be used in the 
context of Theos especially as "no one has ever seen him" with it only being said that Jesus has "explained" who and 
what Theos is. Interestingly, for this verse of the Gospel of John the Anglo-Saxon translator used the synonym 'barme' 
as does the Lindisfarne Gospel in respect of Luke 6:38. 


19. 6TE ANEOTELAGY TIPdC ADTOV Oi lovSatot EE lEpOcOADUWV. After much consideration | have translated tovdaia not by 
the conventional term ‘Jews’ but rather by Judaeans, given (i) that the English terms Jews and Jewish (deriving from the 
13th/14th century words gyv/gyw and lewe) have acquired connotations (modern and medieval) which are not relevant 
to the period under consideration; and (ii) that the Greek term derives from a place name, Judaea (as does the Latin 
iudaeus); and (iii) that the Anglo-Saxon version (ASV) retains the sense of the Greek: here (iudeas) as elsewhere, as for 
example at 2.6, cefter iudea geclensunge, "according to Judaean cleansing." [6] 


23. EON EYW OWN BoWvtoc Ev TH EPNHy. | have opted for a fairly literal translation, with Eonuoc retaining its original 
meaning of an 'unpopulated, deserted, forsaken' place, and with Bodw suggestive of a caller ‘calling out aloud' in such 
a place. Hence, "I, a call sounding out in forsaken places" rather than the conventional (KJV) "| am the voice of one 
crying in the wilderness." 


26. dv bUEIG OUK Ol6aTE. One - someone - "you do not Know" in the sense of not perceiving (seeing) them; that is, not 
recognizing them. Cf. cuvvoia 5€ Santouat KEAN OPWV EUAUTOV WSE MPOVGEAOKHUEVOV (Aeschylus, Prometheus Bound, 
438), "disturbing things devour my heart since | recognize just how mistreated | have been." 


Interestingly, the ASV of the Gospel of John has ne cunnon so that the text can be read "not acquainted/not familiar 
with." Cf. Beowulf: 


metod hie ne cupon, 

deeda demend, ne wiston hie drihten god, 
ne hie huru heofena helm herian ne cubon, 
wuldres waldend. (180-183) 


[they were] unacquainted with The Chief, 
Judger of deeds, and with the Lord God, 
as well as unacquainted with how to praise 


That Defender of Heaven, the King of Glory. 


29. 0 afpwv Thy Guaptiav tod KdouOV. As mentioned in the Preface, | translate Quaptia not by the conventional 'sin' 
but rather by ‘error’ or 'mistake', which is quite apposite here considering the use of the singular and the preceding 
mention of Jesus as the Lamb of God: of Jesus having arrived to remove the error, the fault, that 'the world' has made, 
has fallen into, with 'the Lamb of God' thus healing the injury so caused. Which is quite different from some preacher 
sternly preaching about 'sin' and warning about the ‘fire and brimstone’ that await sinners. As Thomas Aquinas noted 
in his commentary on this passage, "Alia ratio ut excluderet errorem." (Super Evangelium S. loannis lectura, caput I, 
Lectio 14) 


32. 


a) TO MvedUa. Almost without exception, since Wycliffe's Bible the Greek here has been translated as "the spirit", 
although the ASV has gast (gast of heofenum), whence the later English word ‘ghost’. However, given what the terms 
‘spirit’ and 'ghost' - both in common usage, and as a result of over a thousand years of Christian exegesis - now 
impute, it is apposite to offer an alternative and one which is germane to the milieu of the Gospels or which at least 
suggests something of the numinosity presenced, in this instance, via the Gospel of John. Given that the transliteration 
pnuema - with its modern association with terms such as pneumatic - does not unequivocally suggest the numinous, | 
have chosen Spiritus, as referenced in respect of gast in Wright's Anglo-Saxon And Old English Vocabularies [7]. 


b) €— oDpavod. Conventionally, obpavéc here is always translated as 'heaven' although the term 'heaven' - used in the 
context of the Gospels - now has rather different connotations than the Greek ovpavoéc, with the word 'heaven' now 
often implying something explained by almost two thousand years of exegesis and as depicted, for example, in 
medieval and Renaissance Christian art. However, those hearing or reading this particular Greek gospel for the first 
time in the formative years of Christianity would most probably have assumed the usual Greek usage of "the heavens" 
in the sense of the "the star-filled firmament above" or in the sense of "the sky" or as the abode of theos and/or of the 
gods (€v obpav® BEoi), an assumption consistent with the fact that the Evangelist explains and interprets certain non- 
Greek words (qv. the comment on 1.42) and considering also his use of a colloquial Greek expression (qv. the comment 
on 1.51). 


It therefore seems apposite to suggest a more neutral word than 'heaven' as a translation of ovpavdéc and one which 
might not only be understood in various 'classical' ways by an audience of Greek speakers (such as the ways described 
above) but also be open to a new, and Christian, interpretation consistent with the milieu that existed when the Gospel 
of John was written and first heard. That is, before the exegesis of later centuries and long before post-Roman Christian 
iconography. Hence my suggestion of the post-classical Latin term Empyrean, which can bear the interpretation of the 
abode of theos and/or of the gods, of "the sky", of the "the star-filled firmament above"; and a Christian one suggested 
by Genesis 2.8 - mapd5etoov év EdSeu (the Paradise of Eden) - and also by shamayim, D'nw 


33. €v mvevuatt ayiw. in Halig Spiritus. | have here used the Old English word Halig - as for example found in the 
version of John 17.11 in the Lindisfarne Gospel, 'Du halig feeder' - to translate &ytoc rather than the later word ‘holy' 
derived as that is from halig and used as it was by Wycliffe in his 1389 translation of this phrase, "in the Hooly Gost", 
which itself echoes the ASV, "on Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the conventional 'with the Holy Spirit' - may thus express something of 
the numinosity, and the newness, of the original Gospel, especially as the word 'holy' has been much overused, 
imputes particular meanings from over a thousand years of exegesis, and, latterly in common parlance, has become 
somewhat trivialized. 


In respect of €v, while most translators have opted here (as in respect of 1.26 ff) for "With", | have opted for "in", given 
that John baptized "in water" - for example, in Aenon - and given that Jesus baptizes "in, with" (in the name of) Halig 
Spiritus. 


39. pa hv Wo SEKatn. To translate Wea here as 'hour' is somewhat misleading given that the term 'hour' now means a 
fixed period of sixty minutes whereas the day of the ancient (Roman governed) milieu of the Gospel was divided into 
twenty-four durations or periods and which durations depended on the length of daylight (and thus the season) at the 
location in question, with there being twelve durations of daylight and twelve durations of night. Hence the 'tenth 
duration’ mentioned in this verse - whether it be the tenth duration of the daylight hours or the tenth duration of the 
twenty-four - would not necessarily equate to what we would term ‘ten o'clock’ in the morning and certainly would not 
equate to a tenth ‘hour' lasting sixty minutes. In addition, it depends on when the first duration was measured from: 
sunrise, or sunset, or from 'the mid-point of the night'. Which has led to debate among scholars as to whether or not 
John in this Gospel is, in respect of Wpa, using Roman terminology for such periods, as well as to debates about 
whether the Roman durations were reckoned from ‘the mid-point of the night’ or from sunrise. If reckoned from sunrise, 
then allowing for latitude and seasonal variation, this 'tenth duration’ was between mid to late afternoon. If reckoned 
from 'the mid-point of the night’ then this 'tenth duration’ was mid to late morning. 


This fluid, local, sense of 'time' is well-expressed by the Old English word tyd - from whence the term tide - which 
signified a period, a duration, of the day or of a season when it was appropriate or propitious to undertake a specific 
task or tasks. Hence the ASV having - for Wpa hv we 5eka&Ttn - hyt wees pa seo teode tyd. Such a fluid sense of an 
appropriate or propitious duration - a tide, a moment, a season - iS apposite in several instances when John uses the 
term Wea, as for example at vv. 2.4 and 7.30. 


41. tov Meoolav. The Messias. Following Wycliffe and Tyndale, | have transliterated as Messias (ASV has Messiam) 
rather than the more usual Messiah, given how the term Messiah is now commonly used in a non-Christian way. As 
John Chrysostom noted in his commentary on this verse (Migne Patrologia Graeca 59, Homily XIX), the use here of the 


definite article by the Evangelist seems deliberate: with Jesus described as The Messias, rather than a messias. 


42. 6 Epunvevetat NEtpoc. | have transliterated NEtpoc - rather than translate as 'Rock' - and for Epunvebw (the 
etymon of the relatively modern, c.1670's, term hermeneutic) have chosen 'explain' to compliment the previous use of 
uES8EPUNnVEDW, ‘interpretation’. 


44. €k thc MOAEWC Avdpeou Kal NEtpov. While mdAtc here is invariably translated as 'city' that English word is 
misleading given (i) the modern connotations of the term city, and (ii) with Bethsaida being described by Mark 
(8.22-23) - Ew thc KWuUNs - as a village, and (iii) that some archaeological evidence points to Bethsaida being et-Tell, 
which in New Testament times was a small fishing settlement beside the Sea of Galilee. Thus, | incline toward the view 
that mMdAtc here is best translated as 'community', qv. Sophocles, Oedipus Tyrannus, 22 and 28. [8] 


Ble 


a) 6weoG8E TOV OVPaVOoV avEWYVOTA. Conventionally, "you will see [the] heaven[s] open" although as noted in the 
comment on 1.32 the term 'heaven' now has rather different connotations than the Greek ovpavdc. While, as at 1.32, 
Empyrean is suitable, the context suggests the ordinary meaning of "the sky", thus avoiding the colloquial "you will see 
the heavens open." 


b) tovbc ayyéAouc tod 8Eob. Conventionally, "the angels of God," but as seems apparent from the use by the Evangelist 
of expressions such as EpuNnvedbW and WEPEPUNVEOW - explaining and interpreting unusual (for Greek speakers) words 
such as Rabbi - those hearing or reading this particular gospel for the first time would have been familiar with @yyEAoc 
as an 'envoy' or as a 'messenger', not as an "angel" and certainly not as a being of the type described by later 
Christian iconography. Because of this, | incline toward the view that the English word ‘angel’ is unsuitable as a 
translation here leading as it does to retrospective reinterpretation of the text. Hence, "those envoys of Theos." 


c) Tov vidv Tod avVOpwrouv. Is it possible to interpret this in English without defaulting to the masculine singular thus 
avoiding the conventional appellation the Son of Man, and thus providing 'gender inclusive’ alternatives? In the case of 
uldc this could be 'descendant' - or the later second/third century (CE) 'child' - although &v@pwnovu is more problematic. 
For example the Oxford Inclusive version [9] has, for the Son of Man, "the Human One" which rather distorts the 
meaning of the Greek, missing at it does the reference to vidc, while the inclusive terms 'human' and 'human being' 
combined with vidc as child impart a particular meaning - the human child, child of human beings - which particular 
meaning does not readily convey the theological and Biblical resonances of the terms Son of Man/Son of Mankind. 


Hence my choice of "the son of a mortal" - of a mortal (Singular), not of mortals (plural) - which not only resonates with 
the narrative of the Virgin Birth but also provides a necessary contrast with expressions such as AAnO@Wc PE00 vidc Av 
obtoc (in truth, this was the Son of Theos) in Matthew 27.54. Hence, Jesus as being a son born of one particular mortal 
and also being the son of an immortal, a mortal descendant of Theos/God who as a mortal suffers and dies, and yet 
who, as the Son of Theos, arose from the dead and ascended into Heaven. 


Chapter Two 


4. 


a) tC €yol Kai ool, yOvat. This has been somewhat misunderstood in two respects. Firstly, the rather colloquial Greek 
phrase ti €uol Kal oot occurs in Epictetus (Discourses, Book II, 19) and means "what is this between you and me?" That 
is, what has this to do with us? [10] Secondly, to translate yOvat here as "woman" is misleading, giving the impression 
as it does of a rebuke. However, correctly understood in its cultural context, it is a polite honorific in the same way that 
the modern expression "ladies and gentlemen" is a polite form of address. The phrase in Epictetus is followed by 
a&vOputte; here, the phrase is followed by yOvat, with the former approximating to "friend, fellow, sir" and the latter to 
“friend, my lady, wife" with 'wife' being, in such a cultural context, an expression of familial inclusion, or of friendship, 
or of politeness, and thus not restricted to one's partner by marriage, a fact expressed by the ASV version of this 
passage: /a wif, hwet ys me & pe, a literal translation of which is "Wife, what's this to me and thee?" 


b) obmw AKEL A WEA WOU. The sense of Wea here is 'season'. Which season is that of 'the signs' (onuEia), of the Passion, 
the death and resurrection of Jesus, and his Ascension. 


8. apxtte(kAtvoc. Literally, 'the authority at the feast'. The English term 'master of ceremonies’ suitably suggests the 
function of this person. 


11. tavthv Eno(noev apyAv tTwWv onuElwyv. The fact that the Evangelist uses the word onueiov and not S0vdauEtc as in 
Matthew, Mark, and Luke, is notable and thus should be reflected in the translation, with onusEtov a 'sign', an 
‘indication', or an 'omen', and with Sb0vaute literally implying ‘force’, 'power', 'authority', and which has generally - in 
respect of the other Gospels - been translated as 'miracle’ (a manifestation of divine power). 


13. TO Mdoxa THV lovSatwv. As with iovSaia (qv. 1.19) | have retained the meaning of the Greek and thus have here 
transliterated m&éoya - pascha - rather than translated as 'Passover' especially as (i) the term Passover now has (often 
modern) connotations not relevant to the milieu of John the Evangelist and his Gospel, and (ii) that the Greek Orthodox 
Church retains the word nadoxa in respect of Easter, and (iii) there has been some theological debate as to whether the 


Christian pascha (that is, Easter) has through the life, death, and resurrection of Jesus voided the pascha (and the 
Temple in Jerusalem) of the type that the Evangelist goes on to describe. 


Thus | incline toward the view that the conventional translation here of "the Passover of the Jews" may impose 
meanings (especially modern meanings) not merited by the original text while a literal translation - "the pascha of the 
Judaeans" - is open to contextual interpretation, the context here being what John the Evangelist narrates in his Gospel 
about the signs (onuEta) and about the life, death, and resurrection of Jesus. This literal sense is retained in the Latin 
version of the verse: et prope erat pascha ludaeorum et ascendit Hierosolyma lesus. 


As to whether the juxtaposition of katéBn and avéBn - 'went down', to Capernaum and 'went up’, to Jerusalem - in 
verses 12 and 13 - have any significance is moot, with some suggesting that it is meant literally since Jerusalem was at 
a higher elevation in relation to Capernaum; others that it is metaphorical given that Jerusalem was the capital of Judea 
and the site of the Temple; while others, such as Thomas Aquinas, compared it to Ephesians IV, 10, and thus 
considered it in theological terms as a 'descending' and then an ‘ascending’, with Aquinas writing: 


"Sed non vacat a mysterio, quod in Capharnaum descendit, et postmodum lerosolymam ascendit. Nisi enim 
descendisset primum, non competisset ei ascendere: quia, ut dicitur Eph. IV, 10, qui descendit, ipse est et 
qui ascendit." Super Evangelium S. loannis lectura, caput Il, Lectio 1 


That he descended to Capernaum and then ascended to Jerusalem is not without its mystery since if he did not first descend he would 
not have been able to then ascend, for as has been related (Eph. IV, 10) "The one who descended is the same as the one who 
ascended." [11] 


22. Kal Enlotevoay TH ypagh Kal TH Adyw Gv Einev 6 Inoodc. 


a) The consensus is that ypa@h here - as throughout the New Testament - has the meaning ‘scripture’ rather than its 
normal sense of ‘that which is written’, with the English word ‘scripture’ (usually written with a capital S) having the 
specific meaning "the writings of the Old and/or of the New Testament". However, this specific meaning only dates 
back to c.1300 and was used by Wycliffe in his 1389 translation, from whence, via Tyndale, it was used in the King 
James version. Prior to 1300, the ASV has gewrite - 'what was written’, writing, inscription - with the Latin of Jerome 
having scripturae, as does Codex Palatinus of the earlier Vetus Latina. [12] Classically understood, the Latin has the 
Same meaning as the Greek ypa@n: writing, something written, an inscription. [13] 


Considering what has been mentioned regarding how the Evangelist explained and interpreted certain non-Greek 
words (qv. the comment on 1.42) and considering also his use of a colloquial Greek expression (qv. the comment on 
1.51) it seems probable that the Evangelist is using the word ypa@f in its usual sense, and that it was only much later 
that the Greek word, and the Latin scripturae, were interpreted to mean ‘Scripture’ in the 14th century sense of the 
English word. 


Thus | have retained here the ordinary meaning of the Greek, with the reference to the Old Testament being implied by 
the phrase "trusted what was written." 


b) The use here of the singular - T@ Adyw dv einev 6 Inoodc, 'the word (logos) that Jesus had spoken' - is notable, and 
occurs several times in this Gospel in relation to Jesus, as for example at 5.24, 14.23, and 15.3. 


23. €v TH TGoXa Ev TH EOPTH. The sense of the Greek is "at pascha on the feast-day." Interestingly, for maoxa here the 
ASV has eastron - Da he wees on ierusalem on eastron on freols-daige; Wycliffe has pask - And whanne Jhesus was at 
Jerusalem in pask, in the feeste dai - and Tyndale has ester, "When he was at lerusalem at ester in the feaste". 


24. YLWWOKELV Tavtac. That is, as the Evangelist goes on to explain, he apprehended - he understood - the motivations, 
the character, of those who trusted him because he aware of, he knew, the person within. 


ooo 


Chapter Three 


1. dpywv twv lovbaiwy. In reference to Nicodemus, this can be, and has been, interpreted in several ways. As referring 
to "an Elder," to "a leader," to "a ruler," as well as to "a prince" (cf. 16.11, Goywv tod KdouOoU, "Prince of this world," in 
reference to tov 5taBdAou, the Devil). Given Mark 8.31 - Tov TpEGBUTEPWV Kal TWV APXLEPEWV KAL THV WOAUUATEWD - | 
have opted for "a leader of the Judaeans." 


2. oUTOG NAVEV MEdC AVTOV VUKTOC Kal EinEV ADT. While many translations refer to Jesus here - as does the KJV, "the 
same came to Jesus by night, and said unto him" - he is not named in the Greek verse, which verse together with the 
proceeding one might colloquially be translated as "Now there was a man of the Pharisees, Nicodemus by name, a 
leader of the Judaeans. The same it was who arrived at night and said to he himself..." 


3. yevvnOf avwev. The question that Nicodemus goes on to ask - mWc SUvatat GvV8pwmnoc yEvvNnOAvat yEpWv Wy - 
suggests the sense of Gvw0ev here: 'anew', rather than 'from above. ' 


4. thy KoltA(av TAS UNntpOoc. Although this literally means "the cavity of the mother" it is most often translated as "the 
womb of the mother" although the ASV has, instead of ‘cavity’, 'innode' - the 'inside' of the body - and Tyndale simply 
has 'body' (hys moders body). For the sake of clarity, | have chosen 'womb' here. 


5. bbatoc Kal MvebuaTtoc. In respect of TO mveduUa as 'the Spiritus' - rather than the conventional 'the Spirit' - qv. the 


comment on 1.32. Also, | have translated literally - €k thc oapKoc, of the flesh; and Ek tod nvevuatoc, of the Spiritus - 
thus preserving the definite article, something sometimes lost in translation, although preserved in both Tyndale and 
the KJV. 


8. Sei bua VEVvUNOAvat aGvwOEv. The plural 'you' is meant here: ‘it is needful for you all [for everyone] to be born anew.' 


10. ob El 6 6t6GOKAAOG TOD lopanA. Given the use here of the definite article, 5t6G0KaA0c suggests something more 
than just 'teacher' - cf. 3.2 - and | have therefore opted to use the Latin term Magister, implying as it does a particular 
and high official status, rather than use the literal "the teacher of Israel". 


Given the definite article, it is debatable as to whether the Evangelist here wants to convey that Jesus is using the 
appellation 6 5t6d0KaAoc politely or as a rebuke, although | incline toward the view that it is meant politely. Whatever 
the intent, the effect is that Nicodemus stays silent either because of being rebuked or because he realizes that 
despite being known as a Magister he really does not know everything. That the Evangelist later on describes 
Nicodemus trying to ensure a fair trial for Jesus (7.50f) and assisting in the burial of Jesus (19.39ff) might indicate the 
latter. 


In addition, in order to suggest something about the use here of the conjunctive (which allows for several 
interpretations of the interrogative) | have avoided the English 'and' and used dashes, thus placing the emphasis on 
whether or not Nicodemus is aware or unaware of such matters as Jesus has mentioned. 


12. 


a) ob mioteveteE. As at 1.7, 2.11, and 2.24, the personal context suggests 'trust' rather than 'believe'. Here, 'trust' 
emphasises the person, the character, of Jesus, while 'belief' can convey a belief in something abstract, impersonal, 
such as a dogma or some particular interpretation of some faith. 


b) Ta Emovpavia TlotTEvoETE. AS noted in the comment on 1.32, | have translated obpavdéc not by the conventional 
English word 'heaven' but by Empyrean. Similarly, for E€moupdvioc here | have avoided the word 'heavenly' (with all its 
connotations, ancient, modern, and colloquial) and chosen 'caelestien', a 14th century variant spelling of the post- 
classical Latin 'caelestianus' which derives from the classical Latin caelestia (celestial). 


The effect here of using 'caelestien’, as with the use of words such as 'numen' and transliterations such as Theos and 
phaos, is to suggest the ancient milieu of those who were reading or who were listening to this Gospel in the early 
years of Christianity, centuries before now common words such as ‘heaven’, grace, God, and Light had acquired 
particular theological meanings and an associated iconography. 


13. 6 vidc Tod AvVOpWrov. Reading the addition 6 Wy Ev TW OVPAVG with the Textus Receptus and Tischendorf, and 
which addition is followed by the ASV, Wycliffe, Tyndale, and the KJV. 


In respect of "the son of a mortal" for 6 vidv tod aAvOpwrov, qv. the comment on 1.51. 


19-20. Av yao adbtTHv novnpad ta Epya. For their deeds were harmful; that is, caused pain and suffering. To impute to 
Tlovnpdc here the meaning of a moral abstract ‘evil’ is, in my view, mistaken. Similarly with the following @adAoc in 
v.20 which imparts the sense of being 'mean'’, indifferent. 


Since the Phaos is Jesus, those who are mean, those who do harm, avoid Jesus because (qv. 2.25) he - as the only 
begotten son of Theos - knows the person within and all their deeds. Thus, fearing being exposed, they avoid him, and 
thus cannot put their trust in him and so are condemned and therefore lose the opportunity of eternal life. 


21. 0 6€ MoLWv Thy GANnGE Lav. Literally, 'they practising the disclosing.' That is, those who disclose - who do not hide - 
who they are and what deeds they have done, and who thus have no reason to fear exposure. Here, as in vv.19-20, the 
meaning is personal - about the character of people - and not about abstractions such as "evil" and "truth", just as in 
previous verses it is about trusting in the character of Jesus. Hence why here GAn@éta is 'sincerity', a disclosing, a 
revealing - the opposite of lying and of being deceitful - and not some impersonal ‘truth’. 


24. BEBANUEVOG Eic Thv gvAakny. A phrase deserving some consideration, for pvAakh is not 'prison' as prisons are 
understood today and in the past few centuries but rather 'a guarded cage’, with BeBAnuEvoc Eic implying a forceful 
‘throwing’ or a hurling into such a cage. 


25. MEpl KABAPLOOD. about the cleansing. The term 'the cleansing' refers to the traditional ritual purification 
undertaken by Judaeans. 


29. Here, as at 2.9, | have translated vuugioc by the older (and gender neutral) English term 'spouse' rather than by 
the now common - rather overused - term bridegroom. In regard to vdu@n | have likewise avoided 'bride' and chosen 
espousess which - as with espouse - is a variant spelling of espousee, a 14th century term used by Wycliffe and 
contemporaries, and which term seems apposite here since from the 12th to the 14th centuries it also had a specific 
religious connotation, being used (as with spouse) in a gender neutral way in reference to those who were devoted to 
Jesus, although it later came to refer only to those women, such as nuns, who devoted their lives to Jesus. 


33. The phrase "certifies by their seal" expresses the literal meaning of Eompdytoev here. Similarly, the meaning of 
&An@nc here is well-expressed by the Old English term soothfast - trustworthy, steadfast - and which term is used in 


this verse in the ASV (god ys sodfestnysse) and in the translation by Wycliffe, with soothe, and various other derivates, 
also used in the Lindisfarne Gospels. 


36. obK 6wetat Cwrv. There are two ways of understanding the literal 'shall not see life' depending on how opdw is 
understood in context: as a reference to life everlasting (will not see life everlasting) or as will not perceive, 
apprehend, understand, take heed of life (for the opportunity it is). 


Chapter Four 


1. Qc obv ~yvw 6 Inoobc. The Textus Receptus, and Westcott and Hort, have kUptoc (Lord, Master) instead of Inoodc. 


4. “E6et 6€ abtoOv StEpyxeoOat Sta THC ZayapEetac. The Evangelist states that it was necessary (5et) for Jesus to walk 
through Samaria which given what follows (vv.9-10) suggests a certain historical antipathy between the people of 
Judaea and the people of Samaria even though the Samarians - as is apparent from the Gospel - shared many, but not 
all, of the religious traditions of the Judaeans, as did most of the people of Galilee, including Jesus. Since the Evangelist 
specifically writes that it was Judaeans who saught to kill Jesus (5.18; 7.1; 7.19 et seq) it seems as if the antipathy by 
Judaeans to Jesus of Nazareth in particular and to Samarians in general - with the Evangelist stating that Judaeans 
would not share or make use of (ouyyxpaouat) Samarian things - arose from Judaeans in general believing that their 
religious practices based on their particular interpretation of the religion of Moses and the Prophets were correct and 
that they themselves as a result were 'righteous' - better than Samarians - with Jesus the Galilean considered by many 
Judaeans, and certainly by the priestly authorities, as having committed (qv. 10.33) 'blasphemy' (BAao@nyuia) and thus 
should be killed. 


Such differing religious traditions, such internecine feuds, such religious fanaticism and intolerance on behalf of some 
Judaeans - an intolerance exemplified also when (qv. 10.22) one of the guards of Caiaphas the High Priest (Katagav tov 
apxtepea) physically assaults Jesus for not showing the High Priest "due deference" - exemplifies why in this Gospel 
iovudaia should (qv. my comment on 2.13) be translated not by the conventional term 'Jews' but rather by Judaeans. 


6. Wea Hv We ETN. In respect of (dpa as ‘duration’ rather than ‘hour' qv. the comment on 1.39. As noted there, there 
are two means of reckoning the durations, with this sixth duration thus being either around the middle of the day 
(reckoned from the time of sunrise at the location) or early evening. 


7. 


a) “Epxetat yuvr €k THC Zayapelac. Given that the English word Samaritan now has meanings which are not relevant 
to the text here | have opted to use the term Samarians - rather than Samaritans - to describe the people of Samaria. 
Hence here the phrase a 'Samarian woman' rather than a 'Samaritan woman’. 


b) 56c¢ pot mteiv. | take the sense of 5(5wut here to be the more polite 'grant' rather than 'give'. Combined with meiv - to 
drink - this (grant me to drink) imparts a somewhat different tone than the conventional "give me a drink." 


9. mWc Ob lovbatoc Wy. This is interesting for three reasons. Firstly, the use of mc, 'how' (by what means). Secondly 
the statement ob lovSaioc Wy, 'you being Judaean’. Thirdly the repetition of metv. 


The Evangelist then explains the reason for her asking 'how can' Jesus accept water from her: because Judaeans would 
not share or make use of (ouyyxpadouat) Samarian things. Which leaves unexplained why the woman - who as the 
Evangelist goes on to explain has a similar religious heritage to Jesus of Galilee - considers him as being from Judaea. 


10. 


a) ci A5etc Thv SwWeEaV TOD PEO. The ASV has Gif bu wistes godes gyfe, with 'wistes' - wistist, in Wycliffe - well- 
expressing in English the sense of fdetc here: "if you were witan to the gift of Theos," or more colloquially "if you were 
wise to the gift of Theos." 


b) biwp Cov. Here, D5wp Cov, ‘living water' - that is, the water of life, Kbbwp Cwhc - has both a metaphysical and a 
literal meaning. The literal meaning of fresh, clean, water is evident from the reply of the Samarian woman: oUtTE 
QVTANUGa ExELC, you have nothing to haul-out [water] with. The metaphysical meaning is explained by the Evangelist in 
the verses which follow: the living water is the gift of Halig Spiritus (the Holy Spirit) and which gift is eternal life. 


20. ol MATEPESG NUD Ev TH OPEL TOOTW TPOGEKUVNOAY. Given that there is no context - no mention of the form or type 
of 'worship' - the term 'reverence' seems approrpriate regarding mpookuvéw, expressing as it does both the lack of 
detail in the narrative and the ambiguity the Greek can have, from a profound 'reverence' - as in the custom of 
prostration - to an action of honourable respect - as in bowing or being in awe of or showing admiration for - to a silent 
or verbal (prayerful) personal or communal veneration. In addition, since the English term 'worship' has, over 
centuries, acquired many religious connotations - both Christian and otherwise - that are not or may not be relevant 
here, the term is unsuitable, projecting as it does or can do particular meanings onto the text. 


21. yovat. In respect of the polite form of address - here, 'My lady' - rather than the conventional (rather strident) 


‘woman’, qv. the comment on 2.4. 


22. OTL OWtnpla Ek TWV lovSatwv Eotiv. Given (i) that owtnpla is 'deliverance’; and (ii) that the term 'salvation' has 
acquired particular meanings through centuries of exegesis, and (ii) that lovu5aiwv implies Judaeans, the statement is 
that "deliverance is of - arises from, is because of - the Judaeans." For it is Judaeans who seek to kill Jesus for 
blasphemy (qv. 10.33) and Judaeans who bring Jesus before Pontious Pilate and insist that he be crucified. 


23. OTE Ot AANOLVOl MPOGKUVNTAL TIPOOKUVAGOVOLY TW MATL Ev MVEHUATL Kal AANVEia. In respect of GARBELaA as 
‘sincerity’ qv.3.21; hence oi dAn@tvol as 'the sincere’. In respect of 'reverencers' - "the sincere reverencers will 
reverence the Father in spiritus and sincerity" - the English word reverencer dates back to the 16th century and has 
been regularly used since, denoting as it does a person who shows reverence toward someone or toward something 
deserving of reverence, qv. 4.20. 


As to whether spiritus here is Spiritus as in 1.31-2 (the Halig Spiritus, Halgum Gaste, Holy Ghost, Holy Spirit) or refers 
to an interior ‘spiritual’ reverence (cf. 3.6) has been much discussed, with the consensus being that it refers to Halig 
Spiritus. 


24. nvedua 6 Oedc. This can be read "Theos: Spiritus," and - like 8edc¢ Av 6 Adyoc in v.1 - lead to some theological 
controversy in the 4th and 5th centuries CE concerning the nature of Theos/God and the nature of Spiritus/The Holy 
Spirit, for here, as with 9€6c in v.1, mvedua lacks the definite article while in v.1 Adyoc does not. 


26. Eyw ei to AaAdv oot.The first part - Eyw ei - literally means "I am." Most translations insert 'he' - "| am he" - 
which rather lessons the impact of what Jesus says, which is that he just "is", beyond causality itself and thus beyond 
any manifestation of Being - on Earth - as "a being", be such a being the mortal Messias or some other mortal. 
Expressed less philosophically, Jesus says that it is the divinity who is speaking to her: "it is / AM who is speaking to 
you." Cf. 8.24. 


34. Tolnow TO BEANUA TOD MEWWaVTdC HE Kal TEAELWOW AUTO TO Epyov. Given (i) BEAnua not as 'will' but rather as 
‘'design' in the sense of 'a plan' that someone can bring to fruition - qv. 1.13 - and (ii) that moteéw can imply make, 
produce, construct, and (iii) the following Epyov, then this suggests the more evocative "undertake the design of [the 
one] having sent me and accomplish His work." 


35. tetoaunvoc. Not 'of or lasting four months' but 'of four moons' (four new moons). The word 'month' - with its 
modern implications of a particular number of days and of there being twelve months in a year - imposes meanings on 
the text that are not relevant to life in ancient times in a rather remote Roman province during the reign of Tiberius. 


| read A5n as part of v.35 and not as the beginning of v.36. 


36. cic Cwhv aiwviov. Here, while the English words 'for' or 'unto' for cic are not entirely satisfactory - since the sense 
is of for the purpose of entering into life everlasting - | can find no suitable alternatives. 


37. Ev yap TOOTW O AdyoG EoTLV dANOLWoc. The context suggests the meaning of dAnOtvdc here. In this [matter] - Ev 
yap tovtw - of sowing and reaping Jesus says that one person has sown the crop and another person has reaped that 
crop, which as an objective statement of fact is not always ‘true’ since the same person can sow a crop and also later 
on reap the crop they had sown. Thus &An@tvoc here does not suggest 'true' in an objective way but 'real, genuine, 
trustworthy' - cf. Aristotle, Eudemian Ethics, Book VII, 1236b, dAnOtvoc @iAoc, a 'genuine friend'; also Plato, Republic, 
Book |, 347d, dAnOwoc &pxwv, a trustworthy leader. 


That is, in this particular instance the saying is trustworthy, correct; it is relevant. There is therefore no need to 
suggest, as some commentators have done, that this simple statement of fact is a spiritual maxim concerning the 
Spiritual reality behind outward appearance. 


42. 0 oWtnp tod KdouOU. Some MSS - including the Textus Receptus - have 6 oWthp tod KdouOU O xypLotéc. It possible 
that 0 yptotdc - 'the Christ' - was appended because owtp was an epithet of Zeus (qv. Pindar, Olympian Ode, 5.40, 
ZWTnp VwivEegec ZED) and other classical deities and in its Latin form, Servator, was often used in reference to the 
Roman Emperor and those who had done significant deeds beneficial to Rome or its Empire. 


While generally translated in the Gospels as saviour, the classical sense is someone who protects, defends, and 
preserves; in respect of individuals, someone or some divinity who protects, can defend, them and preserve their life; 
in respect of communities, someone or some divinity who protects, defends, and maintains the community and thus 
the status quo, qv. Cicero: 


ego tantis periculis propositis cum, si victus essem, interitus rei publicae, si vicissem, infinita dimicatio 
pararetur, committerem ut idem perditor rei publicae nominarer qui servator fuissem. (For Placinus, 36.89) 


Since both ‘Saviour’ and 'Redeemer', in the almost two thousand years since the Gospel was written - and first read 
and heard - have acquired particular theological (and especially soteriological) meanings which are not or may not 
have been relevant all those centuries ago | have chosen to use the Latin term servator. This avoids imposing upon the 
text much later theological/soteriological meanings, iconography, and archetypes; as for example in the following: "est 
duplex salus: quaedam vera, quaedam non vera. Vera quidem salus, cum liberamur a veris malis, et conservamur in 
veris bonis." (Thomas Aquinas, Super Evangelium S. loannis lectura, caput 4, lectio 5) 


The term servator also has the benefit of suggesting that the Evangelist, in using the expression 06 owthp Tov KOoLOD, 
might have been contrasting Jesus - as Servator of The World - with the Roman Emperor as servator of the Roman 
Empire. 


44. €év th id(a nmatpl6t. This does not refer to Galilee itself - or to "in his own country" as in the KJV - but rather to "his 
home village," Nazareth. As to the size of Nazareth during the life of Jesus, and thus as whether it was a town ora 
village, scholarly opinion - based on the scant archaeological and historical evidence - indicates it was probably a 
village, not a town, and certainly not a city. 


46. tic BaOLALKOc. The 'royal official’ belonged to the court of King Herod and the term BaotAtkdc might well have been 
used by the Evangelist to distinguish this official from a Roman one. 


47. \pwta (va kataBh. The use of kataBaivw (descend, come down) is suggestive of topography, with Capernaum a 
town by the Sea of Galilee and Cana (wherever it was located historically) somewhat higher up, just as Nazareth is 
above that Sea. 


52. 


a) év f) Kouwotepov ~Eoxev. | have translated literally - eschewing prosaic terms such as ' got better' and ‘began’ - in 
order to try and convey the meaning of the Greek, of a royal official using a precise expression: KOUWOTEPOV EOYXEV, 
which implies a sudden ‘betterment’, a remarkable recovery, rather than 'began to get better.’ 


b) Ex8éec Woav EBSd6unv. In respect of Woa as 'duration' qv. 1.39. As noted there regarding determining durations, the 
‘sixth duration’ mentioned here could be either early afternoon or early evening. 


54. The exact meaning of the beginning here - of the final verse of chapter 4 - is difficult to deduce since the Greek 
text - tobtTo NadALv SEOTEPOV ONUEtoV, in the Textus Receptus - even when amended to toUto [6€] MaAtv SEOTEPOV 
ONUELOV is rather obscure. However the general sense seems clear, with the Evangelist narrating either that Jesus did 
two signs - 'miracles' - in Galilee after he left Judea for Galilee by way of Samaria with one of them being the healing of 
the son of royal official, or that the two signs in Galilee are the previous one at Cana (water into wine) and the healing 
of the son of royal official. | incline toward the former, hence: "that was the second sign that Jesus brought about when 
he arrived in Galilee from Judea." 


Chapter Five 
2. 


the place of the sheep. Since the Greek mpoBattkéc means "of or relating to sheep" and there is no mention of a 'gate' 
(or of anything specific such as a market) | prefer a more literal translation. It is a reasonable assumption that the 
sheep were, and had in previous times been, kept there prior to being offered as sacrifices, as for example sheep are 
still so held in particular places in Mecca during Eid al-Adha, the Muslim feast of sacrifice. 


named in the language of the Hebrews. éntAeyouevn EBpatott. 
SP 
the infirm. The Greek word ao8EvEW implies those lacking normal physical strength. 


awaiting a change in the water. Reading EK5ExoUEVWv Thv ToD KSatoc kivnow with the Textus Receptus, omitted by 
NA28, but included in ASV, Tyndale, and Wycliffe. 


4. Reading ayyeAoc yap kuptov kKata& KatpWv KaTtéBatvev (qv. Cyril of Alexandria, Commentary on John, Book Il, V, 1-4, 
Migne Patrologia Graeca 73) and év th KoALURNOpa, Kal ETapaccEV TO K5wpE- 6 obv MPWTtOC EUBAC HETA THY TaAPAaXAV 
tod bSatoc, byt éyivEeto, W SAMOTE KATELXYETO VOONHATL with the Textus Receptus. Although the verse is omitted in 
NA28, and generally regarded as an interpolation, | include it since it is in ASV, Tyndale, Wycliffe, KJV, and Douay- 
Rheims. 


a) envoy. As noted in the commentary on 1:51, interpreting G@yyeAoc as 'envoy' (of theos) and not as ‘angel, 
particularly given the much later Christian iconography associated with the term ‘angel’. 


b) Theos. Regarding &yyeAoc yap kupiou, qv. Matthew 28.2 @yyeAoc yap kupiovu KataBac E— ovpavod, "an envoy of 
[the] Lord/Master descended from Empyrean/the heavens." Since here KkUptoc implies Theos (cf. John 20.28 where it is 
used in reference to Jesus), an interpretation such as "envoy of Theos" avoids both the phrase "envoy of the Master" - 
which is unsuitable given the modern connotations of the word 'master' - and the exegetical phrase "angel/envoy of 
the Lord" with all its associated and much later iconography both literal, by means of Art, and figurative, in terms of 
archetypes and one's imagination. An alternative expression would be "envoy of the Domine," with Domine (from the 
Latin Dominus) used in English both as a respectful form of address and as signifying the authority of the person or 
deity. 


c) became complete. vyic eéyiveto. The suggestion is of the person becoming 'whole', complete, sanus, and thus 
ceasing to be 'broken', incomplete, infirm. 


8. bedroll. ko&Battoc (Latin, grabatus) has no suitable equivalent in English since in context it refers to the portable 
bed and bedding of the infirm. The nearest English approximation is bedroll. 


9. And, directly, the man became complete. kal Eb8EwWcs EYEVETO LyLc O aVOPWOoc. Metaphysically, the Evangelist is 
implying that 'completeness' - wholeness - for both the healthy and the infirm (whether infirm because of sickness or a 
physical infirmity) arises because of and through Jesus. 


10. treated. Taking the literal sense of 8€panevW here. Hence: cared for, treated, attended to. As a healer or a 
physician might care for, treat, or attend to, someone. 


14. no more missteps. UnkETL Audptave. That is, make no more mistakes in judgement or in deeds. Qv. the 
Introduction regarding translating auaptta in a theologically neutral way as 'mistake' or 'error' instead of by the now 
exegetical English word ‘sin’. Cf. 1.29, 8.7, et seq. 


16. harass. 5twkw. Cf. the Latin persequor, for the implication is of continually 'following' and pursuing him in order to 
not only try and worry or distress him but also (as becomes evident) to find evidence against him in order to have him 
killed, qv. 5.18, 7.1, 7.19 et seq. 


18. annulled the Sabbath. EAvev TO o&BBatov. They were more determined to kill Jesus not because he himself had 
‘proken' the Sabbath but because they believed he had publicly 'annulled' (Abw) the Sabbath by telling someone to do 
what the Judeans regarded as impermissible, and thus, by now equating himself to Theos, seemed desirous of 
replacing their Judaean laws with new laws of his own. 


19. on his own. &@’ Eautod. Literally, of/from himself. The verse itself is evocative of a human son learning by 
observing what his father does. 


21. awakens. Given the following Cwomotew - 'make alive, give life' - | am inclined to take the general sense of Eyetpw - 
‘wake’ - rather than the specific 'raise up’ and which "raising up of the dead" now implies certain post-Hellenic 
iconographies. 


22. For the father does not choose anyone, having accorded all choosing to his son. ob5é yap Oo mathp KplvEt OvSEva, 
QAAG THY Kpiow nd&oav S€6WKEV TH Vid. The preceding OEAEt and the context suggest kpivw as 'choose' not ‘judge’, 
and which interpretation imparts a somewhat different meaning from the conventional one which involves Jesus giving 
life to 'whomsoever he wishes' and judging them; and a different meaning given how the term 'judgement' has for over 
two thousand years been interpreted in relation to the Old and the New Testaments. 


Instead of such later interpretations, the Evangelist describes how Jesus simply gives life by design because his father - 
Theos - has given the task of choosing to his son. Which is why Jesus previously said (4:34) 


Euov BoMud EoTLV (va MOLAOW TO BEANUA TOO MEWUWaVTOG HE Kal TEAELWOW ADTOD TO EPYOV 
My food is that | undertake the design of the one having sent me and accomplish His work. 


Thus here Jesus is affirming that he is indeed annulling the laws of the old covenant: it is he who now chooses who has 
life everlasting. Cf. Deuteronomy 32:39, 2 Kings 5:7, et seq. 


24. not entered into the choosing. eic Kpfotv ovK EpyxeTtat. Literally, "does not go to Choosing" - in conventional terms, 
does not go into judgement - because having heard, and trusted the father through the son, they already have the gift 
of life everlasting and thus pass straight from death to that new life. 


25. shall hear... have listened. &koboouOL ... AKoVoavtEC. The literal "shall hear" and "that hear" does not clearly 
express what is meant. 


27. and also gifted him - as the son of a mortal - with the authority of choosing. kal €Eovotav E5WKEV AUTW KPiolv 
Toleiv STL vidc AVOpwWNov Eotiv. Literally, "and he gifted him with authority to undertake choosing because he is the 
son of a mortal." Which explains the following un 9auudZEtE todTtO, "be not astonished at this". In regard to vidc 
&v@pwrou as 'son of a mortal’ instead of Son of Man, qv. the comment on 1:51. Also, cf. 9:35, 2b MloTEVELS Eig TOV VidV 
tod avOpwrovu, which makes perfect sense if Jesus is asking "Do you trust the son of a mortal?" but is somewhat 
problematic if conventionally interpreted as "Do you believe in the Son of Man?" 


28. burial places. While the choice in respect of uUynuEetov seems to be between the literal 'monument', and tomb or 
grave, a most suitable alternative - cf. ASV (byrgenum) and Wycliffe (in buriels) - is ‘burial places’. 


29. 


a) those that have acted honourably. ot Ta &ya8a notfoavtec. In various essays - such as Cicero On Summum Bonum 
[14] - and in my commentaries on tractates of the Corpus Hermeticum, | have explained my reasons for interpreting 
aya8dc not as some posited, abstract, 'good' but classically as, according to context, nobility, noble, honourable. This 
is apposite here given the emphasis on personal deeds, on what a person had done (notfoavtec) or not done. Cf. the 


following from the Corpus Aristotelicum: 


Thc 5E MPOVAGEWS EOTL TO BOVAEDOAOOAL, TO Kpivat TA HYAGA Kal TA KAKA KAL Ma&VTA TA Ev TH B(W aipEeTa 
KQL MEVDKTA, TO XOAHOVat Mot KAaAWC Toic UMaPXOVOLW AyaBoic, TO O"LAHOat OPO [De Virtutibus et Vitiis 
Libellus 1250a] 


It is part of wisdom to accept advice, to distinguish the honourable, the dishonourable, and all that is, in life, 
acceptable or to be avoided; to fairly use all resources; to be genuine in company. 


b) anastasis. avdotaotc. A transliteration since the term 'resurrection' has, since it was first used in the 14th century, 
acquired various religious, doctrinal, and other associations (such as, in relation to Jesus, the resurrection of the 
physical body) and which associations may or may not be relevant here. In context, anastasis might refer here (contra 
Irenaeus) to a non-corporeal elevation or re-birth, and thus to the wuxf - the spirit or soul - of those mortals who have 
been gifted with life everlasting proceeding to a place such as Empyrean. 


c) dishonourably. The sense of mavAoc is not some posited, abstract, impersonal, ‘evil' but of personal deeds that are 
‘pase', mean, and thus ignoble, dishonourable, and hence revealing of a rotten personal character, of a bad physis. Qv. 
Tlovnpdc and gavAoc at 3:19-20. 


d) to anastasis of the choosing. cic avadotaow Kpioewc. Literally, 'to anastasis of choosing’. They - or their wuxh - 
proceed forth from their place of burial to where Jesus chooses whether or not to gift them with life everlasting. 


30. ! am not able to do anything on my own. Qv. 5:19 
33. 


a) you inquired after John. bueic aANEOTAAKATE TIPOG IwWavvnv. Literally, "you dispatched unto John," referring to 1:19, 
the priests and Levites dispatched from Jerusalem. 


b) and he was evidential to the veritas. Kal UEUAPTUPNKEV TH GANVEia. That is, he attested - gave evidence concerning 
- the veritas. Regarding veritas, qv. the comment on nAnpns xa&pttoc Kal dAnGeia, 1:14. 


35. 
a) lantern. Abyvoc. The term 'lamp' is inappropriate given its modern connotations. 


b) firefull and revealing. Kat6uEVOG Kai matvwy. | take this metaphorically - the burning fire of the lantern shines a 
bright revealing light - rather than the literal "burning and bright". 


c) In regard to phaos, qv. 1:4-5. Cf. Poemandres, 32, Cwhv Kat wc; Eusebius, Historia Ecclesiastica, I:2, t6 TE PWC TO 
TIPOKOOLLOV KA THY TPO AiWYWV VOEPAaV Kal ODOLWHSN Gogiav Tév TE CWVTA. 


36. beyond that of John. yE(Tw tod Iwavvov. Not the rather strident 'greater than' - with its implication of 'better than’ - 
but the comparative 'beyond that' as in an elder or someone fully-grown who is years beyond the age of someone 
younger, qv. Aeschylus, Agamemnon, 358, 


WC Ute WEyav Unt’ obv veaodv tiv’ bnEptEAgoat WEya SovAE(ac yayyayov G&TNC TAavaAWTOV 
Such that neither the full-grown nor any young were beyond the limits of Misfortune's all-taking enslaving vast trawl. [15] 


37. whose likeness you have never observed. obte eiSoc avbtod Ewpdkate. An interesting question of interpretation 
here is the meaning of ei50c. Whether to translate as ‘form’ - with a possible implied reference to Plato's 'theory of 
forms' - or as the literal 'shape' or 'appearance’. Given the context - and 6:46, oby OTL TOV MATEPA EWPAKEV TIC El UN O 
Ov napa tod Geob, obtoc EWPaKEV TOv NatTépa - | take the literal meaning; hence likeness, as in Wycliffe. 


39. you search the writings. EpaLvVaTE TAC YPAagac. Qv. 2:22 regarding ypagh not as the post-Hellenic exegetical 
‘scripture’ but as having the usual Hellenistic meaning of ‘that which is written’, a writing. The ASV has Smeageadé 
halige gewritu. 


41.1 do not receive honours from people. Ad—av napa avOpwnwv ob AauUBavW. Regarding 56Ea in respect of the supra- 
personal, qv. the comment on 1:14. Here, the human context implies receiving honour - praise, renown, a good 
reputation, a title or titles - from others and thus being regarded by people as an illustrious person: being ‘glorified’ by 
them on the basis of such human given honours. 


44. from Theos alone. Reading napa tod 8Eo00 Wdvov. NA28 has napa tod Udvou 8Eod. There are two ways of 
interpreting the Greek of NA28: (i) that genuine honour is only from Theos, and thus that they do not seek such honour 
as is "only from Theos", or (ii) that they do not seek the honour that is from "the [one and] only Theos." 


While the latter imposes a strictly grammatical interpretation on the text, such a restrictive interpretation does not in 
my view suit the context at all, which is of worldly honours in contrast to the (genuine) honour which Theos bestows. 
Jesus has emphasized that he has been sent by the father, that the father is his witness, that he does not receive 
honours from people, and goes on to say that Moses wrote about him. There seems no need to mention that his father 
is "the only Theos", given the Judaeans would assuredly know that "the father" meant their "one and only god" and 


that Moses spoke and wrote of "the one God". Cf. John 17:3, tov Udvov GANOtvov BEdv and phrases such as 0 WOvoG 
8edc and 0 8EOc UOvoc in the Old Testament. [16] 


An interesting alternative Byzantine reading (Codex Petropolitanus Purpureusis) is Tob Wovoyevodc 8Eod, cf. 1:18, 
wovoyvevnc BEd. 


Footnotes 

[1] Measure for Measure. Act One, Scene One, v. 32 

[2] Romans 13.10 

[3] King James version, following Tyndale. 

[4] 1.21 (Notwd&vbpnc) 

[5] patvw as a revealing is much in evidence in classical Greek literature, often in relation to theos. For example: 
NTEOvEV 5E GEOv OAvat TEpac: avtTaP 6 y’ Aut 
5etEe, Kal Nvwyet MEAaYyOC WEGOV Eic EUBotav 
TEUVELV, OMPA TAXLOTA UMEK KAKOTNHTA PUYOLUEDV. 


About this we asked the god to reveal to us a sign 
And he exhorted us to cut through the middle of the sea to Euboea 
In order to swiftly pass that bad luck by. 


The Odyssey, Book 3, 173-5 


[6] As noted in the Appendix - A Note On The Term Jews In The Gospel of John - in respect of the term iovdaia, it is 
interesting to consider two writings by Flavius Josephus, and one by Cassius Dio Cocceianus (dating from c.230 CE). 
The two works by Josephus are conventionally entitled ‘Antiquities of the Jews' (c. 93 CE) and ‘The Jewish Wars' (c. 75 
CE) although | incline toward the view that such titles are incorrect and that the former - entitled in Greek, lov6atknc 
apxatoAoytac - should be 'Judaean Antiquities’, while the latter - entitled in Greek, lotopia lovSaikod moAguou mpdc 
‘Pwyuatou - should be 'History of the Conflict Between Judaeans and Romaeans', and this because of how Josephus, in 
those works, describes himself and that conflict. 

IOVOALKNCG APXALOAOYLAG 

In this work Josephus wrote: 


1.4 tobtTwv 5F THVv TPOELNNUEVWV aiTLOV ai TEAEUTALAL 500 KXYOl OUUBEBHKQOL: TOV HEV YAP TPdC TOLDG PWHatouc 
MOAEMOV NUtv totic lovSaiotc yevduEvov [...] 


1.5 5tataEw tod MOALTEDUaATOS EK THV EBpatkwv yEOnpuUNnvEvuEVNY yeauUatwv [...] 
1.6 5nAWOat tives 6vTEC EE APXAG lovbaior 


a) 1.4. Tov HEV yap MEPdc TOUG PWuatouc M6AELOV AUtv Toic lovSaiotg yEvdouEVOV, "how that conflict between Romaeans 
and we Judaeans came about." 


To be pedantic, Pwuatouc - Romaeans - implies those "of Rome". That is, the word suggests those associated with a 
particular place, as does the term Judaeans. Which association of people with a particular place or region is historically 
germane. 


b) 1.5. Sta taEw tod NOALTEOUATOS TOV EBpaikW®v WEANPUNVELHEVNY ypauUaTtwv, "the decrees of our civitatium as 
expounded in the writings of the Hebrews." 


Less literally, "the laws of our communities as expounded in the writings of the Hebrews." 
c) 1.6 5nAWoat tivec 6vtEec EE APXAC lovbaiot, "to make known how Judaeans came about." 


‘lotopia lovdaikod noAguou mpd¢ Pwyatou 


In the Npootutov of this book Josephus wrote: 
a) lwonnoc MatOlou maic €& IEepocoADUWv LEpEvG 


That is, Josephus describes himself as "the son of Matthias, a priest, from Jerusalem." He does not write that he is 


"Jewish" and nor does he write that he is from Judaea. 
b) oye50v 6& Kal Wy &KOF TMAPELAn@aUEY fy TOAEWV T1PdG MOAELC f EO8VOv £OvEot ovppayévtwv. 


A conventional translation would have mdAtc as 'city' and €6voc as 'nation' so that the latter part would conventionally 
be translated along the following lines: "cities would have fought against cities, or nations against nations." 


However, the terms 'nation' and 'city' are or can be misleading, given their modern connotations, whereas a historical 
approximation for €8voc would be 'tribe', 'people', or 'community', and for méAtc - understood here as referring to a 
particular named place with a history of settlement - town, fortified town, burg, borough, municipality. Such choices 
would produce a translation such as: "municipality would have fought municipality, community with community." The 
evocation is thus more parochial, more regional, as befits the historical past and the context: here, an insurrection, a 
conflict between the people of Judaea and the armed forces commanded by Roman citizens (those "of Rome") duly 
appointed to positions of power. 


Regarding The Term ‘lov6atkdc 


While the term is conventionally cited as meaning Jewish - although LS} provide no sources, with the English word ‘Jew' 
not existing until the 13th/14th century cE - the sense of the term in PWwyuatkh lotopia by Cassius Dio Cocceianus (for 
example, 67.14.2, 68.1.2) is Judaean, referring to the people of Judaea and their customs and way of life, IovuS5aikod 
Biov, Twv lovSatwv AOn: 


b@’ Ac Kal GAAOL éc TA TOV lovSaiwv HOn EEOKEAAOVTEC TOAAOL KATESLKKOONOaY Kai oi LEV AnEBavov oi 5 
TWV YodV OvOLWV EoTEPHONOaV (67.14.2) 


[7] Thomas Wright. Anglo-Saxon And Old English Vocabularies. Second edition, London, 1884. pp.72, 156, 316. 


[8] 


Opac HEV Hua HAKOL MpOOhEOa 

Bwyotot toic ooic: oi WEV OVSENW LAKPaV 
MtTEGPat GBEVOVTEC, ol 5E abv yhpa Bapeic, 
iepfrc, €yW WEV Znvodc, ol6€ tT’ HOEwv 
AEKTOL: TO 6’ GAAO MDAOV EEEOTEUHEVOV 

20 avyopaiot Saket mpdc te NAAAGSOC SinAoic 
vaoic, Em’ Iounvod te wavteia onoh. 
TIOALG Y&P, WOTIEPE KAUTOG Eloopac, ayav 
A5n oaAEevEt Kavakougioal Ktpa 

BuOdv Et’ oby ofa TE Motviov OdAOD, 

25 p8ivovoa HEV KGAVELW EyKapTotc y8ovdc, 
p8ivovoa 6’ ayéAatc Bovvdpuotc TéKotol TE 
ayovotc yuvatkwv: Ev 6’ 6 MupgdpOc BEOCG 
oknwac EAabvet, AolWOG ExOLoTOC, NdAL, 
bg’ ob KEevodTat SHy"a KabyEiov, yEAaC 6’ 
‘At6ns OTEVayHOIc Kal yootc mMAouTIZETAL. 


You see how many sit here 

Before your altars - some not yet robust enough 

To fly far; some heavy as |, Priest of Zeus, with age; 

And these, chosen from our unmarried youth. 

Enwreathed like them, our people sit in the place of markets, 
By the twin shrines of Pallas 

And by the embers of the Ismenian oracle. 

Our community, as you yourself behold, already heaves 

Too much - its head bent 

To the depths bloodily heaving. 

Decay is in the unfruitful seeds in the soil, 

Decay is in our herds of cattle - our women 

Are barren or abort, and that god of fever 

Swoops down to strike our community with an odious plague, 
Emptying the abode of Cadmus and giving dark Hades 

An abundance of wailing and lamentation. 


[9] The New Testament and Psalms: An Inclusive Version, Oxford University Press, 1995. 


[10] The Discourses of Epictetus were compiled (by Arrian) some decades before the Gospel of John was written (which 
according to scholarly consensus was around or shortly after 90 cE). Given that both Epictetus and Arrian were native 
Greek speakers, the use of such a colloquial Greek phrase by the Evangelist perhaps indicates something not only 
about John himself but also about the audience and the readers who first heard or read his Gospel. 


[11] For context, the Greek of the complete verse of Ephesians is: 6 kataBac abtéc EoTLW Kal 6 avaBac bUTEPaVW 
NMAaVTWY THV OVPAVHV (va MANPWON Ta Na&vta. Literally, "The one having descended is the same as the one who, having 
ascended high above all the heavens, completes everything." 


[12] For context, the verse in the Latin version of Jerome is: cum ergo resurrexisset a mortuis recordati sunt discipuli 


eius quia hoc dicebat et crediderunt scripturae et sermoni quem dixit iesus 


The Latin of Codex Palatinus, Vetus Latina: Cum ergo resurrexit a mortuis commonefacti sunt discipuli eius quoniam 
hoc dicebat et crediderunt scripturae et sermoni quem dixit IHS. 


The Latin of Codex Brixianusis, Vetus Latina: cum ergo resurre xisset a mortuis recordati sunt discipuli eius quia hoc 
dixerat et crediderunt scribturae et sermoni quem dixit IHS. 


[13] Qv. Tacitus: "non diurna actorum scriptura reperio ullo insigni officio functam." Annals, Book Ill, 3. 


[14] In De Finibus Bonorum et Malorum Marcus Tullius Cicero, in criticizing Epicurus and others, presents his view of 
Summum Bonum, a term normally translated as 'the supreme good’. According to Cicero, honestum (honourable 
conduct) is the foundation of Summum Bonum which itself can be discerned by careful consideration (ratio) in 
conjunction with that knowing (scientia) of what is divine and what is mortal that has been described as wisdom 
(Sapientia), 


aequam igitur pronuntiabit sententiam ratio adhibita primum divinarum humanarumque rerum scientia, quae 
potest appellari rite sapientia, deinde adiunctis virtutibus, quas ratio rerum omnium dominas, tu voluptatum 
satellites et ministras esse voluisti. (Il, 37) 


He then writes that honestum does not depend on any personal benefit (omni utilitate) that may result or be expected 
but instead can be discerned by means of consensus among the whole community in combination with the example 
afforded by the honourable actions and motives of the finest of individuals: 


Honestum igitur id intellegimus, quod tale est, ut detracta omni utilitate sine ullis praemiis fructibusve per se 
ipsum possit iure laudari. quod quale sit, non tam definitione, qua sum usus, intellegi potest, quamquam 
aliquantum potest, quam communi omnium iudicio et optimi cuiusque studiis atque factis, qui permulta ob 
eam unam causam faciunt, quia decet, quia rectum, quia honestum est, etsi nullum consecuturum 
emolumentum vident. (Il, 45f) 


In effect, Summum Bonum - what the Greeks termed to &ya8ov - depends on certain personal qualities such as a 
careful consideration of a matter; on a personal knowing of what is divine and what is mortal; on the example of 
personal noble deeds and motives, and on a communal consensus. 


There is therefore nothing morally abstract or dogmatic about Cicero's understanding of Summum Bonum which so 
well expresses the Greco-Roman view, as does Seneca: 


summum bonum est quod honestum est; et quod magis admireris: unum bonum est, quod honestum est, 
cetera falsa et adulterina bona sunt. Ad Lucilium Epistulae Morales, LXXI, 4 


Thus, perhaps a more apt translation of the term Summum Bonum would be the highest nobility. 
[15] In context, the quotation from Aeschylus is: 


W Zed Baotred Kal vdE piria 
UEVOAWV KOOUWV KTEATELOA, 

At’ Eml Tpotac mbpyotc EBaAEC 
OTEVAVOV BiKTUOV, WC UATE HEYaV 
UAT’ obv veaowv tiv’ bTEPTEAETAL 
360uEya SovAElac 

yayyanuov, ATHG MAaVAAWTOV 


You, Zeus our Chief, and Nox, our companion - 

Mistress of the mighty cosmos 

Who cast over the Trojan towers a covering net 

Such that neither the full-grown nor any young were beyond the limits 
Of Misfortune's all-taking enslaving vast trawl. 


[16] In respect of the article, tod, here and the phrase 6 udvoc Bec, cf. Philo, De Profugis, 71-72, 


TOD HEV Yap TPdC GANHOELav &VOEWTOD, d¢ Hr vodc ETL KAHAPWTATOG, Eic 6 UOVOC HEdC ENULOUPYdc, TOD 52 AEyOUEVOU 
Kal KEKPQaUEVOU HET’ aidAroewc TO NANGOc. ob yaptv 6 HEV KaT’ ZEoXAV GVOPWTOC obv TH KPPPW NEUNVUTAL AEYETAL 
yap: Emoinoeyv 6 BEdc TOV GvVOPWNOV, TOV GELSA Kal GKpatov EkEivov AoYLOHOV, O 5E AvEU THC TOOSE MPOGONHKNG: TO yap 
TOLNOWHEV GVOPWTOV EU@aivEt TOV EF GASYOU Kal AOYLKAG GUVUPAVOEVTA MUGEWG. 


ENIAOTOz 


A Question Of Interpretation 


Vernacular translations are, by the nature of translation, interpretations, with the history of vernacular translations of 
the Bible - and especially of the Gospels - revealing how such interpretations could be used to support schisms; for 
example, in the case of Wycliffe's English, the Lollards, and in the case of Luther's German, the Protestant reformation. 
In addition, some translations enriched the vernacular language itself, as for example, the translations of Tyndale and 
the King James Bible did in respect of English. 


My own interpretation of the Gospel of John is not intended to be schismatic but rather to be unfamiliar, with such 
unfamiliarity hopefully betaking some readers to the unfamiliar milieu of an ancient Judaea governed as it was by 
Rome and abode as it was of those Judaeans who believed in a Messias/Messiah, with it being written in the first 
chapter of the Gospel of John that in, reference to Jesus, Andrew - the brother of Simon Peter - announced: EvenKayEv 
tov Meooiav (we have found the Messias). 


My interpretation is intended to be unfamiliar for several reasons. Firstly, because the Gospels were written in 
Hellenistic (Koine, Kotvh) Greek, with the author of the Gospel of John by including colloquial Greek sayings and offering 
explanations for some particular terms [a] indicating that his intended or actual audience - those reading or hearing his 
Gospel in late first century and early second century CE - were most probably native speakers of Hellenistic Greek or at 
least quite familiar with that language. 


Intended to be unfamiliar secondly because the standard English versions of the Gospel of John - and English versions 
of the other Gospels - have become so familiar to so many people in the West over so many centuries that certain 
words and terms have acquired particular meanings, with those meanings and certain passages - via iconography, 
exegesis, and preaching - assuming archetypal status. Hence, and to provide just some examples, our assumptions 
about God (theos), about 'angels' (tovc a&yyéAouc Tob 8E0b), about Heaven (ovpavdc), about sin (auaptia) and about 
'the Holy Spirit' (tO mveduq). 


An interpretation intended to be unfamiliar, thirdly, because the Gospels were written at a time when Christianity was, 
in the lands of the Roman Empire, one small religious sect among many others and had yet to develope a standardized 
doctrinal theology or a centralized ecclesiastical authority, with the Gospel of John not providing any theological 
explanation of what is meant by theos, by tovc a&yyéAouc tod 8Eod, by ovpavéc, by ayuaptia, by TO mvedua, and by 
many other terms. Thus, there is a natural tendency for us to project medieval, Renaissance, and modern meanings 
onto such terms with the inevitable consequence of us assuming that we understand the message of the Evangelist 
and thus comprehend at least something of Christianity itself. 


In contrast, what are we to make of such translated passages as the following: 


| beheld the Spiritus as a dove descend from Empyrean and remain there with him. (1.32) 


It was He who sent me to baptize in water, saying to me: 'Upon whosoever you behold the Spiritus descend 
and remain there with, is the same one who baptizes in Halig Spiritus.’ (1.33) 


Having spoken to you of earthly things and you lack trust, how can you trust if | speak of things caelestien? 
(3.12) 


And this is the condemnation: That the Phaos arrived in the world but mortals loved the darkness more than 
the Phaos, for their deeds were harmful. (3.19) 


Are we betaken to an unfamiliar milieu where, having read or listened to the evangel attributed to John from familiar 
translations, we believe we may know something about such things as Heaven (ovpavdéc, Empyrean) and the Spirit (tO 
Tvedua, the Spiritus) but now may have some doubts about their meaning and doubts about how they may relate to 
the Light (gWc, Phaos) and thus to a man named Jesus? Are such doubts relevant or perhaps even necessary given 
that the emphasis in the Gospel seems to be on individuals trusting in the person of Jesus after they had accepted that 
the narrated signs (OnuEta) - such as the Passion, the death and resurrection of Jesus, and his Ascension - indicate that 
he may well be the only begotten Son of Theos so that, by trusting in him, we have the opportunity of life everlasting? 


Such were some of the questions | pondered when a Christian monk, and my fallible interpretation of the Gospel of 
John, founded on some forty years of reflection and study, is my fallible attempt to find some answers. 

David Myatt 

2017 


[a] Qv. my comments on 1.42 and 1.51. 


Appendix 


A Note On The Term Jews In The Gospel of John 


In the past century or so there has been much discussion about the term ‘the Jews' in standard English translations of 
the Gospel of John and thus whether or not the Gospel portrays Jews in a negative way given such words about them 
as the following, from the translation known as the Douay-Rheims Bible: 


You are of your father the devil, and the desires of your father you will do. He was a murderer from the 
beginning, and he stood not in the truth; because truth is not in him. When he speaketh a lie, he speaketh of 
his own: for he is a liar, and the father thereof. (8.44) 


In the Gospel of John the term oi lovéaiot first occurs in verse 19 of chapter one: 
OTE ANEOTELAGY POC AVTOV oi lovSatol EEF IEpOGOADUWV LEpEtc Kal Aevitac iva EpWthHowot avtdov 


In the Douay-Rheims Bible this is translated as: "when the Jews sent from Jerusalem priests and Levites to him." In the 
King James Bible: "when the Jews sent priests and Levites from Jerusalem to ask him." 


In my translation of John | translated as: "when the Judaeans dispatched priests and Levites from Jerusalem to ask 
him." 


For, after much consideration, | chose - perhaps controversially - to translate iou5aia by Judaeans, given (i) that the 
English terms Jews and Jewish (deriving from the 13th/14th century words gyv/gyw and lewe) have acquired 
connotations (modern and medieval) which are not relevant to the period under consideration; and (ii) that the Greek 
term derives from a place name, Judaea (as does the Latin iudaeus); and (iii) that the Anglo-Saxon version (ASV) 
retains the sense of the Greek: here (iudeas) as elsewhere, as for example at 2.6, efter iudea geclensunge, "according 
to Judaean cleansing." 


Such a translation not only dispenses with the "portraying Jews in a negative way" discussion but also reveals a 
consistent narrative, with the Evangelist not writing that "the Jews" saught to kill Jesus, but only that some Judaeans 
desired to do so. In addition, as the story of the Samarian (Samaritan) woman in chapter 4 makes clear, it places into 
perspective the difference between Judaea, Samaria, and Galilee, and why the Evangelist narrates that it was 
"necessary" for Jesus to pass through Samaria on the way to Galilee, “E5et 5€ abtov StEpyeoOat Sta TAG ZayapEtac. 


Given what follows (chapter 4 vv.9-10) this suggests a certain historical antipathy between the people of Judaea and 
the people of Samaria even though the Samarians - as is apparent from the Gospel - shared many, but not all, of the 
religious traditions of the Judaeans, as did most of the people of Galilee, including Jesus. Since the Evangelist 
specifically writes that it was Judaeans who saught to kill Jesus (5.18; 7.1; 7.19 et seq) it seems as if the antipathy by 
Judaeans to Jesus of Nazareth in particular and to Samarians in general - with the Evangelist stating that Judaeans 
would not share or make use of (ouyxpaoyuat) Samarian things - arose from Judaeans in general believing that their 
religious practices based on their particular interpretation of the religion of Moses and the Prophets were correct and 
that they themselves as a result were 'righteous' - better than Samarians - with Jesus the Galilean considered by many 
Judaeans, and certainly by the priestly authorities, as having committed (qv. 10.33) 'blasphemy' (BAao@nyuia) and thus 
should be killed. 


Such differing religious traditions, such internecine feuds, such religious fanaticism and intolerance on behalf of some 
Judaeans - an intolerance exemplified also when (qv. 10.22) one of the guards of Caiaphas the High Priest (Katagav 
TOV APXLEPEA) physically assaults Jesus for not showing the High Priest "due deference" - exemplifies why in this 
Gospel iovSaia should be translated not by the conventional term '‘Jews' but rather by Judaeans. 


ooo 


In respect of the term iovdata, it is interesting to consider two writings by Flavius Josephus, and one by Cassius Dio 
Cocceianus (dating from c.230 CE). The two works by Josephus are conventionally entitled ‘Antiquities of the Jews’ (c. 
93 CE) and 'The Jewish Wars' (c. 75 CE) although | incline toward the view that such titles are incorrect and that the 
former - entitled in Greek, loudatkncg apyatoAoytac - should be 'Judaean Antiquities’, while the latter - entitled in 
Greek, lotopia lovSaikod noAguou mpdc Pwuatou - should be 'History of the Conflict Between Judaeans and Romaeans', 
and this because of how Josephus, in those works, describes himself and that conflict. 


lovéatkns APXALOAOYLAG 
In this work Josephus wrote: 


1.4 tobtwv 5F TOV TPOELNNYEVWV aiTLOV ai TEAEUTALAL 500 Kao OUUBEBHKQOL: TOV HEV YAP TPC TOLVG PWHatouc 
MTOAEMOV NUtv toic lovSaiotc yevduEvov [...] 


1.5 Sta taEw tod MOALTEOVUaATOS EK THV EBpatkwv YEONPUNnVELHEVNHY yeauUaTtwv [...] 
1.6 5nAWoat tivec 6vtTEC EE APXACG lovbaior 


a) 1.4. tov HEV yap MPdc TOUS PWuaiouc MOAELOV AUiv Toic lovSaiotc yEvdouEVOV, "how that conflict between Romaeans 
and we Judaeans came about." 


To be pedantic, Pwuatouc - Romaeans - implies those "of Rome". That is, the word suggests those associated with a 
particular place, as does the term Judaeans. Which association of people with a particular place or region is historically 
germane. 


b) 1.5. StataEw tod MoALTEOUATOS THV EBpaik®v YEONnPUNnVELHEVNY yepauUatwv, "the decrees of our civitatium as 
expounded in the writings of the Hebrews." Less literally, "the laws of our communities as expounded in the writings of 
the Hebrews." 


Thus he does not write about the "Jewish scriptures" or about "the scriptures of the Jews", even though the consensus 
is that ypa@n here - as throughout the New Testament - has the meaning ‘scripture’ rather than its normal sense of 
‘that which is written', with the English word ‘scripture’ (usually written with a capital S) having the specific meaning 
"the writings of the Old and/or of the New Testament". However, this specific meaning only dates back to c.1300 and 
was used by Wycliffe in his 1389 translation, from whence, via Tyndale, it was used in the King James version. Prior to 
1300, the ASV has gewrite - 'what was written’, writing, inscription - with the Latin of Jerome having scripturae, as 
does Codex Palatinus of the earlier Vetus Latina. [2] Classically understood, the Latin has the same meaning as the 
Greek ypagf: writing, something written, an inscription. [3] 


c) 1.6 6HAWoat tivec 6vtEec EE APXAC lovbaiot, "to make known how Judaeans came about." 


‘lotopia loviaikod TOAEHOU T1POG PwWyaiou 
In the Npootutov of this book Josephus wrote: 
a) lwonnoc Mat@lou maic €& IepocoADUWv LEpEUG 


That is, Josephus describes himself as "the son of Matthias, a priest, from Jerusalem." He does not write that he is 
"Jewish" and nor does he write that he is from Judaea. 


b) oye50v 6& Kal Wy &KOF TMAPELAH@aUEY fy TOAEWV T1PdG MOAELC fF EO8VOv ZOvEot ovuppayévtwv. 


A conventional translation would have mdAtc as 'city' and €86voc as 'nation' so that the latter part would conventionally 
be translated along the following lines: "cities would have fought against cities, or nations against nations." 


However, the terms 'nation’ and 'city' are or can be misleading, given their modern connotations, whereas a historical 
approximation for €8voc would be 'tribe', 'people', or 'community', and for méAtc - understood here as referring to a 
particular named place with a history of settlement - town, fortified town, burg, borough, municipality. Such choices 
would produce a translation such as: "municipality would have fought municipality, community with community." The 
evocation is thus more parochial, more regional, as befits the historical past and the context: here, an insurrection, a 
conflict between the people of Judaea and the armed forces commanded by Roman citizens (those "of Rome") duly 
appointed to positions of power. 


Regarding The Term lovéak 0c 


While the term is conventionally cited as meaning Jewish - although LS} provides no sources, with the English words 
‘}ew' and ‘Jewish’ not existing until the 13th/14th century CE - the sense of the term in Pwyatknh lotopta by Cassius Dio 
Cocceianus (for example, 67.14.2, 68.1.2) is Judaean, referring to the people of Judaea and their customs and way of 
life, lovdatkod Biov, THv lovSaiwv A8n: 


b@’ Ac Kal GAAOL Ec TA TOV lovSaiwv HOn EEOKEAAOVTEC TOAAOL KATESLKGOONOAY Kai oi Lev AnNEBavov oi 5 
TOV yobv ovoLWV EoTEPHOnoay (67.14.2) 
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The Way Of Jesus of Nazareth 


A Question Of Hermeneutics? 


As my translation of and commentary on the Gospel According To John so very slowly progresses [1] what | am 
(re)discovering is how different the 'way of Jesus of Nazareth’ - as presenced in and by that particular Gospel over two 
thousand years ago - seems to me to be from what has so often been preached by so many and for so long regarding 
that religion which has become known as Christianity, dependant as such preaching so often is and has been on 
interpretations, and translations, of the Greek texts that form the 'New Testament’. 


What emerges from my own translation - that is, from my particular ‘interpretation of meaning’ of the Gospel 
According To John - is rather reminiscent of what individuals such as Julian of Norwich, George Fox, and William Penn 
wrote and said about Jesus and the spiritual way that the Gospels in particular revealed. This is the way of humility, of 
forgiveness, of love, of a personal appreciation of the divine, of the numinous; and a Spiritual, interior, way somewhat 
different from supra-personal moralistic interpretations based on inflexible notions of 'sin' and thus on what is 
considered 'good' and what is considered ‘evil’. 


A difference evident in many passages from the Gospel of John, such as the following two, one of which involves the 
Greek word miotebw, and which word is perhaps a relevant hermeneutical example. The conventional interpretation of 
meaning, in respect of New Testament texts, is 'believe', 'have faith in', so that John 3:16 is interpreted along the 
following lines: 


For God so loved the world, that he gave his only begotten Son, that whosoever believeth in him should not 
perish, but have everlasting life. (King James Bible) 


Similarly in respect of other verses where miotevW occurs, so that the impression is of the necessity of believing, of 
having or acquiring faith. 


Yet, and in regard to the aforementioned verse, if one interprets that particular (and another) Greek word in a more 
Hellenistic - a more Greek - way, then one has: 


Theos so loved the world that he offered up his only begotten son so that all those trusting in him would not 
perish but might have life everlasting. 


Not only is this personal, direct - as in personally trusting someone as opposed to a ‘blind believing' - but there are no 
prior hermeneutic assumptions about 'God', derived as such assumptions are from over two thousand years of 
scriptural exegesis and preaching. 


Example One. Chapter Three, 16-21 
DWM: 


Theos so loved the world that he offered up his only begotten son so that all those trusting in him would not 
perish but might have life everlasting. For Theos did not dispatch his son to the world to condemn the world, 
but rather that the world might be rescued through him. Whosoever trusts in him is not condemned while 
whomsoever does not trust is condemned for he has not trusted in the Nomen of the only begotten son of 
Theos. 


And this is the condemnation: That the Phaos arrived in the world but mortals loved the darkness more than 
the Phaos, for their deeds were harmful. For anyone who does what is mean dislikes the Phaos and does not 
come near the Phaos lest their deeds be exposed. But whomsoever practices disclosure goes to the Phaos so 
that their deeds might be manifest as having been done through Theos. [2] 


King James Bible: 


God so loved the world, that he gave his only begotten Son, that whosoever believeth in him should not 
perish, but have everlasting life. For God sent not his Son into the world to condemn the world; but that the 
world through him might be saved. He that believeth on him is not condemned: but he that believeth not is 
condemned already, because he hath not believed in the name of the only begotten Son of God. And this is 
the condemnation, that light is come into the world, and men loved darkness rather than light, because their 
deeds were evil. For every one that doeth evil hateth the light, neither cometh to the light, lest his deeds 
should be reproved. But he that doeth truth cometh to the light, that his deeds may be made manifest, that 
they are wrought in God. 


Example Two. Chapter Five, 1-16 
DWM: 


Following this, there was a Judaean feast and Jesus went to Jerusalem. And there is in Jerusalem by the place 
of the sheep a pool, named in the language of the Hebrews as Bethesda, which has five colonnades in which 
were a large number of the infirm - the blind, the limping, the withered - awaiting a change in the water 
since on occasion an Envoy of Theos descended into the pool, stirring the water, and whomsoever after that 
stirring of the water was first to enter became complete, the burden of their affliction removed. 


And there was a man there who for eight and thirty years had been infirm. Jesus, seeing him lying there and 
knowing of that lengthy duration, said to him: "Do you seek to be complete?" 


The infirm one replied: "Sir, | do not have someone who when the water is stirred could place me in that pool, 
and, when | go, someone else has descended before me." 


Jesus said to him: "Arise. Take your bedroll, and walk." 


And, directly, the man became complete, took up his bedroll and walked around. And it was the day of the 
Sabbath. 


Thus did the Judaeans say to the one who had been treated: "It is the Sabbath and it is not permitted for you 
to carry your bedroll." 


To them he answered: "It was he who made me complete who said for me to take my bedroll and to walk 
around." 


So they asked him: "Who is the man who said for you to take the bedroll and walk?" 
But the healed one did not know, for there was a crowd there with Jesus having betaken himself away. 


Following this, Jesus discovered him in the temple and said to him: "Behold, you are complete. No more 
missteps, lest something worse befalls you." 


The man then went away and informed the Judaeans that it was Jesus who had made him complete, and thus 
did the Judaeans harass Jesus because he was doing such things on the Sabbath. [3][4] 


King James Bible: 
After this there was a feast of the Jews; and Jesus went up to Jerusalem. 


Now there is at Jerusalem by the sheep market a pool, which is called in the Hebrew tongue Bethesda, 
having five porches. In these lay a great multitude of impotent folk, of blind, halt, withered, waiting for the 
moving of the water. For an angel went down at a certain season into the pool, and troubled the water: 
whosoever then first after the troubling of the water stepped in was made whole of whatsoever disease he 
had. And a certain man was there, which had an infirmity thirty and eight years. When Jesus saw him lie, and 
knew that he had been now a long time in that case, he saith unto him, Wilt thou be made whole? The 
impotent man answered him, Sir, | have no man, when the water is troubled, to put me into the pool: but 
while | am coming, another steppeth down before me. Jesus saith unto him, Rise, take up thy bed, and walk. 
And immediately the man was made whole, and took up his bed, and walked: and on the same day was the 
sabbath. 


The Jews therefore said unto him that was cured, It is the sabbath day: it is not lawful for thee to carry thy 
bed. He answered them, He that made me whole, the same said unto me, Take up thy bed, and walk. Then 
asked they him, What man is that which said unto thee, Take up thy bed, and walk? And he that was healed 
wist not who it was: for Jesus had conveyed himself away, a multitude being in that place. Afterward Jesus 
findeth him in the temple, and said unto him, Behold, thou art made whole: sin no more, lest a worse thing 
come unto thee. The man departed, and told the Jews that it was Jesus, which had made him whole. 


And therefore did the Jews persecute Jesus, and sought to slay him, because he had done these things on the 
sabbath day. 


Conclusion 


The first example seems to me to be revealing of the personal nature of the 'way of Jesus of Nazareth' - of a personal 
trust in a particular person, in this instance a trust in Jesus because of how he and his life are recounted by the 
Evangelist - contrasting with a rather impersonal demand to believe, to have faith, based on doctrine as codified by 
someone else or by some organized regulatory and supra-local hierarchy. 


The second example seems to me to be revealing of the contrast between the then organized supra-personal religion 
of the Judaeans - with its doctrinal forbiddance, sometimes on pain of death, of certain personal deeds - and the 
empathy and compassion of an individual, as evident in Jesus in the immediacy of the moment healing a long-suffering 
infirm man and bidding him to take up and carry his bedroll, undoubtedly aware as Jesus was that he was doing and 
inciting what was forbidden because for him empathy and compassion were more important than some established 
doctrine. 


Is this contrast between what seems to be a particular dogmatism, a particular religious (hubriatic) intolerance by the 
Judaeans, and an individual being empathic and compassionate in the immediacy of the moment, still relevant today? 
Personally, | do believe it is, leading me to conclude that TO kata& Iwavunv EevayyEeAtov - The Gospel According To John - 
contains certain truths not only about our physis as human beings but also about our relation to Being, to the divine, to 
the numinous. For, as described in tractate III of the Corpus Hermeticum, 


The numen of all beings is theos: numinal, and of numinal physis. The origin of what exists is theos, who is 
Perceiveration and Physis and Substance: the sapientia which is a revealing of all beings. For the numinal is 
the origin: physis, vigour, incumbency, accomplishment, renewance [...] 


The divine is all of that mixion: renewance of the cosmic order through Physis, for Physis is presenced in the 
divine. [5] 


David Myatt 
October 2017 


Footnotes 


[1] Volume | (chapters 1-5) of my translation of and commentary on the Gospel According To John is available at 
https://davidmyatt.files.wordpress.com/2023/08/myatt-gospel-john-1-5.pdf 


[2] A (slightly edited) extract from my commentary on John 3:16-21. 


° Nomos. véuoc. A transliteration since as with 'logos' a particular metaphysical principle is implied and one which 
requires contextual interpretation; a sense somewhat lost if the English word ‘law' is used especially given what the 
word 'law' often now imputes. 


° Phaos. Given that @aoc metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 'the spark’, of 
mortals, and, generally, either (i) the illumination, the light, that arises because of the Sun and distinguishes the day 
from the night, or (ii) any brightness that provides illumination and thus enables things to be seen, | am inclined to 
avoid the vague English word ‘light’ which all other translations use and which, as in the case of God, has, in the 
context of the evangel of Jesus of Nazareth, acquired particular meanings mostly as a result of centuries of exegesis 
and which therefore conveys or might convey something that the Greek word, as used by the author of this particular 
Greek text, might not have done. 


Hence my transliteration - using the Homeric @doc instead of @Wc - and which transliteration requires the reader to 
pause and consider what phaos may, or may not, mean, suggest, or imply. As in the matter of logos, it is most probably 
not some sort of philosophical principle, neo-Platonist or otherwise. 


Interestingly, pwc occurs in conjunction with Cwh and 8Edc and EvyEevETO and AvOpwnoc in the Corpus Hermeticum, 
thus echoing the evangel of John: 


Wc Kai Twh got 6 GEdc Kal NatrHp, E ob éyévETO 6 AvOpwnoc (Poemandres, 1.21) 
Life and phaos are [both] of Theos, The Father, Who brought human beings into existence 


° For their deeds were harmful. hy yap abtHV Tovnpd Ta Epya. Harmful: that is, caused pain and suffering. To impute 
to movnpdc here the meaning of a moral abstract 'evil' is, in my view, mistaken. Similarly with the following mabAoc in 
v.20 which imparts the sense of being 'mean'’, indifferent. 


Since the Phaos is Jesus, those who are mean, those who do harm, avoid Jesus because (qv. 2.25) he - as the only 
begotten son of Theos - knows the person within and all their deeds. Thus, fearing being exposed, they avoid him, and 
thus cannot put their trust in him and so are condemned and therefore lose the opportunity of eternal life. 


° whomsoever practices disclosure. 6 5€ TolWv thv aAnGEtav. Literally, 'they practising the disclosing.' That is, those 
who disclose - who do not hide - who they are and what deeds they have done, and who thus have no reason to fear 
exposure. Here, as in vv.19-20, the meaning is personal - about the character of people - and not about abstractions 
such as "evil" and "truth", just as in previous verses it is about trusting in the character of Jesus. Hence why here 
GANGEta is 'sincerity', a disclosing, a revealing - the opposite of lying and of being deceitful - and not some impersonal 
‘truth’. 


[3] Note how Jesus does not disapprovingly preach about - does not even mention - the apparently superstitious 
practice of infirm individuals waiting by a 'miraculous' pool in order to be cured. 


[4] A (slightly edited) extract from my commentary on John 5:1-16. 


° the place of the sheep. Since the Greek mpoBattkéc means "of or relating to sheep" and there is no mention of a 
‘gate' (or of anything specific such as a market) | prefer a more literal translation. It is a reasonable assumption that 
the sheep were, and had in previous times been, kept there prior to being offered as sacrifices, as for example sheep 
are still so held in particular places in Mecca during Eid al-Adha, the Muslim feast of sacrifice. 


° named in the language of the Hebrews. émtAeyouevn EBpatott. 


° the infirm. The Greek word ao8EvEW implies those lacking normal physical strength. 


° awaiting a change in the water. Reading EKk5eXoUEVWv THv tod USatoc Kivnotv with the Textus Receptus, omitted by 
NA28, but included in ASV, Tyndale, and Wycliffe. 


° Envoy of Theos. Reading ayyeAog yap kuptov kata katpwv KkatéBatvev (qv. Cyril of Alexandria, Commentary on John, 
Book Il, V, 1-4, Migne Patrologia Graeca 73) and €v Th KOAUUBNGpG, Kal ETaPAGOEV TO D6WP: O OVV MEWTOG ELBA HETA 
Thv tapaxrv tod HSatoc, vyic Ey(vEtO, W SANOTE KATELYETO VOONUaTL with the Textus Receptus. The verse is omitted 


by NA28, but included in ASV, Tyndale, and Wycliffe. 


a) envoy. As noted in the commentary on 1:51, interpreting GyyeAoc as 'envoy' (of theos) and not as ‘angel, 
particularly given the much later Christian iconography associated with the term ‘angel’. 


b) Theos. Regarding &yyeAoc yap kupiou, qv. Matthew 28.2 ayyeAoc yap Kupfou kataBac €& obpavod, "an 
envoy of [the] Lord/Master descended from Empyrean/the heavens." Since here kUptoc implies Theos (cf. 
John 20.28 where it is used in reference to Jesus), an interpretation such as "envoy of Theos" avoids both the 
phrase "envoy of the Master" - which is unsuitable given the modern connotations of the word 'master' - and 
the exegetical phrase "angel/envoy of the Lord" with all its associated and much later iconography both 
literal, by means of Art, and figurative, in terms of archetypes and one's imagination. An alternative 
expression would be "envoy of the Domine," with Domine (from the Latin Dominus) used in English as both a 
respectful form of address and as signifying the authority of the person or a deity. 


c) became complete. vbyic eyiveto. The suggestion is of the person becoming 'whole', complete, sanus, and 
thus ceasing to be 'broken', incomplete, infirm. 


° bedroll. kea&Battoc (Latin, grabatus) has no suitable equivalent in English since in context it refers to the portable 
bed and bedding of the infirm. The nearest English approximation is bedroll. 


° And, directly, the man became complete. kal eb8EwWcs EYEVETO LyLC 6 AvVOPWMOCG. Metaphysically, the Evangelist is 
implying that 'completeness' - wholeness - for both the healthy and the infirm (whether infirm because of sickness or a 
physical infirmity) arises because of and through Jesus. 


° treated. Taking the literal sense of B€panevW here. Hence: cared for, treated, attended to. As a healer or a physician 
might care for, treat, or attend to, someone. 


° no more missteps. UNnkETL AudpTtave. That is, make no more mistakes in judgement or in deeds. Qv. the Introduction 
[to Volume | of the translation] regarding translating Quaptia in a theologically neutral way as 'mistake' or 'error' 
instead of by the now exegetical English word 'sin'. Cf. 1.29, 8.7, et seq. 


° Judaeans. Qv. my essay A Note On The Term Jews In The Gospel of John, available at 
https://davidmyatt.wordpress.com/2017/07/05/a-note-on-the-term-jews-in-the-gospel-of-john/ 


° harass. 5twkw. Cf. the Latin persequor, for the implication is of continually 'following' and pursuing him in order to not 
only try and worry or distress him but also (as becomes evident) to find what they regard is evidence against him in 
order to have him killed, qv. 5.18, 7.1, 7.19 et seq. 


[5] legd¢ Adyoc: An Esoteric Mythos. Included in: David Myatt, Corpus Hermeticum: Eight Tractates: Translation and 
Commentary, 2017. ISBN 978-1976452369 
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The Beatitudes 
The Learning On The Hillside 
To kata Mat@Oaiov evayyéaAtov 


The Gospel According To Matthew 
5:1-10 


Text 


1 I6a@v 6& tovc GyAOUC avEBN Eic TO Opoc, Kai KaBioavtoc ADTOD MPOGTAGav 
AVTH Ol PaOntai avtod: 

2 Kai avoiE~ac TO OTOLA ADTOD E616aoKED ALTOLC AEYwD: 

3 Makdp10l OL NTWYOl TO NVECUATI, OTL ALVTMv EOTIV N PaciAEta TOV OVPAVAD. 
4 WakaP101 O1 MEevOOdDVTEC, STL ADTOL MAPAKANONoovTAaAL. 

5 pakap1ot ol mpaeic, STL AVTOL KANPOVOPNOOVOLD THp yp. 

6 pakdplol Oi Melv@vtec Kai Styaovtec Thv SiKaLoGbvVNHD, STI AVTOL 
YyoptacOnoovtTat. 

7 PAKAPLOL OL EAENPOVEC, OTL AVTOI EAENONOOVTAL. 

8 pakdplo1 oi KAAapoi TH KaPHia, OTL ALTO TOV DEdOV GwovTat. 

9 PAaKapPLOl Ol EipNVONOLO, OTL AVTOI Viol Beod KANOHoovTat. 

10 pakaptot ot Se6twypevoi Evekev S1KaLOGVVTEC, OTL AVTMV EOTIW N PaciAcia 
TOV OVPAVMD. 


Translation 


1 Observing the multitudes, he ascended the hill and, having sat down, his 
disciples approached him. 

2 Then, a revelation, for he instructed those there by saying this: 

3 Fortunate, those humble with spiritus, for theirs is the Kingdom of Empyrean. 
4 Fortunate, those who grieve, for they shall have solace. 

5 Fortunate, the gentle, for they shall acquire the Earth. 

6 Fortunate, those who hunger and thirst for fairness, for they shall be replete. 
7 Fortunate, the compassionate, for they shall receive compassion. 

8 Fortunate, the refined of heart, for they shall perceive Theos. 

9 Fortunate, the peaceable, for they shall be called children of Theos. 

10 Fortunate, those harassed due to their fairness, for theirs is the Kingdom of 
Empyrean. 


Commentary 
1. dpoc. Here a hill, rather than a mountain. 
Z 


avot—ac TO oTOpa avTOD. I take this metaphorically as in a disclosing ora 
revealing, not literally as in "opening his mouth." 


those there. Although the Greek text does not explicitly state the fact, the 
context suggests that Jesus addressed both the multitude and his disciples. 


oe 


pakapioc. A difficult word to translate since "blessed" has acquired particular 
(sometimes moralistic) meanings as a result of nearly two thousand years of 
exegesis, while "happy" is rather prosaic. The context - as in 6T1 aADTMV EOTID 
BaclAeta TOV ovpavav - suggests "fortunate". 


On a pedantic note, English translations invariably add "are" after pakapioc 
whereas the Greek - .akap101 oi - reads "fortunate, the..." 


itwy0c. Usually translated as "poor" which however has too many exegetical 
and modern connotations, and does not express the metaphorical sense here 
which implies being "humble" in respect of to nvebdya. 


TQ IvEevpatt [...] THY ObLPAaVAv. In respect of To nvedpa as the spiritus (rather 
than as the Spirit) and obpavoc as Empyrean (rather than Heaven), qv. my 
commentary on John 1:32, [1] from which this an extract: 


ovpavoc here is always translated as 'heaven' although the term 
‘heaven' - used in the context of the Gospels - now has rather different 
connotations than the Greek ovbpavo6c, with the word 'heaven' now 
often implying something explained by almost two thousand years of 
exegesis and as depicted, for example, in medieval and Renaissance 
Christian art. However, those hearing or reading this particular Greek 
gospel for the first time in the formative years of Christianity would 
most probably have assumed the usual Greek usage of "the heavens" 
in the sense of the "the star-filled firmament above" or in the sense of 
"the sky" or as the abode of theos and/or of the gods, év obpava@ BEot 


[al 


It therefore seems apposite to suggest a more neutral word than 
‘heaven' as a translation of obpavéc and one which might not only be 
understood in various 'classical' ways by an audience of Greek 
speakers (such as the ways described above) but also be open to a 
new, and Christian, interpretation consistent with the milieu that 


existed when the Gospel of John was written and first heard. That is, 
before the exegesis of later centuries and long before post-Roman 
Christian iconography. Hence my suggestion of the post-classical 
Latin term Empyrean, which can bear the interpretation of the abode 
of theos and/or of the gods, of "the sky", of the "the star-filled 
firmament above"; and a Christian one suggested by Genesis 2.8 - 
Tapabe.oov €v E6ep (the Paradise of Eden) - and also by shamayim, 


oy 


5. mpaoc. Gentle - in the sense of mild, balanced, temperament - rather than 
"meek". 


6. 6iKaloovvnN. Fairness. Not some abstract, legalistic, "justice", and not 
"righteousness" which word has over centuries acquired sometimes strident and 
disputable moralistic meanings as well as implying a certain conformity to 
accepted (and disputable or dogmatic) standards. 


7. €AeHnpwv. The classical Latin term misericordia - used by Jerome, and the 
origin of the English word misericordious - expresses the sense well, which is of 
ovpmd8e.a (sympatheia, benignity) resulting in compassion. Cf. Luke 11.41 
(AND TH EvOVTa HOTE EAENLOODVNHD, Kai ibodb NavTAa KaHaPa byiv EoTIV), Acts 
10:2, KTA. 


8. 


ol KaOapoi Th Kaphia. Literally, those whose hearts are clean, in the physical 
sense, as in having undertaken a ritual cleansing of the body. Cf. Corpus 
Hermeticum, Poemandres 22, [2] where as in Luke 11.41 - qv. €Aenpwo in v. 7 
here - it occurs in relation to compassion, the compassionate: 


WAapaytvoyat avtoc Eyw O Novc totic ootoic Kai KyaSoic Kai KaBapoic 
Kai E€AEnpoo1, Toic evoEBoOdOl, Kai N MAPOVOIA POV yiveTtat BPonPera, 
Kai evOvc TA MAVTA pLWPEICOVOL KAI TOV TATEPA LACOKOVTAL 
AYAMNTMUKWC Kai ELYaPLOTODOIW EVAOYODVTEC Kai DULVODVTEC 
TETAPLEDWC POC AVTOV TH OTOPYN 


I, perceiveration, attend to those of respectful deeds, the honourable, 
the refined, the compassionate, those aware of the numinous; to 
whom my being is a help so that they soon acquire knowledge of the 
whole and are affectionately gracious toward the father, fondly 
celebrating in song his position. 


In respect of ka8apoic, I prefer refined here - as in the Corpus Hermeticum - 
rather than 'pure' given the disputable nature of the term 'pure'’ and the 
connotations acquired over centuries be they religious, sanctimonious, political, 
or otherwise. 


8eoc. For reasons explained in my commentary on verse I of chapter one of The 
Gospel According To John - and in my commentaries on tractates from the 
Corpus Hermeticum [2] - I transliterate Oe0c. 


9. ol cipnvomolot. The peaceable ones, which includes pacificators - those who 
are pacificatory, and thus who are conciliatory and who actively seek peace - 
and those who have a peaceable disposition. 


10. 6\wkw. Harass, rather than "persecuted" which has acquired too many 
modern and especially political connotations. Cf. John 5:16, kai 61a Todto 
é6iwkov ot Tovoaio1 tov Inoobdv, 6Ti tadtTa EMoiel Ev OaBBatw, "and thus did the 
Judaeans harass Jesus because he was doing such things on the Sabbath." 


My interpretation, based on John 5:16, is that those who are harassed are so on 


account of (veka) their fairness, not because those who are harassing them 
disparage or hate fairness in general. 


David Myatt 
30.ii1.18 
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Notes 


[1] My translation and commentary - of chapters 1-5 - is available at 
https://davidmyatt.wordpress.com/gospel-according-to-john/ 


[2] D. Myatt. Corpus Hermeticum: Eight Tractates. Translations And 
Commentaries. CreateSpace. 2017. ISBN 978-1976452369. 


Greek Bible text from: 
Novum Testamentum Graece, 28th revised edition, Edited by Barbara Aland and others, 
copyright 2012 Deutsche Bibelgesellschaft, Stuttgart. 


Classical Paganism And The Christian Ethos 


David Myatt 
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Second Edition 
2017 


Introduction 


This book originated from some - mostly philosophical - questions asked of me 
during the Spring and Summer of 2017. One of those questions was: 


You talk about how you have an appreciation for rural communities 
and how these communities sometimes have a wordless appreciation 
of the cosmos and share an aural tradition which originated decades if 
not centuries ago. Would you say that such a perspective is slowly 
being lost because of our modern way of living and that this lack of 
contact with the wordless, with nature, will cause more abstractions 
and thus, more suffering? If so, do you believe that such a rural way of 
living facilitates a journeying (both as an individual person and as a 
collectivity) toward Wu-Wei and a restoration of 65ikn? 


To which my answer was: 


My fallible intimation - which yet again is nothing original or new - is 
that such a wordless perception of the Cosmos, and especially of 
Nature, is indeed being slowly lost for a variety of reasons. One 
reason seems to be an increasing dependence on technology and 
machines over and above crafts and work which require both a 
certain skill and the use of one's hands and hand-held tools, which 
crafts and work involve a certain careful, and slow, and often a toiling 
way of working. Another reason is a lack of direct, personal, and rural 
contact with Nature over the Seasons of many years, which rural 
closeness - through a working-there or a dwelling-there for years - 
reveals the natural rhythms of Nature and the Cosmos beyond, one of 
which rhythms is the process of balance, manifest as this sometimes is 
in good seasons, in bad seasons, and in birth, living, work, and death. 
Another reason is that for so many in the modern West there is no 
longer an ancestral culture of which one is a living, dwelling, part - a 
connexion between the past and the future and a connexion with a 
rural place of dwelling - and which culture preserves the slowly 
learned wisdom of the past, manifest as that often is in aurally and 
personally learning what is right, what is wrong, and thus how one 
should behave in order to maintain the natural balance of life. Instead 
there are external influences, changeable, and changing, 
manufactured and disposable, often material and egoistical and 
hubriatic in ethos and increasingly being rapidly relayed through 
various types of readily accessible media. 


This took me beyond the mystical and somewhat eremitic and very personal 
weltanschauung I had developed in the previous five or so years which centred 


around a non-involvement - communal, social, political, cultural - except in the 
immediacy-of-the-moment in respect of personal honour. 


A re-reading of classical authors such as Cicero, Seneca, Pliny, Homer, Plutarch, 
and Thucydides, among others, together with my on-going translations of 
tractates of the Corpus Hermeticum and the Gospel of John, made me consider 
whether it would be possible to provide an understanding of the numinous such 
that, for instance, what ancient (Greco-Roman) anthropomorphic deities and 
their interaction with mortals represented and presenced in terms of ethos was 
expressed ontologically, in terms of Being, beings, and @bvoic (physis) thus 
providing a better understanding of that ancient spirituality; a better 
understanding of the numinous, and of why Christianity supplanted in the lands 
of Europe that ancient paganus spirituality [1] and developed an ethos and a 
culture different in many respects from the ethos and culture of ancient Greece 
and Rome, a development that has culminated in what seems to be a modern 
schism between a Christian culture extolling the virtues of compassion, 
tolerance, inclusion, and equality - that is, which is more balanced in respect of 
the masculous and the muliebral - and a Christian culture which retains and 
seeks to maintain what its proponents describe as a more traditional Christian 
ethos and practice evident for instance in their disdain for and often 
condemnation of - on the basis of their interpretation of the Scriptures - those 
whose love is for someone of the same gender. 


Which schism returns us to a fundamental difference between Christianity (past 
and present) and the culture of ancient Greece and Rome, which is the 
Christian reliance on the Scriptures (and thus on its interpretation) and the 
Christian requirement that individuals not only trust someone whose mortal 
death occurred millennia ago but also believe that that person was, on the basis 
of the onpeia (signs) and 5vvdapeic (miracles) described in parts of those 
Scriptures, the son of God. This difference inclines me to favour the type of 
paganus spirituality that was manifest in ancient Greece and Rome where, for 
example, To KaAOD, apeth, and To xyabov were related to and defined by certain 
living individuals: individuals of beauty; individuals of valour and courage; 
individuals of honour, manners, and nobility. 


Yet the culture that arose around such an ancient spirituality was not noted for 
its compassion, tolerance, inclusion, and equality, and part of which ancient 
culture was an acceptance that enslavement of human beings was natural and 
necessary. Is such a paganus spirituality consistent with such (in my view, 
necessary) virtues as compassion, tolerance, inclusion, and equality? Is the 
combination of the paganus weltanschauung evident in the writings of Homer, 
Aeschylus, Sophocles, Cicero and many other classical authors, and the paganus 
mysticism evident in many of the tractates of the Corpus Hermeticum, more 
human in physis, more balanced, and could possibly be more productive of a 
healthy yoyn, than revealed religions such as Christianity? Is the fundamental 
difference between such a paganus spirituality and Christianity (past and 
present) simply the difference between Adyoc (logos) understood as 'reason' and 


Aoyoc understood as faith and belief and thus as the Word of God? 


This book represents my fallible attempt to answer such questions and to 
metaphysically express the substance of that paganus weltanschauung. Given 
that such a paganus weltanschauung could possibly be productive of a healthy 
woxn, it seems somewhat unfortunate - and perhaps also symptomatic - that the 
study of the literature of Ancient Greece and Rome has been in decline in the 
lands of the West for decades. 


Although I have made extensive use of my translations of certain classical 
authors and of various hermetic texts as well as the Gospel of John, given that 
those translations are currently quite accessible I have not except on a few 
occasions explained my interpretations of certain Greek or Latin terms - 
exempli gratia: vovc as (according to context) perceiverance, perceiveration, 
rather than the conventional 'mind' - since such explanations are available 
either in the commentaries which accompany my translations of various 
hermetic texts and the Gospel of John, or in my writings concerning my 
‘philosophy of pathei-mathos.' 


For this Second Edition, I have clarified and extended the text in several places, 
added a revised version of my essay From Aeschylus To The Numinous Way as 
an Appendix, and taken the opportunity to correct some typos. 


David Myatt 
2017 


[1] As I note in the text, I prefer the term paganus - a transliteration of the classical Latin, 
denoting as it does connection to Nature, to the natural, more rural, world - in preference to 
‘pagan' since paganus is, in my view and in respect of the Greco-Roman ethos, more accurate 
given what the term 'pagan' now often denotes. 


Chapter One 


An instructive example of the difference between the ethos of ancient Greece 
and the ethos of Christianity occurs in section 10 of tractate IX of the Corpus 
Hermeticum: 


TADTA COL, AOKANINE, EVVOODVTL, KANON 60EE1Eev, KyvoodvTt 6 KIMOTA. 
TO pAaP VoOTOat EOTL TO Motedoal, AMLOTHOaL 6 TO PH voroa. oO pap 
Adyoc ov POdvEI PEXpPI Thc aANnVetac. [1] 


If you are insightful, Asclepius, such things should be uncovered for 
you, although without insight they would be doubted. For noesis is in 
trusting, while doubting is not noesis, with my logos attaining 
veracity. [2] 


This statement of the need - the requirement - to trust a person and thus believe 
the doctrine or beliefs they are expounding is evidential of all revealed 
religions, from Judaism to Christianity to Islam. In Christianity, the requirement 
is to trust in the person of Jesus of Nazareth and to believe that the Passion, the 
death, the Resurrection, and the Ascension of Jesus are divine onpeta (signs, in 
the Gospel of John), and divine 5vvd etc (miracles, in the other Gospels) and 
which God-given signs or miracles are the basis of that trust and the foundation 
of Christian belief: 


Kai KXAAwWC Mwiorc bywoev Tov O~lw Ev TH EPHEW, oVTWC DywOhvaL 
Set TOV vIOV TOD AVOPwHov, (Va THC O MOTEbWDY EV ADTO ExN Cwrhv 
QiWVioVv. OVTWC yap NyaUNnoEv O VEdc TOV KOOPOV, WOTE TOV VIOV TOV 
povoyevn é6wkep, (va Thc O MLO TEDWDV EiC AVTOV PT AMOANTAL MAA’ 
EXN Cwrhv aiwviov. (John 3:14-16) [3] 


For just as Moses elevated that serpent in a forsaken place so will the 
son of a mortal be elevated so that all those trusting in him might 
have life everlasting. For Theos so loved the world that he offered up 
his only begotten son so that all those trusting in him would not perish 
but might have life everlasting. 


In addition, it is apposite that John 20:24-29 describes Thomas as doubting the 
veracity of the Resurrection of Jesus, with Jesus saying to Thomas: 


‘OT Ewpakadc pe MEMtOTEVKAC; PAKMPLOL Ol pn i66vTEC Kai 
ILO TEVOQVTEC. 


Because you observed me, you have trusted. Those who have not 
observed yet have trusted are blessed. 


There is also a supra-personal trust in what others have written: 


EpvnoOnoan oi padntai abtod Sti peypappévov Eotiv, O CihAoc tod oikov cov 
KaTapayetat pe. dexptOnoav ovv oi TovSaioi kai einav abt, Ti onpeiov Seikvvbei¢ 
Hiv, 611 tadta noreic; aneKptOn Inoodvc Kai eimev adtoic, Aboate TOV VadV TobTOv 
Kai Ev TPLOLD NHEpatc Eyep AbTOv. EiMav Ovv oi Tovbaioi, TecoapdKovta Kai EE 
ETEOW OiKOSO"NON O vadc OvTOG, Kai Od Ev TploOiv NHEpatc Eyepeic abTOD; 

ékeivoc 6 EAeyev Epi Tod vaod Tod OWYEATOC avTOD. STE OLY NYEPON EK VEKPOD, 
épvnoOnoan oi pabntai abtod 611 tobto EAcyev, Kai Entotevoan TH ypagh Kai tT 
Adyw Ov elev O Inoodbc. (John, 2:17-22) 


His disciples recalled that it was written: "Enthusiasm for your house will devour 
me." 


In response, the Judaeans said to him: "What sign do you show us for you doing such 
things?" 


Jesus replied, saying to them: "Destroy this temple and in three days I will raise it." 


The Judaeans said: "Forty and six years was this temple in building, and you will 
raise it in three days?" 


When therefore he was raised from the dead his disciples recalled that he had said 
this and trusted what was written and the word that Jesus had spoken." 


Which trust led - despite the words of Jesus - to individuals in the centuries that 
followed to rely on and to "search the writings [the scriptures] because you 
suppose that there is within them life everlasting and that they are a witness 
about me," EpavVaTE TAC ppAapac, 6TI DLEIc bOKEiTE EV AVDTAIC CWI AiWVLOV 
EXEL KAi Ekeivai eioiv ai paptTvpodoal MEepi Epod (John, 5:39). 


In contrast, the ethos of ancient Greece - well-explained in the first three 
books of Homer's Odyssey, and in many passages in Thucydides - is the ethos of 
respect for the divine manifest as the divine is in named divinities both male 
and female; in trusting someone based on a personal acquaintance and on 
knowledge of their reputation established as that has been through personal 
valourous deeds; in being hospitable to strangers of their own kind; and in not 
trusting those whose actions or deeds or bad manners have shown them to be 
disrespectful and/or cowardly and ignoble. 


Thus Thucydides wrote: 


Opwc 6& M6AW pEyaAnv oikodvTAC Kai Ev NOEcow aAvTIMGAOIC ADTH 
TEeMPALPEVOUC YPEWV Kai Evp@opaic taic pEyiotaic EBEAElv 
LDMiOTADOAL KAI THY AEiwoiv pn agaviCerv - Ev iow yap oi AvVOPwHot 
5iKa10bO1 Tic Te DIAPYOvONC 56ENc ait1ac8al GoTIC PaOAaKIa EAAEtTEL 
Kai THC Ph WpoonKovonNe plodEiv TOV OPaDVTNTI OPEYOPEVOD - 
anarAynoavtac 6& ta (61a Tod KOWODdD THC OWTNPIac avTLAaBaveo Oat. 
[4] 


Since your abode is a great community reared with a suitable ethos, 
you should not however great the calamity be overwhelmed and thus 
obscure your reputation - for mortals equally judge those who through 
weakness lose the reputation they have, as they dislike those who 
arrogantly try to grasp a reputation that does not belong to them - but 
instead put aside your sorrows and share in communal safety. 


In a passage redolent of the classical paganus ethos [5] and thus worthy of being 
quoted in full, Homer describes how the youthful Telemachus - son of Odysseus 
- laments his misfortune to his guest, Athena - "the goddess with those beautiful 
blue eyes," [6] - who, as classical deities were sometimes wont to do, had 
‘shapeshifted' and thus disguised herself as Mentes, the proud son of battle- 
hardened Anchialus and Chief of those most excellent oarsmen, the Taphians, 
Mévtnc AyxiaAoto Saigpovoc evyopuat Elvat vidg ATAP Ta~ptotgl MLANPETLOLOW 
avaOOW. 


According to Homer, Book I, vv 213-268, 


thy 6’ ab TnAgpaxoc nenvupévoc avtiov ndéa: 
'TOLYaP EyW Tol, Eeive, WaA’ ATpEKéWC KyopEdOW. 
pntnp pév té pé No tod Eppevar, adtap Eyw ye 
OvK 016": ob pap MW Tic EOV pOvov aAbTOC AVEYVW. 
we 67 Eyw y’ 6@eEAov paKapodc vb tev EppeEvar vidc 
avépoc, Ov KtEatTEGOW Eoic Em phpac EtEtHpE. 

vov 6’ 6c dMoTpPOTATOE pévETO OVHTAV AvOPWIWD, 
TOD p’ EK MAO yEevéoOal, ENEi OD PE TOUT’ EpEEtvEc. 


tov 6’ adte mpoogemme Vek, pAavK@mic AOHVN: 

‘OD PED TOL peverp ye VEOi VHOVUELVOV OTIidOW 

OKaD, Eel O€ ye Totov Eyetvato IInveAdteia. 

GAA’ &ye pol T66e EiMé KAI ATPEKEWC KATHAEEOD: 

225tic 6aic, tic 6& 6piAoc 66" EmAeto; tinte 66 oe xPEW; 
eiAanivn né yapoc; émei obK Epavoc Tabe y’ EoTiv: 

wc TE poi VBpiCovtec DEpPIdAWC SOKEOvOL 

Saivvobar KaTa S6Hpa. vepEeconoatto Kev avTp 

aioyea NOAA’ OpdwDv, 6c TIC MIVUTOC ye PETEABO1. 


thy 6’ ab TnAgpaxoc nenvupévoc avtiov nbéa: 
‘Eeiv’, Eel Ap 6) tadta p’ dvetpent HSE petarAac, 
péAAev pév tote oikoc 66’ apverdc Kai KpPbpwv 
Eppevar, 6p’ Et1 Keivoc avip enm6jp1oc nev: 

vov 6’ Etépwe EBOAOVTO BEOi KAKA PNTLOWVTEC, 

ot Keivop pév ciotov Enoinoan epi Mavtwv 
avOpwnwv, éei ob Ke Oavdvti Hep WS’ aKaxotpNy, 
el PETA OG ETKPOIOI SGN Tpwwv Evi S4yw, 

Ne MiAwv Ev yepotv, Emei MOAEpOv TOADMEVOED. 

T@ KEv ot TopBov pév Enoinoav avayarot, 

NE Ke Kai w 10161 péya KAEOC Npat’ Onicow. 

pov 6é plv AaKAEIHC APMVIAL AvVNpEiwavtTo: 

oiyet’ Giotoc G&mvoOTOG, Epoi 6’ O6bvac TE ydouc TE 
KGAAUED. OD6E TL KEivVOV O6vPdpEvOG OTEvVaXITW 


olov, eet vb poi &AAa Ooi Kaka KSe’ EtevEav. 
60001 YAP VIOOLOLD ENIKPATEOVOW KPLOTOL, 
AovaAlyiw te Lapp te Kai VAHEvTt ZaKvvOw, 

16’ 6oo001 Kpavanv T6dKnv Kata KOIpavéovol, 
TOOOOL NTE’ ELT PVOVTAL, TEVYOVO1 6é OiKOD. 
1 &’ obt’ APveital oTVyEPOV yapov OTE TEAEVTTD 
Toujoal S6bvatar: Toi 6 POivdSo0vOW EBovTEC 
OiKOv EpOv: Taxa 67 pe Siappatoovor Kai adtov. 


tov 6’ éEnadkaothioaoa npoonvSa TaaAac AOnvn: 
'® m6T01, Nn 6 MOAAOV a&MOLyOpevov Obvorjoc 
5evbn, 6 KE pvNnotipow avarbéor xeipac Egein. 

ei pap vdv EAOWv S6pov Ev TMpwTot OVpNOL 
otain, €xwv nAnKa Kai contba Kai 600 Sotp_, 
TOLOC EWDV OLED PID EyW TA IPT’ Evdnoa 

OiKW EV NPETEPW TivVOVTH TE TEPTIOPEVOD TE, 

e€ Egopnc avidvta nap’ “IAov Meppepiiao— 
WYXETO yap Kai KEioe Bo7|c Ei VNOC OBvocEvc 
odppakov av6poovov HiChpeEvoc, 6mpa oi Ein 
iobc xypteoOar YaAKNpPEAC: KAA’ O PEv OV ot 
6@kKev, émet pa Seovbc vepeoiTeto aiév EdvTAC, 
GAAG TATHP Oi 6Mkev Epc: PLlAEEOKE yap aivwac— 
Toto EWV EYNOTHpow OpiAnoetev OBvoddE0c: 
IG&VTEC K’ WKOPOPO! TE pevoiato N1KpOyapot TE. 
GAA’ 1] TOL pev TAaDTA VEGv Ev pobvaoi KEitar 


Then Telemachus - he full of vigour - said in answer: 

"To you, my guest, I shall declare it with no fear of anyone. 

My mother has announced that I am his - although this is something I myself 
Do not know since no person can ever be completely sure whose offspring he is. 
But I wish I was the lucky son of someone 

Who had attained his old age with all his possessions 

Instead of which - since you have asked me - I am a descendant 

Of the most unlucky of mortals: he whom it is said I am descended from." 


In answer, the goddess Athena - she with those beautiful blue eyes - said: 

"The gods have decreed that hereafter your descendants 

Will not be lacking in glory since Penelope has given birth to such a son as you. 
But now, without fear of anyone, inform me about the following: 

What have you to do with this crowd feasting here? 

Is it a marriage, a banquet - or perhaps some public festival? 

It is my opinion that they entertain themselves in this hall 

In an overbearing, arrogant ill-mannered way 

And any healthy man who happened to see them 

Would be indignant at such disgraceful things." 


Then Telemachus - he full of vigour - said in answer: 

"T shall, since you, as a guest, have enquired and asked me about these things. 
This family was wealthy - as it was steadfastly blameless 

While he who was its man resided here. 

But now it is different since the gods resolved to bring us bad luck 

Having concealed him more completely than any other mortal 

Which injures me worse than if they had conquered him 

While he was among his comrades in the land of the Trojans 


Or when his companions were nearby after that fighting was finished. 

For then, the entire Achaean race would have prepared a tumulus for him 

With his son inheriting his honourable name, whereas now 

He is without an honourable name having been snatched from us by abductors 
Who took him away silently and unobserved to leave me wounded and lamenting. 


But it is not only because of him that Iam wounded and grieving 

But because I have other injuries from the bad luck given me by the gods. 
They are those eminent ones, there, who rule in the islands 

Of Dulichium, Samos, Zancythus of the forests 

And those Chiefs of rugged Ithica itself 

All of whom seek to court my mother and who are exhausting this household. 
She cannot refuse what would be an odious marriage 

As she cannot fittingly make an end of this matter 

And so they are killing this household by gnawing away at it 

Just as they could soon break me who is by myself into pieces." 


Then Pallas Athena - angry at this - said to him: 

"Before the gods! How great is the need here for the absent Odysseus - 
For him to set about these disrespectful ones with his fists! 

Would that he would arrive at the outer gate of this dwelling 

With his helmet on and holding his shield and two spears 

And as he was when I myself first saw him, 

At my own abode, drinking and enjoying himself 

He having set out from Ephyra and from Ilus son of Mermerus. 

He had gone there in that fast ship of his 

In search of a man-killing potion with which to poison his bronze-headed arrows: 
But that person would not give it since he believed he would be blamed 
By those gods who exist for aeons. 


But my own father give it to him, for they were great comrades. 
May it be the same Odysseus who engages those suitors 

So that they all quickly die of the injuries he gives them 
Because of that marriage they had hoped for! 

But whether such things will be, depends on the gods." 


Such quotations - and many more could be adduced - clearly illustrate the 
difference between a paganus weltanschauung and the religiosity of a revealed 
religion such as Christianity. In the paganus weltanschauung, there is an 
engagement with the world; feasting, drinking, enjoyment, combined not only 
with an awareness of the divine, of the gods, and thus of how the gods involve 
themselves with mortals, but also an appreciation of To kKaAOdv (the beautiful), of 
such things as manners, and how and why disrespectful ones should be 
personally punished by those they have disrespected or by their kin. In 
Christianity, there is a spiritual, and sometimes a literal, disengagement from 
the world, born from a belief in the possibility of attaining life everlasting; and a 
certain reliance on 'sacred' texts, studied and searched for guidance and for 
answers. 


In regard to the paganus weltanschauung of ancient Greece, Sophocles 
expressed an important aspect of it: 


OVK EK VEOv TA LWPA KAI pEAola XPT YaVOVTA KAatEw VoTEP’ 


"If what is of the gods amuses you, be assured that lamentation will 
follow your mirth." [7] 


Balanced as such an aspect is by Sappho: 


QOTEPEC PED Api KKAAD OEAavVAD 
Ow AMIVKPVITOLOL MKEVVOD E160C 
ONMotTa MANPo1oa PaALOTA AdpMNt 
yan [...] appvpia 


Awed by her brightness 

Stars near the beautiful moon 
Cover their own shining faces 
When she lights earth 

With her silver brilliance 

Of love... [8] 


While the author of the Poemandres tractate expressed another aspect: 


0 56& Novc 0 8e6c, appevdOnAvc Ov, Cw) Kai PHc DIaPYwv, ANEKONOE 
Adywi Etepov Nodbv Snplovupyov, 6c Vedc Tod MVOC Kai MVEbEATOC WD, 
e6npiovpynoe Sio1KNtac Tivac ENTAH, EV KOKAOIC TEPLEYOVTAC TOV 
aioOntov KOOPOD, Kai N S1olKNOIc AVTOV eipappEevy KaAEtTaAL. 


Theos, the perceiveration, male-and-female, being Life and phaos, 
whose logos brought forth another perceiveration, an artisan, who - 
theos of Fire and pnuema - fashioned seven viziers to surround the 
perceptible cosmic order in spheres and whose administration is 
described as fate. 


As Aeschylus expressed yet another aspect centuries before: 


QAA’ elt Kav 66p0101 KwWKVOOVO’ ELV 
Ayapépvovec te poipav. apKeitw Bioc. 
iw E€évo1, 

ovtol Sbvoo0itCw Papvov we dpvic POBwW 
GAAWC: Bavovon PAPTUPETTE LLOl TOBE, 
OTAV YUVT] YVVALKOC AVT’ ELOd Bann, 
avyp te Sbvobapaptoc avt’ avhpoc MéEoN. 
emEevodpar tadta 6° we Pavovypevn. 


Now I will go to that family chanting an elegy about the Destiny 
Of Agamemnon and me. What I have lived has been sufficient. 
My friends: 

I am in no way different from a fearful bird, suspicious 

Of a bush. Give testimony to this about my dying: 


For me, a woman, another woman shall die - 
For her man, unluckily-wed, another man will fall. 
I - about to die - you received as a guest. [9] 


An aspect balanced by Sappho: 


MaiveTat pol Kivoc tooc Péo10w 

ELpev’ Wvnp, OTTIG EVAVTLOG TOL 
iobavel Kai MAGOLOV a6v Mwvet- 

OMC DIIAKOVEL . 

Kal peAaioac ipépoev, TO pL’ Nav 
Kap6iav Ev OTHOEOIW ENTOALOED: 

we yap éc o' (6w Bodye’, Oc pE OWvat- 
o ovd’ Ev ET’ ElKEL, 

OAA’ GKAV PED pAWDOOa <EayE>, AEMTOV 
6’ abtiKa yea ndp DIabebpounKenv, 
onmateoo 6’ ov6’ Ev Opnp , Emippdp- 
Beioi &’ &KOvaL, 

<éxabe> p’ 6pwce woypoc KAKYEETAL, TPOpOC 6é 
TAaiGav HypEl, YAWPOTEPA 5E MOiac 
Epp, teOvaKknv 6’ OAtyw 'mbevbnc 
gaivop’ Ep’ adtar 


I see he who sits near you as an equal of the gods 
For he can closely listen to your delightful voice 
And that seductive laugh 

That makes the heart behind my breasts to tremble. 
Even when I glimpse you for a moment 

My tongue is stilled as speech deserts me 

While a delicate fire is beneath my skin - 

My eyes cannot see, then, 

When I hear only a whirling sound 

As I shivering, sweat 

Because all of me trembles; 

I become paler than drought-grass 

And nearer to death... [10] 


In retrospection, it would therefore seem that the paganus weltanschauung 
evident in the writings of Homer, Aeschylus, Sophocles, Cicero and many other 
classical authors, and the paganus mysticism evident in many of the tractates of 
the Corpus Hermeticum [11], might be, when combined, more human in physis, 
more balanced, and could possibly be more productive of a healthy woyn, than 
revealed religions such as Christianity, albeit (i) that the revealed religion of 
Christianity has evolved, over some two thousand years, to be more empathic, 
more compassionate, than such a Greco-Roman weltanschauung; and (ii) that 
the Greco-Roman weltanschauung has not undergone any evolution at all, and 


(iii) that such a Greco-Roman weltanschauung and such a Hellenic paganus 
mysticism have hitherto been somewhat mis-understood often because of 
translations of ancient texts which, through an injudicious choice of words, 
impose modern meanings on such texts resulting in a retrospective 
re-interpretation. 


Given this mis-understanding, it seems pertinent to examine the Greco-Roman 
weltanschauung in more detail. 


ooo 


Notes 


[1] The Greek text used is that of A.D. Nock & A-J. Festugiere, Corpus 
Hermeticum, Tome I, Third Edition, 1972. 


[2] Notes on the translation: 


insightful. Regarding évvoéw cf. Aeschylus, Agamemnon, 1088, ci od pn T68’ 
EDvVOEIC EYW AEYW OOl KAI TAH’ OVK Epeic woOn, "If you had not observed this, 
then it is I who have told you - and you cannot pronounce it false." 


Here, as in Poemandres 3 - vonoal trv tTobtTwv @volv, "to apprehend the physis 
of beings" - the sense is of having a perceptiveness, and thus of having, or of 
acquiring, a particular apprehension (cf. noesis, below) of certain things; 
whereas in the Agamemnon, the Chorus contrast their direct, clear, observation 
of something - their perception and thus their understanding - with the intuitive 
perceptions and prophecies of Cassandra, going on (vv. 1111-1112) to say to 
her, obmw EvvjKa: vdv yap €€ aiviypatwv EMApyEPOLol PDeowatoic aANXYaAvO, 
that the enigma of her unclear oracles are for the moment beyond their 
cunning, their understanding. 


uncovered. As elsewhere in Corpus Hermeticum - gv. Poemandres 30, XI:1 et 
seq - AnOrc is not something which is 'true' in some abstract disputable sense 
but rather what is uncovered, revealed, real, demonstrable, an actuality, and 
thus 'clear'. In personal terms - qv. John 1:14, mAnpnc yapitoc Kai aANPEia - 
aAnOeta is veritas: honesty, truthfulness, sincerity. 


noesis. The process or the act of noetic apprehension. In the Corpus 
Hermeticum, voéw and voepoc are often technical (esoteric) and related terms 
implying a particular type of apprehension, and thus do not necessarily denote 
what English words such as ‘understand’, intelligence, and ‘intellectual’ now so 
often denote. Qv. tractate XIII:22, "through noesis you have obtained 
knowledge about yourself and our father," voep@c Eyvwc GEXVTOV Kai TOV 
MATEO TOV NETEPOV, which requires contextual interpretation, as at XIII:2, 
oowia voepa, noetic sapientia, with noetic sapientia implying in that tractate 


that the knowledge and understanding that is noetically acquired transcends - 
or at least is different from - the ordinary understanding acquired both (a) 
through observation of and deductions concerning phenomena and (b) through 
the use of denotata. Cf. the metaphysical terms vobdc voepéc, vodc obo1WwdN¢C, 
and vobc Cwtikoc in Procli Diadochi In Platonis Timaeum Commentari, Volume 
5, Book 4, 245-247; and Procli in Platonis Parmenidem Commentaria, II 733 and 
IV 887. 


my logos. Reading 0 yap Adyoc pov mOdvei with the MSS and not the 
emendation of Nock. As in the title of XIII and elsewhere, Adyoc could be 
translated here as ‘discourse’. 


[3] The Greek text is from NA28. Nestle-Aland, Novum Testamentum Graece, 
28th revised edition. Deutsche Bibelgesellschaft, Stuttgart. 2012 


[4] The Peloponnesian War, Book II, chapter 6 


[5] I prefer to use the term paganus - a transliteration of the classical Latin, 
denoting a connection to Nature, to the natural, more rural, world - in 
preference to 'pagan' since paganus is, in my view and in respect of the 
Greco-Roman ethos, more accurate given what the term 'pagan' now often 
denotes. 


[6] The Homeric epithet associated with Athena - yAavxkamic - is conventionally 
translated as ‘with bright (or gleaming or grey) eyes' which is somewhat 
nondescript and rather unfitting for a goddess. However, Herodotus (4.108) 
uses yAavkov in reference to a tribe called Budini, living East of the Danube 
river, with the suggestion being - qv. the description of Tacitus in Germanorum 
I:4, "truces et caerulei oculi, rutilae comae" - of a blue-eyed, red-haired people. 
Hence my translation of the Homeric epithet as "with beautiful blue eyes" with 
‘beautiful’ appropriately suggestive of a deep-blue and thus of being 
‘penetratingly' divine. 


[7] Ichneutae, 369-370. 

[8] Fragment 34. 

[9] Agamemnon, 1313-1320. 

[10] Fragment 31. 

[11] Tractates such as Iepd6c Adyoc (III), Eppobd npoc Tat 0 kpatihp h povac (IV), 


Novc mpoc Epp (XI), and Eppobd tov tpiopeytotov mpoc Tov vidv TAT Ev OPEL 
Adyoc aNOKPLE@oC Epi MAALpyEevEeotac KAI O1yNC emayyedtac (XIII). 


Chapter Two 


The spiritual weltanschauung expounded in the Gospel of John - with the 
requirement that individuals trust the person of Jesus of Nazareth and believe 
that the Passion, the death, the Resurrection, and the Ascension of Jesus are 
divine onpeia (signs, omens) with Jesus, presenced as a mortal, therefore being 
the Son of God - has, over two thousand years, significantly evolved. 


The Johannine weltanschauung with its very human Jesus and its requirement of 
personal trust in a living being was (some might say, unfortunately) combined 
with other sources - including the Gospels of Matthew, Mark, and Luke - witha 
new weltanschauung and thence a new religion thus developed codified as that 
religion was in creeds, declarations, sermons, and dogma by those claiming to 
be the rightful heirs of such friends of Jesus as Simon Peter, and by those such 
as Paul of Tarsus who described himself as an apostle. The natural 
consequences of such codification, such claims of authority and such supra- 
personal organization, were - given our jumelle human physis - schisms, sects, 
accusations of heresy, persecution, torture, killings, wars, together with 
reformation and counter-reformation. That is, centuries of personal suffering 
deriving from individuals, groups, organizations, 'churches', denominations, and 
sects having a certitude of knowing regarding their particular interpretation 
and beliefs. For God - or so they believed - was 'on their side’. A belief fostered 
by their reliance on and their interpretation of what came to known as ‘the 
Scriptures’, the books of the Old and the New Testaments, dealing as those 
books mostly did with stories about those people the Greek-speaking Romans 
described as Hebrews. [1] 


There thus developed, over centuries and in Europe, a belief - manifest initially 
in the Code of Justinian (529-534 CE) - that Christianity should both directly and 
indirectly influence the civil authority, a practice evident in that Code which 
began In Nomine Domini Nostri Jesu Christi and which influence over secular 
affairs continued for over a millennia with witnesses in courts of law, for 
instance, giving their evidence by holding or touching a copy of the Scriptures 
and taking an oath affirming that the 'Almighty God' of Christianity was their 
witness that what they were about to relate was the truth. 


In effect, the dominant ethos of Europe, and of European colonies and émigré 
lands, was not only patriarchal - since both spiritual and civil authority resided 
in masculous cliques - but also in contrast to, and often the direct opposite of, 
the paganus ethos of ancient Greece and Rome, evident as that paganus ethos 
was in many things including: 


(i) the appreciation of personal virtues such as TO KQaAOD, HpETH, and TO ayabov, 
(ii) avoidance of UBpic, 


(iii) an appreciation of md0¢1 1480c, 

(iv) an apprehension - intuitive or philosophical - of what it is convenient to 
describe as acausality; that is, of how beings, their physis, and their change(s) 
cannot be correctly understood by positing a primal cause (such as God) which 
or who is or the origin of such beings and which or who causally determines or 
can determine, and/or 'know'’, all the changes of such beings, past-present- 
future. 


The personal classical virtues of TO KaAGOv, apETH, and To aya8ov related to 
pre-eminent individuals: to kaAd6v, the beautiful, to individuals of beauty and 
individuals who manifest a well-balanced demeanour [2]; “pet, aréte, to 
individuals of meritorious conduct, valour and courage; to aya8ov, the good, to 
individuals of honour, manners, and nobility. The classical paganus ethos thus 
celebrated such individuals, measured other individuals against them, with such 
virtues being defined - manifest - by such individuals. [3] However, the Christian 
ethos that dominated Europe for centuries measured individuals against 'the 
will of God' and against those individuals who were deemed to be examples of 
that will, with the supra-personal belief being that 'the will of God' could be 
found in the Scriptures and/or learned from those in positions of authority 
within the Christian Church who had themselves derived their understanding 
from particular interpretations of those Scriptures, either their own or, more 
often, those of others, past and present. [4] 


The classical avoidance of bBpic (hubris) - expounded in works by Aeschylus, 
and in the Antigone and Oedipus Tyrannus of Sophocles - related the ancient 
apprehension, enshrined in ancestral tradition and born from centuries of 
personal experience, that certain deeds were unwise because they upset the 
natural and necessary cosmic balance and thus tended to result in misfortune 
for individuals or for families or for communities. In contrast, in Christianity 
"good" deeds and "bad" or "sinful" deeds were defined by God with his decision 
as to what is good and bad having been related to us in Scripture. 


The classical appreciation of m&9e1 pa8oc - described in the Agamemnon of 
Aeschylus [5] - related the understanding that pathei-mathos has a numinous (a 
divine) authority; which is that wisdom and understanding arises or can arise 
from one's own personal experience, from formative experiences that involve 
some hardship, some grief, some personal suffering. In contrast, in the 
Christian ethos numinous authority derives from God, can be found in 
Scripture, and learned from those in positions of authority within the Christian 
Church or from those who are believed to possess an understanding of the will 
of God. 


An Appreciation Of Acausality 


The classical appreciation of acausality - and thus an important metaphysical 
difference between the classical and the Christian approach - is perhaps best 
illustrated by stark examples of communal sacrifice of an individual or 


individuals undertaken in order to try and re-establish the natural balance and 
thus bring good fortune for a community and dispel whatever misfortune has 
befallen them or may befall them. 


As described in both classical myth and in the Agamemnon of Aeschylus, 
Agamemnon sacrifices his daughter Iphigenia: 


étaa 6’ obv 

OvTNpP yeveoOar Ovyatpdc, 
YVVALKOTIO(VWY TOAELWD APwWyav 
KQl TIPOTEAELA DAWD. 

Aitac 6€ Kai KANnSovac MAaTPwWoUC 
Tap’ ov6Ev aid te TAapVEvVELOV 
EVevto miAdpaxor BeaPie [...] 


tx 6’ EvOEv OT’ EiS0v OUT’ EVvvéETIW: 

téxyvat 6& KaAyavtoc obK GKPAVTOL. 

Aixa 6€ toic pev na8obo- 

Ww pavetv Emippéertet: 

TO PEAAOD 6’, Elel pEvoit’, AV KAVOLC: TPO YaIpETW: 
ioov 6& TH MPOOTEVEW. 


So he dared 

To become the sacrificer of his daughter 
To aid a battle to avenge a woman 

By so consecrating the ships. 

Her warning of 'Father!', her supplications, 
Her virgin state - were counted as nothing 
By those commanders lusting for battle [...] 


I did not see, and do not speak of, what followed these things. 

But the art of Calchas was not so incomplete: 

The goddess, Judgement, favours someone learning from adversity. 
But I shall hear of what will be, after it comes into being: 

Before then, I leave it, 

Otherwise, it is the same as a premature grieving. 


(Agamemnon, vv. 224-230, 248-250) 


For this sacrifice and for other deeds, Agamemnon himself is later killed by his 
wife, Clytemnestra, who describes the sacrifice (v. 1420) of her beloved child as 
a pollution, and which pollution of the numinous could - according to custom - 
only be removed by the shedding of blood, usually and if possible that of the 
perpetrator. [6] 


Centuries later, Plutarch and Livy recounted how Fabius Maximus, Pontifex of 
Rome, had - following the defeat of the Roman army by Hannibal at the battle of 
Cannae - sanctioned the sacrifice of a disgraced Vestal Virgin by having her 


buried alive (stupri compertae et altera sub terra, uti mos est, ad portam 
Collinam necata fuerat, according to Livy, Book XXII). This particular sacrifice - 
and other sacrifices - seemed, unlike the sacrifice made by Agamemnon, to be 
successful since Hannibal did not attack Rome and was later defeated by Scipio 
Africanus at the battle of Zama. 


Why the apparent disparity in the outcome to two similar acts of 
propitiation? Because such disparity - such a manifestation of acausality, of the 
intuition of there being no absolutely determinable or pre-determined causal 
outcome to a mortal deed - is an essential if somewhat neglected and rather 
obscure aspect of the classical paganus weltanschauung; an aspect described 
mythologically by Sophocles in Antigone, 1338: 


WC MEMPWPEvNC OVK EOTI OvNnTtToic ovEMopac ATAAAaYN. 
Mortals cannot be delivered from the misfortunes of their fate 


Philosophically, it was described in a fragment (80, Diels-Kranz) attributed to 
Heraclitus: 


elbévai 6€ xp TOV MdAEpOv EdvTa EvvoOv Kai S{knv Epi, Kai 
VIDOPEVA IAVTA KAT EPLV KAI YPEWDV 


One should be aware that Polemos pervades, with discord 65ixn, and that beings 
are naturally born by discord. 


Also by Aristotle, Metaphysics, Book 5, 1015a, 


Kai APY THe KivHoEwC THv MvOEL 6VTWY AUTH EOTIiv, EVLTIAPXYOVOa 
we f Svvapet fh Eevtedeyxeta 


For physis is inherent changement either manifesting the potentiality 
of a being or as what a being, complete of itself, is. 


That is, there is no perfect, outside agency or primal cause which consciously 
and in a cause-and-effect manner directs such changement: 


WOTE 1) TOD BEod EVEPYEIA, PAKAPLOTHTL biapEPOVOA, DewONTLKN av Ein: 
Kai TOV AvOpwrnivwv 6) H TAVTH GLVYypEVEOTATH EevS6alpoviKWTATN. 
onwciov 6€ Kai TO p11) peETEXelv TA AoA CHa evbarpoviac. 
Nicomachean Ethics (Book X) 1178b.22 


Therefore the activity of theos, excelling others in bliss, is wordless- 
awareness [8ewpéw] and the nearest thing to that among mortals 
arises from good-fortune [ev6atpovia]. Nicomachean Ethics, Book X, 
1178b.22 


In modern metaphysical terms, there is a mortal apprehension that Being, and 


certain beings, are not or cannot be subject to, nor explainable, in terms of 
cauSality, in terms of a cause having a particular effect. Nor explained in terms 
of there being a primal cause which causes all effects. [7] However, such a belief 
in causality is the raison d'etre of all religions and doctrines which posit a 
primal cause (such as an omnipotent creator-God) who brings-into-being and 
who governs and determines the changes, the changement - the polemos, the 
Destiny, the fate, the fortunes, the wyrd - of mortals and other beings. 


Less metaphysically, Christianity - along with other religions or 
weltanschauungen which posit an omnipotent, unchanging, creator - assumes or 
projects a perfect form (i6£a/ei60c) onto the cosmos which mortals have to 
strive to attain in order to gain some-thing (some i6éq/ei60c) such as life 
everlasting in some-place (some i6éa/ei1650c) such as Heaven, and with their 
existing a definite, causal, eternal, means - such as scriptures or revelation or 
‘being chosen! - which describes or explains how such an i6éq/ei6oc can be 
attained. However, in the paganus weltanschauung of ancient Greece the 
activity of theos is not scriptures and revelations to his 'chosen people’ but 
rather, as Aristotle noted, a wordless-awareness; and thus for mortals of there 
existing not the necessity of faith and belief in such scriptures and revelations 
but rather a personal quest - an anados, &vo6oc - which by utilizing such things 
as AOyoc (reason, discourse) and vovc (perceiveration) is a quest for 
understanding and which understanding includes an appreciation of the 
numinous: 


MAPAyivopat AVTOC EyW O Novc Toic Oototc Kai Kyaboic Kai KaBapoic 
KQi EAENpoo1, Toic evoEeBovOl, Kai TN MapOvVota pov yivetar PonGera, 
Kai evOvc TA MAVTA pLWPEICOVOL KAI TOV TATEPA LACOKOVTAL 
AYAMNMKHC KA EDYAPLOTODOW EVAOVODVTEC Kai DLVODVTEC 
TETAPLEVWC TIPOC AVTOV TH OTOPYN 


I, perceiveration, attend to those of respectful deeds, the honourable, 
the refined, the compassionate, those aware of the numinous; to 
whom my being is a help so that they soon acquire knowledge of the 
whole and are affectionately gracious toward the father, fondly 
celebrating in song his position. (Poemandres 22) 


Which "fondly celebrating in song" the theos whose being (existence) is a help, 
is quite different from the Christian faith in and obedience to an unobserved, 
unobservable, omnipotent God. 


A difference also apparent when one compares the sentiment expressed in 
tractate VIII of the Corpus Hermeticum - with its "influencing impression" and 
empathy and its three 9eoi (gods) - with a saying by Jesus as narrated in the 
Gospel of John. 


Tractate VIII, 5, 


to 6€ TOITOV CHiov, 0 dvVOpwoc KAT' cikOVa TOD KOOPOV yEvoLEvOC, 
vobv Kata BOvDANOW Tod TAaTPOC EXWY TAPa TA HAAG EMiyera CHa, oD 
LLOvov 1pdc Tov SebtTEpOV BEdv OvETTIAVELAv ExwWV, GAAG Kai EDvVOLAD 
TOD IIPWTOV: TOD PEV pao aioVEeTtal Wc OWYEATOC, Tod 6& Evvolav 
AQUBAvVEL WC AOWLATOV Kai vod, TOD ayabod. 


Now, as to the third living being, mortals, brought-into-being as eikon 
of Kosmos and who, because of the deliberations of the father and 
beyond the other living beings on Earth, have perceiveration and also 
empathy with the second theos and perception of the first. For of the 
one there is apprehension as of the corporeal, while of the other there 
is an influencing impression as of the incorporeal and as of a noble 
perceiverance. 


John, 3:36, 


O IlOTEDWDV EiC TOV VIOD EXEL Cw AiWviov: O SE AMELO@v TH vid obK 
Owetat Cwhv, HAA’  Opyh Tod Veod pévet EM’ ADTOD. 


Whomsoever trusts in the son shall have life everlasting but 
whomsoever does not trust the son shall not see that life; rather, the 
anger of Theos [God] abides on them. 


A Mortal Wordless-Awareness 


The mention of empathy - of a mortal wordless-awareness - and of Kosmos 
(KOop0c) and 'the father' (matpo0c) in tractate VIII form a natural beginning for 
developing an ontology, an epistemology, and an understanding of ethics, that 
while having a foundation in the insights of the classical paganus 
weltanschauung may nevertheless represent an evolution of that 
weltanschauung. A natural beginning, since several of the tractates of the 
Corpus Hermeticum - for example, I (Poemandres), III, and XI - present or 
attempt to present that weltanschauung in a metaphysical way, beyond the 
deities of classical mythos. [8] 


In VIII:5, mortals are described as 'eikon of Kosmos' and as having a ovpmd08e1a 
with this 'second theos'. In I:6 (Poemandres, section 6) and I:9, theos the father, 
the first theos, is well-described: 


Ob’TW yvOO1-: TO Ev Goi PAEMIOV Kai HKODOV, Adyoc Kuptov, 0 5& vodc 
TatHP Vedc. od pap Stiotavtar am' KAAHNAWDY: EvwWoic pap TOUTWDV EOTIVD 
1) Con. 1:6 


Then know that within you - who hears and sees - is logos kyrios, 
although perceiveration is theos the father. They are not separated, 
one from the other, because their union is Life. 


0 6& Nobc 0 8e6c, appevdOnaAve wv, Cwh Kai wc VIaPYwv, AMEKONOE 
Adyw Etepov Novb’v Sny1ovpyov, 6c Vedc tod mVpPOC Kai MvEd[ATOC WD, 
e6npiovpynoe Sio1KNtac Tivac EMTAH, EV KOKAOIC TEPLEYOVTAC TOV 
aioOntov KOOPOD, Kai f SiotKnoOIc AVTOV eilpappéevn KaAeitar. 1:9 


Theos, the perceiveration, male-and-female, being Life and phaos, 
whose logos brought forth another perceiveration, an artisan, who - 
theos of Fire and pnuema - fashioned seven viziers to surround the 
perceptible cosmic order in spheres and whose administration is 
described as fate. 


Theos is not only perceiveration (vobdc) but also both male and female 
(appevoOnAvc) and which bifurcation explains what, in many of the tractates of 
the Corpus Hermeticum, the term natp0oc metaphysically implies. Which is not a 
literal, anthropomorphic father, but 'the numen of all beings' (qv. III:1, 56&a 
m&vtwv O 8Edc) and the progenitor - the origin, the foundation - of all being, of 
all that exists (qv. III:1, apy TOV OvtTwvV O Bedc, and XI1:3, MNyh PEv OvV MAvVTWV 
0 8e6c) and who by logos (Adyoc) forms, presences, all being (qv. 1:31, 6 Adywr 
OVOTHOGPEVOC TH OVTA). 


Thus to equate, as some have done, the natpoc (the male-and-female theos) of 
the Corpus Hermeticum - or, to be pedantic, the natpoc of tractates I, III, IV, VI, 
VIII, XI, XII, XIII - with the Father (God) as described in the New Testament is in 
my view a profound mistake. 


The description of the male-and-female theos as the father raises the important 
issue of denotatum [9], and thus the limitation of words and the matter of 
interpretation of words especially in translations, and thence to why a reliance 
on written texts, as in Christianity, may well be a mistake. 


Moreover, since theos of the Hermetica is perceiveration and since - as the 
tractates make clear - we mortals, we human beings, possess the ability, the 
faculty, of perceiveration then we can utilize that ability together with a 
wordless-awareness (empathy) to discover the theos (06 9€0c) within ourselves; a 
process which is described in the Poemandres tractate as an anados (&vo60c) 
which is the journey through and up the seven spheres which symbolize our 
material separation from the realms of the divine and thus our separation from 
immortality. 


Notes 


[1] Qv. Pausanias, Book I, chapter 5, where he writes of Hadrian - whose virtues 
he extols - who crushed a rebellion by a Hebrew tribe: 


A6piavod Tic te Ec TO Oeiov Tifc EM WActo tov EABOVTOC Kai TOV 
APYOPEVWY Ec EVHAILOVIAD THA PEYLOTA EKAOTOIC MAPADYOPEVODV KAI EC 
pév md6AEpov obbEva EKOVOLOC KATEOTH EBpatouc 6 Tove bIEP LOPWv 
EXELIPWOATO AMOGOTAVTAC 


[2] In respect of ancient Greek culture, tO kKaAOv refers, in terms of individuals, 
to not only physical beauty - the beautiful - but also to a particular demenour 
indicative of a well-balanced, noble, personal character, qv. Xenophon, 
Hellenica, Book V, 3.9, 


TOAAOL 6 AVT@ Kai TOV MEplotkwv EVEAOVTAL KAAOI KXyaBot 
NKOAOVOPOvD, Kai E€VOl TOV TEPOMILWVY KAAOVPEVWDV, Kai VdB01 THD 
XTUNAPTLATHOV, PaAa everbeic Te KAI TOV Ev TH MOAEL KAAWDV OVK KMEIpOL 


[3] Qv. Seneca, Ad Lucilium Epistulae Morales, LXXI, 4 


Summum bonum est quod honestum est; et quod magis admireris: 
unum bonum est, quod honestum est, cetera falsa et adulterina bona 
sunt 


The greatest good is that which is honourable. Also - and you may 
wonder at this - only that which is honourable is good, with all other 
‘goods' simply false and deceitful. 


Cf. Cicero, De Finibus Bonorum et Malorum, II, 45f 


Honestum igitur id intellegimus, quod tale est, ut detracta omni 
utilitate sine ullis praemiis fructibusve per se ipsum possit iure 
laudari. quod quale sit, non tam definitione, qua sum usus, intellegi 
potest, quamquam aliquantum potest, quam communi omnium iudicio 
et optimi cuiusque studiis atque factis, qui permulta ob eam unam 
causam faciunt, quia decet, quia rectum, quia honestum est, etsi 
nullum consecuturum emolumentum vident. 


[4] There is a similarity between this Christian apprehension and that described 
in certain hermetic texts, such as the beginning of tractate VI of the Corpus 
Hermeticum: 


TO ayabov, w AoKAnMLE, Ev ovbevt EOTID, El LT] EV POVWI TH1 Ew, 
LLaAAOv 6E TO KYABOV ALTO EOTID O BEdcG Ket: Ei 6 OUTWC, OLAV 
elvat Sei mdone KIVHOEWC Kai pevedEewC 


Asclepius, the noble exists in no-thing: only in theos alone; indeed, 
theos is, of himself and always, what is noble. If so, then it can only be 
the quidditas of all changement and of geniture. 


I incline toward the view that such hermetic weltanschauungen influenced the 
development of early Christianity, rather than vice versa. 


[5] 


Ziva 6E Tic Mpoppdvwe EMVIKIa KAGCwWv 
TEVEETAL PPEVMV TO AV: 

Ov @poveiv Bpotovc 06W- 

OaVvTa, TOV Md0E1 a80C 

BévTa KUPiwce EXEL. 


If anyone, from reasoning, exclaims loudly that victory of Zeus, 
Then they have acquired an understanding of all these things; 
Of he who guided mortals to reason, 

Who laid down that this possesses authority: 

Learning from adversity. 


Agamemnon, 174-183 


The Appendix, From Aeschylus To The Numinous Way: The Numinous Authority 
of ma0e1 udOoc, places the quotation in context. 


[6] An often unappreciated aspect of the drama is the defiance and strength 
shown by Clytemnestra, who is described as a "woman with a man's resolve" (v. 
11), who presents herself as a "most ancient fierce Avenger," (1499) and who 
says, after her killing of Agamemnon, that only "he who can overcome me ina 
fight will command me." (1423) 


[7] In a simplified way and in terms of mythos, this lack of a pre-determinable 
outcome - a lack of one primal causation - can be understood as the divergence 
of opinion and deeds among the classical gods in respect of mortals, with an 
apposite example occurring in The Odyssey with the goddess Athena supporting 
and helping Odysseus while Poseidon was unrelenting in his rage at Odysseus. 
In addition Zeus, Chief among the gods, does not act unilaterally in respect of 
Odysseus but - in typical Hellenic fashion - says to Athena (Book I, wv. 76-77) 
that there will a gathering of the gods in order to consider the matter of his 
return to his home, aAA’ aye’ npEic olSe MepippatcwpyEOa MavVTEC VOOTOD. 


[8] I have, in my Corpus Hermeticum: Eight Tractates translated and written 
commentaries on those tractates which I consider are metaphysically important 
in respect of understanding this development beyond, yet which (unlike some 
tractates) retain the essence of, the mythos of the classical paganus 
weltanschauungen. 


[9] I use the term denotatum - from the Latin, denotare - in accord with its 
general meaning which is "to denote or to describe by an expression or a word; 
to name some-thing; to refer that which is so named or so denoted." 


Chapter Three 


That various tractates of the Corpus Hermeticum present a weltanschauung 
which is Greco-Roman and not something akin to Christianity is evident in 
tractate XI:3, 


'H 6€ tod Beod co~ia Ti EoT1; 
To aya8ov Kai TO KAAOD Kai EDSaIPOVIA KAI ] NAGA APETT KAI O Aiwv. 
[1] 


But the Sophia of theos is what? 
The noble, the beautiful, good fortune, aréte, and Aion. 


That is, the sophia, the sapientia [2], of theos is presenced not in the 'word of 
God' (scriptures) but in the personal Greek virtues of T0 aya0ov, TO KXAOD, and 
apeth, and in the metaphysical principle denoted by the term aiwv. [3] Aion 
brought Kosmos into being, and is the quidditas of all being (qv. XI:3, obota 6 0 
aiwv) where by quidditas here is meant the apyétunov of entities, the natural 
presencing of particular beings, and which natural (wordless) presencing is 
often perceived by mortals by means of - or as - a particular physis, whence our 
perception and understanding of the character or nature of a particular being 
or entity, with physis itself thus an eikon (cikwv) of being (qv. 1:31, ob maou 
MbOIC ElKWDV Ev). In addition, sapientia is a revealing of all beings (qv. 
III:1,00@ia cic SctEiv andvtwv wv) by means such as physis. 


Given such metaphysical beginnings, and the problems associated with 
denotata, it is possible to suggest an ontology described by terms which are 
unrelated to gender, unrelated to past anthropomorphisms, and have no or few 
modern interpretations making them less liable to be the genesis of 
contemporaneous misunderstandings. 


The Acausality Hypothesis 


What has hitherto been denoted in the Corpus Hermeticum by the male-and- 
female theos, the progenitor - the origin, the foundation, the father, the artisan 
[4] - of all that exists, is Being, from whence beings come-into-being; a process 
described in XI:2 in terms of the metaphysical principles Aeon, Kosmos, and 
Kronos: 


0 8Edc Aiwmva Toei, O Aiwv 5& TOV KGOPODV, 0 KOOPIOG 5€ ypovon, O 
xpovoc 5€ yéveo v. tod 5€ Veod Wotlep OLOTA EOTI TO KYABOD, TO 
KQAOD, f Eevdaipovia, | copia: Tod 6 aiWvoc h TavtTdtNc: tod 6 


KOOPLOD f TaElc: Tod 6€ Ypdovov N pEtaBoAn: thc 6& yevéoewc Cw) Kai 
0 Oavatoc. 


Theos brought Aion into being; Aion: Kosmos; Kosmos, Kronos; 
Kronos, geniture. It is as if the quidditas of theos is actuality, honour, 
the beautiful, good fortune, Sophia. Of Aion, identity; of Kosmos, 
arrangement; of Kronos, variation; of geniture, Life and Death. 


Kronos is brought into existence by Kosmos, with Kronos the origin of geniture - 
of the life, the spawning and propagation and variance of beings - and also of 
the death of those beings. [5] 


If instead of the term Being we use the term ‘acausal', then the acausal is the 
origin of - but distinct from - the causality that is denoted by Kronos and which 
cauSality is most evident to us in the limited duration of our mortal lives. Aion is 
the acausality of the perceived and perceivable Cosmos: limitless and 
encompassing all causality, past, present and future, and - in causal terms - 
never-ending. Living mortal beings, since they have acausality (the theos, 0 
8e0c) within them, and are an eikon of the cosmos [6] and also possess the 
faculties, the abilities, of perceiveration (vobdc) and wordless-awareness 
(ovpmd8e1a) have a being which is both acausal and causal. 


The paganus weltanschauung is thus one which posits that our being, and 
thence our physis, are a presencing of Being and an eikon, a microcosm, of the 
acauSality and causality which constitutes the cosmos: 


KOOPODV 6é Vetov OWYHATOC KATENELWE TOV KVOPwWHOV, Cwiov ABAavVaTOV 
Cov Ovytov, Kai O PEV KOOLOC THv Cwiwv EMAEOVEKTEL TO HEtCWOD, 
Kai TOD KOOPLOV TOV AOYyOV Kai TOV vVoOdv. BEaTHC yap EYEvVETO TOD 
Epyov Tov Veod O GvVOPwIHOC, Kai EOAD[AGE KAI EYVWPIOE TOV 
TIOINOavTta. 


A cosmos of the divine body sent down as human beings, for just as 
the ever-living cosmic order had an advantage over them so did they 
have an advantage over other living beings in their cosmos because of 
Logos and Perceiverance. Thus did mortals perceive the works of 
theos, admire them, gaining knowledge of their creator. 


That is, human beings re-present, presence, the ‘divine body’ and are, of 
themselves, a reflection of the cosmic order itself. This, and the preceding line, 
express a fundamental part of ancient paganism and Renaissance hermeticism: 
human beings as a microcosm of the cosmic order and the divine. Hence why 
the twenty-sixth chapter of the book De Vita Coelitus Comparanda by Marsilii 
Ficini (published in 1489 CE) has as its heading: Quomodo per inferiora 
superioribus exposita deducantur superiora, et per mundanas materias 
mundana potissimum dona, "How, when what is lower is touched by what is 
higher, the higher is cosmically presenced therein and thus gifted because 


cosmically aligned." 


The acausality of the cosmos is manifest in Life, geniture, and in identity, in 
the variety, the type, and variation of living beings and their physis. Causality is 
manifest in the perceptable, the harmonious, the physical cosmic order and in 
the process that is the changement of that order and part of which changement 
is the inevitable death of physical living beings, with only we mortals, we human 
beings - so far as we know - having a physis such that we possess the capability 
- the gift - to become immortal: 


dot 6 tic amd Tod Veod SBwpEkc PETéGYOV, OVTO? [...] KATH ODYKPLOW 
TOV EPYWV KHAVATOL AvTi OVHTHv Eiol, MAVTA EPTEPIAGBOVTEG TAL 
EAVTODV VOL, TH EL prc, TX Ev OLPAVAL, Kai et Tt EOTIW DEP ODPADvOD- 
TOOOVTOV EXUTODG DyWOaVTEC, El\50v TO AYAOODV Kai 156vTEC GLVEMOPADV 
Nynoavto thy EvOabe Siatpipnv: KATAMPPOVHOAVTEG MAVTWVY TOV 
OWLATIKOD Kal COWLATWY EN TO EV KAI LOVOV OoMEvBovOW. 


And yet [...] those who parten to that gift from theos become, when 
set against their deeds, immortal instead of mortal. For they with their 
perceiverance apprehend the Earthly, the Heavenly, and what is 
beyond the Heavens. Having gone so far, they perceive what is 
honourable, and, having so perceived, they regard what preceded this 
as a delay, as a problem and, with little regard for whatever is 
embodied and disembodied, they strive toward the Monas. [7] 


Understood thus, we are, ontologically, emanations of and presence Being, and 
are a connexion to the cosmos - to other presencings of Being - through, in 
terms of epistemology, not only reason (Adyoc), perceiverance (vovc) and 
wordless-awareness (oupma8e1a, empathy) but also through tO aya8ov, TO 
KQAOV, and apetnh, through the beautiful and the well-balanced, the valourous 
and honourable, and those who possess aréte, all of which are combined in one 
Greek phrase: kKaA0c Kixya06c, which means those who conduct themselves in a 
gentlemanly or lady-like manner and who thus manifest - because of their innate 
physis or through pathei-mathos or through a certain type of education or 
learning - nobility of character. Which Greek phrase expresses the ethics, the 
high personal standards, of the ancient paganus weltanschauung we have been 
discussing, and which standards naturally resulted in two things. First, in only a 
minority of individuals in a particular m6Atc or civitas - community, tribe, clan, 
or society - manifesting such standards in their daily lives, with such a minority 
often forming a natural, and ruling, aristocracy. Second, that it was often a 
person who lived (and was prepared to die) by such high standards who, 
because of their character or based on a reputation established through 
valourous and noble deeds, became or was chosen as the leader or the chieftain 
of some community, tribe, clan, or society. 


For the quintessence of such a weltanschauung, of the paganus ethos, is that 
ethics are presenced in and by particular living individuals, not in some written 


text whether philosophical or otherwise, not by some proposed schemata, and 
not in some revelation from some deity. Which paganus ethics, when evolved - 
combined with the paganus mysticism evident in the Corpus Hermeticum and 
the cultural pathei-mathos of the past two millennia [8] presenced through the 
insight of empathy - leads us to a modern paganus weltanschauung. 


ooo 


Notes 


[1] I follow the MSS, which have 10 aya0ov, TO KaAOv, and evbaipovia, all of 
which Nock omits. 


[2] The English term 'wisdom' is not, given its modern connotations, an 
appropriate translation here of the Greek oogia. Especially as the suggestion, 
as often elsewhere in the Corpus Hermeticum (qv. I: 29, et seq) is of a 
metaphysical principle or 'archetype', as is the case with Aion (aiwv) here, in 
tractate XI. 


[3] Thus once again we encouter the limitations of denotata; of assigning 
particular words, terms or expressions to describe something metaphysical and 
which words, terms or expressions, over causal time, may acquire meanings 
which are not or may not be relevant to the original metaphysical context, as 
occured here in respect of both aiwv and ovoia, conventionally translated and 
thus (mis)understood as ‘eternity’ and 'essence’'. Hence my transliteration of 
aiwv and translation of oboia by the unusual term quidditas, which is 11th/12th 
century Latin, from whence the word 'quiddity', a word originally from medieval 
scholasticism which was then used to mean the natural (primal) nature or form 
of some-thing, similar to the German prefix ur which passed into English usage 
in the 19th century. 


[4] In respect of theos as the artisan-creator, qv. IV:1, 


‘Ere161) TOV MAVTA KOOPOV EMOiNGED O SHpLOVPYOC, OD XEpoiv GAAK 
AOYW1, WOTE OVTWC DTOAGEBAVE We TOD MAPOVTOC Ki Hel OVTOC Kat 
MAVTA MOUMOAVTOC Kai EVOC LOVOD, TH 6€ aDTOD DEANoEt 
SnyLovpynoavtoc Ta 6vtTa 


Because the artisan crafted the complete cosmic order not by hand 
but through Logos, you should understand that Being as presential, as 
eternal, as having crafted all being, as One only, who by thelesis 
formed all that is. 


Regarding the above translation: 


artisan. 6npiovpyov. See Poemandres 9. The theme of an artisan-creator, and 
their artisements, is common to the third tractate (Iepd6c Adyoc) as well. That 
the tractate begins by using the term artisan, rather than theos, is perhaps 
significant. 


that Being. The conventional and grammatical interpretation is "you should 
understand him as..." although how such a human-type gender could be 
adduced from or manifest by how the 'body' of the artisan-creator is described 
in subsequent verses is an interesting and relevant metaphysical question. Can, 
or should, a 'body' that cannot be touched, that cannot be seen, that cannot be 
measured, that is not separable - ob6é S6tactatov - and thus which is not 
conventionally 'human', be described as male? It is to suggest such 
metaphysical questions (and the limitations of ordinary language in describing 
and answering such metaphysical questions) that I have here departed from 
convention and used ‘that Being' instead of 'him'. The term 'Being' also has the 
advantage that it avoids the gender bias implicit in translating 9<0c as 'god' 
given that 'god/God' implies a male entity. 


There is also an interesting and perhaps relevant mention, in the second 
tractate of the Corpus, of the one, the being, who - like an artisan - constructs 
things: 0 obv 8E0c <TO> Ayabdv, Kai TO KYaOOD O BEdc. N 6E ETEPA TIPOGTNYOPIA 
EOTID TN TOD TMAaTpPOC, MGAW 61K TO HMOINTIKOD NdVTWV. WAaTPOC yap TO TOLEtD. 
(Thus theos is the noble and the noble is theos, although another title is that of 
father because the artifex of all being. For it is of a father to construct.) 


However, in terms of gender and Hellenic mythos and metaphysics, it is 
sometimes overlooked that ['aia, Earth Mother, in one of the Homeric hymns, 
Eic [fv Mntépa Tavtwv, is described as mpéofiotoc: the elder among beings, 
and the mother of the gods, 9e@v pntnp. Thus, while it might be of "a father to 
construct" it is "of a mother to bring forth life", to give birth to beings, including 
the gods themselves. 


presential. 1apeipt. Presential - from the classical Latin praesentia - means 
“having or implying actual presence", as manifesting (as being presenced) in a 
locality or with an individual, and is thus more apposite here than the rather 
bland word 'present'. Cf. the use of 'presenced' in Iepd6c Adyoc 2, et sequentia. 


One only. €vdc ovov. A formulaic mystic phrase, implying uniqueness. Cf. 
ordinary usage in Plato, Crito 47, ) Evdc pOvov Exetvoov [...] EvdC POvOD. 


thelesis. 8EAno1c. Given what follows - todtTo yap EOTL TO OMpa Eketvov, OvY 
antov, ob6é Opatdv, OLE PETONTODV, OVbE SiaOTATOD - a transliteration to 
suggest something other than a human type '‘will' or 'desire'; such as 
‘disposition’. That is, Being is predisposed to craft - to presence - being as 
beings: as immortals (deities), as mortals (humans) and otherwise, qv. Ispd6c 
Adéyoc, Poemandres 8 ff, and Poemandres 31: ov fh BovAn TeAEital aNd TOV ibiwv 
S5vvapewv (whose purpose is accomplished by his own arts). 


formed. As an artisan forms their artisements, and thus manifests their skill, 
their artistry, in what they produce. That is, the artisan-creator has formed, 
crafted, being (all existence) as beings. 


[5] In the Corpus Hermeticum, and in ancient Greek culture in general, ypdvoc 
is not 'time', which translation imposes medieval and modern concepts on this 
metaphysical principles such as a particular causal regularity quantifiable in 
terms of hours and minutes - measured by a mechanism such as a clock - and 
quantifiable by means of a set calendar which consists of regular days, weeks, 
months, and years. 


Similarly, dopa (as for example in the Gospel of John, 5:39, pa fw we SeKatn) 
when translated as 'hour' is misleading, since the term 'hour' now imputes a 
particular causal regularity quantifiable in terms of period lasting sixty minutes 
with twenty-four of these 'hours' marking the causal passing of one terran day. 
However, in the Roman governed milieu of that Gospel the day was divided into 
twenty-four durations or periods and which durations depended on the length of 
daylight (and thus the season) at the particular location in question, with there 
being twelve durations of daylight and twelve durations of night. Hence the 
‘tenth duration’ mentioned in that verse - whether it be the tenth duration of the 
daylight hours or the tenth duration of the twenty-four - would not necessarily 
equate to what we would term 'ten o'clock’ in the morning and certainly would 
not equate to a tenth 'hour' lasting sixty minutes. In addition, it depends on 
when the first duration was measured from: sunrise, or sunset, or from 'the 
mid-point of the night’. Which has led to debate among scholars as to whether 
or not John in this Gospel is, in respect of wpa, using Roman terminology for 
such periods, as well as to debates about whether the Roman durations were 
reckoned from 'the mid-point of the night’ or from sunrise. If reckoned from 
sunrise, then allowing for latitude and seasonal variation, this 'tenth duration’ 
was between mid to late afternoon. If reckoned from 'the mid-point of the night’ 
then this 'tenth duration' was mid to late morning. Where the Roman 'mid-point 
of the night' does not equate to the modern 'midnight' (as measured by a clock) 
but to half-way between the hours of darkness at a particular location. 


Hence it is apposite to generally translate ypdévoc as either 'duration' or 
'season', since those terms are appropriate in relation to ancient Greek texts 
where the duration between, for example, the season of Summer and the season 
of Autumn was determined by the observations (the appearance in the night 
sky) of certain constellations and stars, and where the duration of a day varied 
from place to place and from season to season even if it was linearly measured 
out in a particular location by means of a Greek or Roman sundial. 

[6] Qv. VIII, 5, 0 &vVOpwitoc Kat' EikOva Tod KOopPOV yevopEvoc. That is, as the 
Poemandres tractate describes in terms of seven spheres, our woyn (psyche) is 
a re-presentation, a presencing, of the cosmic order. 


In respect of the seven spheres, and the melding of opposites, cf. XI:6-7, 


Béxoar 5é 6t' Epod Tov KOOPov DIOKEipPEVOD TH OT SWE, TO TE KXAAOC 
ADTOD AkPIBc KATAVONOOV, COMPA PEV AKNPATOV KA OD TAAALOTEPODV 
ov6év Eotat, 61a Mavtoc 6€ akpaiov kai véov Kai POAAOV 
QKPQLOTEPOD. 


(6€ Kai TOVC DIIOKELPEVOUC ENTH KOOPOVC KEKOOUNPEVOUC THEEt 
Aiwviwt Kai SPdpwr 6tapdpwi TOV Ai@va avanMANnpodbVTAC, Pwtdc 5& 
NavtTa WANN, mvp 6 ovbapo0d- h yap miAia Kai f ObyKpaOIC THD 
EVAVTIWD Kai TOV AVOPLOIWY PHC pEyOVve, KATAAAPMOPEVOV DMO THC 
tov Beod Evepyeiac NMAaVTOG Aya8od yevvyntopoc Kai MdoNC TaEEWC 
GPXYOVTOC Kai NYELOVOC THV ETA KOGPWDV- 


Correctly consider and observe Kosmos as suggested by me and thus 
the beauty thereof, a body undecayable and nothing more eldern and 
yet always vigorous and fresh, even more now than before. Observe 
also the septenary cosmos ordered in arrangement by Aion with its 
separate aeonic orbits. Everything replete with phaos but with no Fire 
anywhere. For fellowship, and the melding of opposites and the 
dissimilar, produced phaos shining forth in the activity of theos, 
progenitor of all that is honourable, archon and hegemon of the 
septenary cosmos. 


A similar melding of opposites is described by Heraclitus in terms of 
enantiodromia, 


mavta 6€ yiveoOa kaO’ eipappéevnv Kai 61a Thc Evavtiobpoptac 
Nppoo8ai ta 6vtTa (Diogenes Laértius, ix. 7) 


All by genesis is appropriately apportioned [Separated into portions] 
with beings bound together again by enantiodromia. 


[7] Tractate IV:5. The Monas (yjovac) refers to The One, that is to the primal - 
the first - theos, the artisan who "crafted the complete cosmic order not by hand 
but through Logos." 


In respect of the English word monas, qv. John Dee, Testamentum Johannis Dee 
Philosophi summi ad Johannem Gwynn, transmissum 1568 - a text included (on 
page 334) in Elias Ashmole's Theatrum Chemicum Britannicum, Containing 
Severall Poeticall Pieces of our Famous English philosophers, who have written 
the Hermetique Mysteries in their owne Ancient Language, published in London 
in 1652 - who wrote "our Monas trewe thus use by natures Law, both binde and 
lewse", and who also entitled one of his works Monas Hieroglyphica (Antwerp, 
1564), in which work he described (in Theorem XVIII) a septenary system 
somewhat similar to that of the Poemandres tractate. 


[8] Our human culture of pathei-mathos is evident in Studia Humanitatis and 
may be defined as the accumulated pathei-mathos of individuals, world-wide, 
over thousands of years, as (i) described in memoirs, aural stories, and 
historical accounts; as (ii) have inspired particular works of literature or poetry 
or drama; as (iii) expressed via non-verbal mediums such as music and Art, and 
as (iv) manifest in more recent times by art-forms such as films and 
documentaries. 


Epilogos 


A Modern Paganus Weltanschauung 


The paganus weltanschauung, ancestral to the lands of the West, that has 
emerged is one which, shorn of technical, Greek, and metaphysical terms, many 
may find familiar or already be intuitively aware of. 


For it is a weltanschauung of we human beings having a connexion to other 
living beings, a connexion to the cosmos beyond, and a connexion to the source 
of our existence, the source of the cosmos, and the source - the origin, the 
genesis - of all living beings. Which source we cannot correctly describe in 
words, by any denotata, or define as some male ‘god’, or even as a collection of 
deities whether male or female, but which we can apprehend through the 
emanations of Being: through what is living, what is born, what unfolds in a 
natural manner, what is ordered and harmonious, what changes, and what 
physically - in its own species of Time - dies. 


An awareness of all these connexions is awareness of, and a respect for, the 
numinous, for these connexions, being acausal, are affective: that is, we are 
inclined by our physis (whether we apprehend it or not) to have an influence on 
that which, or those whom, the connexion is to or from. For what we do or do 
not do, consciously or otherwise, affects or can affect the cosmos and thus the 
other livings beings which exist in the cosmos, and it is a conscious awareness 
of connexions and acausal affects, with their causal consequences, which 
reason, perceiverance, and empathy make us - or can make us - aware of. Which 
awareness may incline us toward acting, and living, in a noble way, with what is 
noble known or experienced, discovered, through and because of (i) the 
personal virtue of honour, evident as honour is in fairness, manners and a 
balanced demeanour, and (ii) the wordless knowing of empathy, manifest as 
empathy is in compassion and tolerance. 


For Being is also, and importantly, presenced - manifest to us, as mortals 
possessed of reason, empathy, and perceiverance - through certain types of 
individuals and thus through the particular ways of living that nurture or 


encourage such individuals. These types of individuals are those who have 
empathy and who live and if necessary die by honour and thus who have nobility 
of character, with such character innate, or developed through pathei-mathos, 
or formed through a particular type of education, or through proximity to and/or 
admiration of those whose lives and deeds have revealed them to have such 
nobility of character. For it is the known living and the known deeds of 
individuals which reveal and/or which are the genesis of such noble character. 


Such a developed paganus weltanschauung - in its ethos and its ontology, 
ethics, and epistemology, and thus with its virtues of personal honour and 
empathy combined with a respect for the numinous - is quite different from 
Christianity and other revealed religions, and certainly does, in its noble 
simplicity and practicality, seem to be more human in physis, more balanced, 
and could well be more productive of a healthy personal yoyn, than Christianity 
and other revealed religions. 


Such a modern paganus weltanschauung may also be a means to reconnect 
those in the lands of the West, and those in Western émigré lands and former 
colonies of the West, with their ancestral ethos, for them to thus become, or 
return to being, a living, dwelling, part - a connexion between the past and the 
future - of what is still a living, and evolving, culture. Perhaps the future of that 
culture depends on whether sufficient individuals can live by the high personal 
standards of such a modern paganus weltanschauung. 


Appendix 


From Aeschylus To The Numinous Way 
The Numinous Authority of 140€t pa00c 


Pathei-Mathos 


The Greek term ma08e1 pa80c (pathei-mathos) derives from The Agamemnon of 
Aeschylus (written c. 458 BCE), and can be translated as learning from 
adversary, and thus interpreted as implying that wisdom arises from (personal) 
suffering and that personal experience is the genesis of true learning. 


However, this term should be understood in context [1], for what Aeschylus 
writes is that the Immortal, Zeus, guiding mortals to reason, has provided we 
mortals with a new law, which law replaces previous ones, and this new law - 
this new guidance laid down for mortals - is pathei-mathos. Thus, for we human 
beings, pathei-mathos possesses a numinous authority [2] - that is, the wisdom, 
the understanding, that arises from one's own personal experience, from 
formative experiences that involve some hardship, some grief, some personal 
suffering, is often more valuable than any doctrine, than any religious faith, 
than any impersonal words one might read in some book. 


In many ways this is an enlightened - a very human - view, and is rather in 
contrast to the faith and revelation-centred view of revealed religions such as 
Judaism, Islam, and Christianity. In the former, it is the personal experience of 
learning from, and dealing with, personal suffering and adversity, that is 
paramount and which possesses authority; in the latter, it is faith that some 
written work or works is or are a sacred revelation from the supreme deity one 
believes in which is paramount, combined with a belief that this supreme deity 
has appointed or authorized some mortal being or beings, or some Institution, 
as their earthly representative, and who thus possess authority. 


The Aeschylian view is that learning, and thus wisdom, arises from within us, by 
virtue of that which afflicts us (and which afflictions could well be the from the 
gods/Nature or from some supra-personal source) and from our own, direct, 
personal, practical, experience. The Aeschylian view- what we might call the 
way of pathei-mathos - can thus be considered to be numinous - that is, 
some-thing which lives, which is part of our own living, grounded in the 
personal reality of our immediacy of living, and thus is somewhat different from 
the religious attitude which asserts that wisdom, and indeed truth, can be found 
in revelation from some supreme deity, or imparted to or taught to us by 
someone in some position of authority, or discovered in or learnt from 
something 'dead', such as a book written by someone else. 


Philosophy, Logic, and Politics 


In essence, conventional philosophy seeks to find certain and particular causes 
for what exists, and to express certain general principles, by and through which 
knowledge and understanding of Reality, and existence, and thus wisdom, may 
be said to be obtained. 


But, in a quite real way, conventional philosophy is founded upon the religious 
notion, the religious approach to wisdom mentioned above, for conventional 
philosophy is based upon abstractions [3]; upon abstract or idealized categories 
and ideas by and through which it is claimed we can acquire a knowing of what 
such categories and ideas are said to represent. All conventional philosophy has 
this approach - this ideation - by its very nature as an interior process of 
reflexion, by human beings, upon Reality and existence, and a process which 
requires the use of ideation and words and/or terms, and thence their 
collocation, to present to other human beings the result or results of such 
reflexion. Such ideation, such abstraction, is inherent in the finding of certain 
particular causes and general principles. 


Exterior to this interior process, this ideation, there is logic, which may be 
defined as the dispassionate examination of the collocation or collocations of 
words and/or terms (or symbols) which relate, or which are said to relate, to 
what is correct (valid, true) or incorrect (invalid, false) and which collocation or 
collocations are considered to be or which are regarded as being, by their 
proponents, as representative of, or actually being, knowledge or a type of ora 
guide to knowing. 


For logic, what is or what may be represented by such collocations (the content) 
is fundamentally irrelevant. What is relevant - what determines the logical 
validity of any any examined collocations - is the natural unfolding, or the form, 
behind and beyond all ideation. 


Logic thus regards abstractions and ideas as irrelevant, as no guarantee of 
truth, and thus as no sure guide to a genuine knowing and to wisdom itself, and 
thus logic can be considered as a valid means whereby truth can be ascertained 
[4]. 


It may be objected, however, that the use of logic in philosophy makes 
philosophy a reasonable and a valid guide to Reality and thence to truth. 
However, what conventional philosophy does and has done is apply logic to 
theories that are derived from some abstraction or other, which application is 
basically irrelevant if the basal abstractions themselves are flawed. 
Furthermore, all such abstractions are in and of themselves flawed because 
they are, by their very nature, abstractions, divorced as they are from the 
numinous, from that which lives, and which unfolds in that natural way which 
®voic does. [5] 


Thus, one can conclude that logic, rather than conventional philosophy, is a 
more valid means to truth and thence to knowledge, than the speculations and 
ideations of conventional philosophy. 


Like philosophy, politics is founded upon abstractions - upon the religious way 
to knowledge and truth - but takes, and has taken, abstractionism much further, 
through the manufacture of ideologies, which are specific collocations of 
dogmatic abstractions. 


In addition, politics is often or mostly based upon an appeal to the emotions, 
where individuals allow themselves to be persuaded by others (often through 
rhetoric or because of propaganda) and/or suspend their own judgement in 
favour of accepting that of someone else (some leader) or of some political 
organization or movement. That is, there is an identification with certain 
abstract political views, or some ideology, or some political organization or 
leader, in place of or instead of one's own judgement and in place of or instead 
of one's own unique, individual, identity deriving from one's own pathei-mathos. 


In particular, there is or there comes to be, an immoral, an un-numinous, 
judgement of (and often a dislike or even hatred of) others based on what is 
perceived to be their political views, allegiance, or opinions, so that, for 
instance, a person is viewed not as an individual human being, but as an 
abstraction: as a Conservative, or as a fascist, or as a liberal, or as a 
Communist, and so on. This is same type of inhuman, immoral, prejudice that 
conventional religion often still produces and most certainly has produced, for 
millennia, and which ethnic, or racial, abstractions certainly still produce and 
encourage. 


The Pathei-Mathos of Experimental Science 


In contrast to philosophy, experimental science seeks to explain the natural 
world - the phenomenal world - by means of direct, personal, observation of it, 
and by making deductions, and formulating hypothesis, based on such direct 
observation, with the important and necessary proviso, beautifully expressed by 
Isaac Newton, in his Principia, that 


"We are to admit no more causes of natural things than such as are 
both true and sufficient to explain their appearances. To this purpose 
the philosophers say that Nature does nothing in vain, and more is in 
vain when less will serve; for Nature is pleased with simplicity, and 
affects not the pomp of superfluous causes." 


The raison d'etre of experimental science - unlike philosophy, religion, and 
politics - is knowledge acquired in a personal, direct, manner, without the 
intervention of abstractions, and this, as is the knowledge obtained by pathei- 
mathos, is numinous: a re-presentation, sans abstractions, which is living, 
possessed of Life, and a practical guide to what actually is real, as opposed to 


the assumed, the imaginary, the abstract un-living reality that conventional 
philosophy, religion and politics present to us. 


Hence, experimental science may be said to complement and extend - as a 
guide to Reality, knowledge and wisdom - the personal way of pathei-mathos. 


The essential difference between experimental science and philosophy is that of 
abstractions: for philosophy, unobservable (theoretical) abstractions are the 
beginning of, and indeed the necessary and required basis of, our enquiry into 
the nature of Reality, and existence, and meaning; whereas for experimental 
science such abstractions, or theories, which may arise or which are 
conjectured, do so only on the basis of direct observation, are only and ever 
conjectural, temporary, subject to falsification by further practical observations, 
and are always rational, that is subject to logic (the rules of reasoning). 


In addition, in philosophy, authority is the authority of some individual or 
individuals recognized by others for their theoretical contributions(s), so that, 
for instance, a scholarly paper in philosophy is of necessity replete with what 
other philosophers have said or written or thought or conjectured. For 
experimental science, authority lies in the evidence of observations and the 
application of logic. 


Toward A Philosophy of Pathei-Mathos 


We may suggest a 'numinous way’, a new philosophy - the philosophy of mae 
pa&80c - which is that of the way of a personal pathei-mathos combined with the 
way of experimental science, where we obtain knowledge about Reality, and 
may move toward certain truths about ourselves and existence, through direct 
practical, scientific observation of the phenomenal world, through the learning 
that derives from pathei-mathos, through the application of logic, and through 
an appreciation of the knowledge that the natural faculty of empathy provides, 
and which empathic knowing is different from, but supplementary and 
complimentary to, that knowing which may be acquired by means of the 
Aristotelian essentials [6] of conventional philosophy and experimental science. 


Such a new philosophy is, or could be considered to be, a guide to what we 
understand as oo@oc. 


David Myatt 


2010 
(Revised 2015) 


Footnotes: 
[1] 


Zihva 6E Tic MpoPpdvwe EMVIKIa KAGCWV 
TEVEETAL PPEVMDV TO TAD: 


Ov mpoveiv Bpotovc 06W- 
OavTa, TOV 1d0E1 1a80C 
BévTa KUPiwce EXEL. 


If anyone, from reasoning, exclaims loudly that victory of Zeus, 
Then they have acquired an understanding of all these things; 
Of he who guided mortals to reason, 

Who laid down that this possesses authority: 

Learning from adversity. 


Aeschylus: Agamemnon, 174-183 


In many ways, The Oresteia represents the new wisdom that pathei-mathos can 
guide us toward; that the old cycle of tragedy and suffering can be escaped 
from by us appreciating, and acting upon, the understanding, the insight, that 
pathei-mathos provides. 


[2] The numinous is what predisposes us not to commit bBpic. What manifests 
or can manifest or remind us of (what can reveal) the natural balance of yvoyn; a 
balance which bfpic upsets. 


[3] Abstraction(ism) can be philosophically defined as the implementation, the 
practical application, of bBpic. An abstraction has its genesis in denotata, in 
naming ‘a thing' which is considered to be separate, distinct, and representative 
of, or belonging to, some ideal 'form' or to some category of such named 
‘things’. 


In respect of the numinous, and recalling The Agamemnon of Aeschylus, the 
Antigone and the Oedipus Tyrannus of Sophocles, we could say that the 
numinous is what predisposes us not to commit bBpic - to not overstep the due 
limits. 


As Sophocles wrote in Oedipus Tyrannus: 


UBPLC MUTEVEL TOPAVVOD: 

UBpic, el MOAAMV VEpHANOOH patav, 
O ph 'mikaipa pnbé ovppepovta, 
AKPOTATOV EioavaBao’ 

QUOC AMOTOLOV WPOVCGED EiC AVAYKQD, 
Ev8’ ov 106i ypnoipw 

XPNTOL 


"Insolence plants the tyrant. There is insolence if by a great 
foolishness there is a useless over-filling which goes beyond the 
proper limits. It is an ascending to the steepest and utmost heights 
and then that hurtling toward that Destiny where the useful foot has 
no use..." (vv.872ff) 


[4] In many ways, the Adyoc that is logical reasoning [cf. Sophocles, Oedipus 
Tyrannus, 583, ei 6160inc y’ we Eyw GavT@ Adyov] could be considered to be 
the opposite of an idea, of an abstraction, 


tov 6€ Adyov tov6’ Edvt0c Kel AEDVETOL yivovTal GVOPWwITOL Kai 
Ipd0VEV TF AKODOAL KAI AKOVOAVTEC TO IPWTOV 


Although this naming and expression [which I explain] exists - human beings tend to 
ignore it, both before and after they have become aware of it. [Heraclitus, fragment 
1] 


[5] Cf. Aristotle Metaphysics, Book 5, 1015a 


eK 61 TOV Ecipnpevwv N Upwth Pborc Kai Kuptwe AsyopEevnN Eotiv 
ovota f TOV EXOVTWY APY KiWHoEws Ev adToic H ADTA: N pap BAN THO 
TAOTHC SEKTIKN Elval AEyeTtat Pbotc, Kai al peveoEtc Kal TO PVEDBAL 
TQ AMO TAVTNC EVAL KIVNOELC. Kai N APYXN Thc KIVHGEWC TOV MvVOEL 
OVTWY AUTH EOTiv, EvTaPXYovOd wc FH Svvaper Ff EvteAcyeta. 


"Given the foregoing, then principally - and to be exact - physis 
denotes the quidditas of beings having changement inherent within 
them; for substantia has been denoted by physis because it embodies 
this, as have the becoming that is a coming-into-being, and a 
burgeoning, because they are changements predicated on it. For 
physis is inherent changement either manifesting the potentiality of a 
being or as what a being, complete of itself, is." 


[6] These Aristotelian essentials are: 


(i) Reality (existence) exists independently of us and our consciousness, and 
thus independent of our senses; 

(ii) our limited understanding of this independent ‘external world' depends for 
the most part upon our senses, our faculties; that is, on what we can see, hear 
or touch; on what we can observe or come to know via our senses; 

(iii) logical argument, or reason, is perhaps the most important means to 
knowledge and understanding of and about this 'external world’; 

(iv) the cosmos (existence) is, of itself, a reasoned order subject to rational laws. 
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Exordium 


Given that the religion termed Christianity has, for over six centuries, been 
influential in respect of the ethos and spirituality of the culture of the West - 
often to the extent of having been described as manifesting that ethos and that 
spirituality - one of the metaphysical questions I have saught to answer over the 
past forty years is whether that religion is, given our thousands of years old 
human culture of pathei-mathos, a suitable presencing of the numinous. If it is 
not, then could that religion be reformed, by developing a Johannine 
Weltanschauung given that the Gospel According to John - 10 kata Iwavvnv 
EVAYYEALOV - arguably presents a somewhat different perspective on the life and 
teachings of Jesus of Nazareth than the three other synoptic Gospels. Would 
such a reformation be a suitable presencing of the numinous, and if not, then 
what non-Christian alternatives - such as a paganus metaphysics - exist, and 
what is the foundation of such an alternative? 


This essay presents my answers to such questions and thus compliments my 
book Classical Paganism And The Christian Ethos. As in that book, I have made 
extensive use of my translations of certain classical authors and of various 
hermetic texts as well as the Gospel of John, and given that those translations 
are currently quite accessible I have not except on a few occasions explained 
my interpretations of certain Greek or Latin terms since those interpretations 
are explained in the associated commentaries. 


As noted elsewhere, I prefer the term paganus - a transliteration of the classical 
Latin, denoting as it does connection to Nature, to the natural, more rural, 
world - in preference to 'pagan' since paganus is, in my view and in respect of 
the Greco-Roman ethos, more accurate given what the term 'pagan' now often 
denotes. 


The title of the essay, Tu Es Diaboli Ianua - "You Are The Nexion Of The Deofel", 
literally, "You are nexion Diabolos " - is taken from Tertullian's De Monogamia, 
written at the beginning of the second century AD. 


David Myatt 
Winter Solstice 2017 
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I. The Johannine Weltanschauung And The Numinous 


The Numinous 


The religion [1] of Christianity is founded on, and regarded as being manifest in, 
the Greek texts that have become known as the Canonical New Testament, 
Kaivr) Aia8nkn, and the Greek texts known as the Septuagint (LXX, The Old 
Testament) with such texts being regarded as divinely inspired and thus, in the 
words of Tertullian, Divinum Instrumentum, [2] [3] the divine apparatus - the 
instrument - for understanding divine decree. 


Writing in the early years of the Christian religion, Tertullian expressed the 
essence of the Christian ethos when he wrote: 


Post vetera exempla originalium personarum aeque ad vetera 
transeamus instrumenta legalium scripturarum [...] quam Christus non 
dissolvit, sed adimplevit. [4] 


Given the venerable examples of the ancient ones, consider the 
venerable apparatus of scriptural Law [...] which Christ did not nullify, 
but fulfilled. 


Which reliance on such written words from 'the ancient ones' (the Prophets) 
and from the authors of the New Testament, and which understanding of those 
words as divinely inspired and thus as the definitive guide to what is sacred and 
what is profane, led not only to views such as the following but also to such 
views becoming a part of the Christian ethos and a part of Christian praxis for 
well over a thousand years: 


Viuit sententia Dei super sexum istum in hoc saeculo: uiuat et reatus 
necesse est. Tu es diaboli ianua; tu es arboris illius resignatrix; tu es 
diuinae legis prima desertrix; tu es quae eum suasisti, quem diabolus 
aggredi non ualuit; tu imaginem Dei, hominem, tam facile elisisti; 
propter tuum meritum, id est mortem, etiam filius Dei mori habuit. [5] 


The judgement of God on your gender is alive in this era, 
necessitating that you live with your offence. You are The Nexion of 
The Deofel. You are The Resignatrix of The Tree. You are The 
Archetypal Desertrix of Divine Decree. You are she who incited he 


whom The Deofel could not attack. You effortlessly broke the 
representation of God: a man. And it is because of you - because of 
your loss - that even the Son of God had to die. [6] 


Which rather harsh indictment of half of humanity, with its accusations, its 
sternness, and its apparent lack of empathy, inclines one to enquire into the 
nature of the numinous and thus into how we, as individuals and sans 
preconceptions, can distinguish the 'sacred' from the 'profane'. 


My, admittedly fallible, understanding of the numinous is that it isa 
presencing, and an apprehension by us, of the divine, of the sacred. Which 
apprehension is of our physis [7] as human beings, and thus of our relation to 
other human beings, to other living beings, and to the Cosmos itself. An 
apprehension - a perceiveration - that enables a supra-personal 'cosmic' 
perspective and which perspective can incline us as individuals toward humility 
and thus comprehend our mortality and our fallible nature. In effect, this 
apprehension is the genesis of mysticism since it is a personal intuitive insight 
about the nature of Reality where there is a wordless - and empathic, a 
contemplative - apprehension of there existing certain truths which transcend 
the temporal, the causal, and thus which are beyond the denotatum of words, 
categories, dogma, ideology, and thus beyond named ideas. 


The Johannine Weltanschauung 


Would a Christianity based only on the Gospel According to John - T6 kata 
Twavvnv evayyéarov - be different from, more numinous than, the Christianity 
derived from the Gospels of Matthew, Mark, and Luke, and the other texts 
included in what has become known as the Canonical New Testament, Kain 
Aia8nKkn? A Johannine Christianity where the Greek texts known as LXX, the Old 
Testament, were not regarded as ‘the Word of God' - as divinely inspired and 
canonical - but rather as providing some historical background to the old, 
superseded, logos of Mosaic law and of 'the Prophets’. Would such a Johannine 
Christianity be a Weltanschauung - a particular and individual apprehension or 
interpretation of Reality - rather than a religion with all that a religion implies 
in terms of hierarchy and dogma? With the contrast being, in the words of 
Tertullian, Post vetera exempla originalium personarum aeque ad vetera 
transeamus instrumenta legalium scripturarum. 


What emerges from my reading of T0 kata Iwdvvnv ebayyéaAtov [8] is 
rather reminiscent of what individuals such as Julian of Norwich, George Fox, 
and William Penn wrote and said about Jesus and the spiritual way that the 
Gospels in particular revealed. This is the way of humility, of forgiveness, of 
love, of a personal appreciation of the divine, of the numinous; and a spiritual, 
interior, way somewhat different from supra-personal moralistic interpretations 
based on inflexible notions of 'sin' and thus on what is or has doctrinally been 


considered 'good' and what is considered 'evil'. 


A difference evident in many passages from the Gospel of John, such as the 
following two, one of which involves the Greek word motebw, and which word 
is perhaps a relevant hermeneutical example. The conventional interpretation of 
meaning, in respect of New Testament texts, is 'believe', 'have faith in', so that 
John 3:16 is interpreted along the following lines: 


For God so loved the world, that he gave his only begotten Son, that 
whosoever believeth in him should not perish, but have everlasting 
life. (King James Bible) 


Similarly in respect of other verses where miotebw occurs, so that the 
impression is of the necessity of believing, of having or acquiring faith. 


Yet, and in regard to the aforementioned verse, if one interprets that particular 
(and another) Greek word in a more Hellenistic - a more Greek - way, then one 
has: 


Theos so loved the world that he offered up his only begotten son so 
that all those trusting in him would not perish but might have life 
everlasting. 


Not only is this personal, direct - as in personally trusting someone as opposed 
to a ‘blind believing’ - but there are no prior hermeneutic assumptions about 
'God', derived as such assumptions are from over two thousand years of 
scriptural exegesis and preaching. 


Example One. Chapter Three, 16-21 


DWM: 


Theos so loved the world that he offered up his only begotten son so 
that all those trusting in him would not perish but might have life 
everlasting. For Theos did not dispatch his son to the world to 
condemn the world, but rather that the world might be rescued 
through him. Whosoever trusts in him is not condemned while 
whomsoever does not trust is condemned for he has not trusted in the 
Nomen of the only begotten son of Theos. 


And this is the condemnation: That the Phaos arrived in the world but 
mortals loved the darkness more than the Phaos, for their deeds were 
harmful. For anyone who does what is mean dislikes the Phaos and 
does not come near the Phaos lest their deeds be exposed. But 
whomsoever practices disclosure goes to the Phaos so that their 
deeds might be manifest as having been done through Theos. [9] 


King James Bible: 


God so loved the world, that he gave his only begotten Son, that 
whosoever believeth in him should not perish, but have everlasting 
life. For God sent not his Son into the world to condemn the world; 
but that the world through him might be saved. He that believeth on 
him is not condemned: but he that believeth not is condemned 
already, because he hath not believed in the name of the only begotten 
Son of God. And this is the condemnation, that light is come into the 
world, and men loved darkness rather than light, because their deeds 
were evil. For every one that doeth evil hateth the light, neither 
cometh to the light, lest his deeds should be reproved. But he that 
doeth truth cometh to the light, that his deeds may be made manifest, 
that they are wrought in God. 


Example Two. Chapter Five, 1-16 


DWM: 


Following this, there was a Judaean feast and Jesus went to Jerusalem. 
And there is in Jerusalem by the place of the sheep a pool, named in 
the language of the Hebrews as Bethesda, which has five colonnades 
in which were a large number of the infirm - the blind, the limping, 
the withered - awaiting a change in the water since on occasion an 
Envoy of Theos descended into the pool, stirring the water, and 
whomsoever after that stirring of the water was first to enter became 
complete, the burden of their affliction removed. 


And there was a man there who for eight and thirty years had been 
infirm. Jesus, seeing him lying there and knowing of that lengthy 
duration, said to him: "Do you seek to be complete?" 


The infirm one replied: "Sir, I do not have someone who when the 
water is stirred could place me in that pool, and, when I go, someone 
else has descended before me." 

Jesus said to him: "Arise. Take your bedroll, and walk." 


And, directly, the man became complete, took up his bedroll and 
walked around. And it was the day of the Sabbath. 


Thus did the Judaeans say to the one who had been treated: "It is the 
Sabbath and it is not permitted for you to carry your bedroll." 


To them he answered: "It was he who made me complete who said for 
me to take my bedroll and to walk around." 


So they asked him: "Who is the man who said for you to take the 
bedroll and walk?" 


But the healed one did not know, for there was a crowd there with 
Jesus having betaken himself away. 


Following this, Jesus discovered him in the temple and said to him: 
“Behold, you are complete. No more missteps, lest something worse 
befalls you." 


The man then went away and informed the Judaeans that it was Jesus 
who had made him complete, and thus did the Judaeans harass Jesus 
because he was doing such things on the Sabbath. [10][11] 


King James Bible: 


After this there was a feast of the Jews; and Jesus went up to 
Jerusalem. 


Now there is at Jerusalem by the sheep market a pool, which is called 
in the Hebrew tongue Bethesda, having five porches. In these lay a 
great multitude of impotent folk, of blind, halt, withered, waiting for 
the moving of the water. For an angel went down at a certain season 
into the pool, and troubled the water: whosoever then first after the 
troubling of the water stepped in was made whole of whatsoever 
disease he had. And a certain man was there, which had an infirmity 
thirty and eight years. When Jesus saw him lie, and knew that he had 
been now a long time in that case, he saith unto him, Wilt thou be 
made whole? The impotent man answered him, Sir, I have no man, 
when the water is troubled, to put me into the pool: but while I am 
coming, another steppeth down before me. Jesus saith unto him, Rise, 
take up thy bed, and walk. And immediately the man was made whole, 
and took up his bed, and walked: and on the same day was the 
sabbath. 


The Jews therefore said unto him that was cured, It is the sabbath 
day: it is not lawful for thee to carry thy bed. He answered them, He 
that made me whole, the same said unto me, Take up thy bed, and 
walk. Then asked they him, What man is that which said unto thee, 
Take up thy bed, and walk? And he that was healed wist not who it 
was: for Jesus had conveyed himself away, a multitude being in that 
place. Afterward Jesus findeth him in the temple, and said unto him, 
Behold, thou art made whole: sin no more, lest a worse thing come 
unto thee. The man departed, and told the Jews that it was Jesus, 
which had made him whole. 


And therefore did the Jews persecute Jesus, and sought to slay him, 
because he had done these things on the sabbath day. 


Summary 


The first example seems to me to be revealing of the personal nature of the 'way 
of Jesus of Nazareth' - of a personal trust in a particular person, in this instance 
a trust in Jesus because of how he and his life are recounted by the Evangelist - 
contrasting with a rather impersonal demand to believe, to have faith, based on 
doctrine as codified by someone else or by some organized regulatory and 
supra-local hierarchy. 


The second example seems to me to be revealing of the contrast between the 
then organized supra-personal religion of the Judaeans - with its doctrinal 
forbiddance, sometimes on pain of death, of certain personal deeds - and the 
empathy and compassion of an individual, as evident in Jesus in the immediacy 
of the moment healing a long-suffering infirm man and bidding him to take up 
and carry his bedroll, undoubtedly aware as Jesus was that he was doing and 
inciting what was forbidden because for him empathy and compassion were 
more important than some established doctrine. 


Is this contrast between what seems to be a particular dogmatism, a particular 
religious (hubriatic) intolerance by the Judaeans, and an individual being 
empathic and compassionate in the immediacy of the moment, still relevant 
today? Personally, I do believe it is, leading me to conclude that To kata 
Twavvnv evayyéaiov - The Gospel According To John - contains certain truths 
not only about our physis as human beings but also about our relation to Being, 
to the divine, to the numinous. For, as described in tractate III of the Corpus 
Hermeticum, 


AEX TIAVTWV O BEdc Kai Veiov Kai MbOIC Dela. APYT) THV OVTWD O VeEdc, 
Kai vovc Kai MboIC Kai DAN, Cogia cic SetElv andvtwv wv: aPXT TO 
Oeiov Kai MLOIC Kai EVEPVELA KA AVAYKN KAI TEAOC KAI AVAVEWONE [...] 
TO pap Veiov N MHOA KOOPIKT OVYKPAOIC PVOEL AVAVEOVPEVN: EV aD 
TO OEiwi Kai N PvOIC KAVEOTHKED. 


The numen of all beings is theos: numinal, and of numinal physis. The 
origin of what exists is theos, who is Perceiveration and Physis and 
Substance: the sapientia which is a revealing of all beings. For the 
numinal is the origin: physis, vigour, incumbency, accomplishment, 
renewance [...] 


The divine is all of that mixion: renewance of the cosmic order 
through Physis, for Physis is presenced in the divine. [12] 


ooo 


II. A Paganus Apprehension 


The particular truths revealed by the Gospel of John - that is, of a more personal 
way to apprehend the divine through an individual trust in a particular living 
person, the person of Jesus - are however dependant on three things. First, on 
accepting the veracity of a particular written text. Second, on an acceptance 
that certain signs (onpeia) - such as the Passion, the death and resurrection of 
Jesus, and his Ascension - indicate that he is, as the Evangelist narrates, the Son 
of Theos and thus can gift mortals with life everlasting. Third, that the person in 
question - Jesus - is alive and thus could be personally known and trusted on the 
basis of such a personal knowing. 


If one accepts that the narration is a reasonably accurate portrayal of the life of 
a particular individual then one might be inclined to appreciate that Jesus - 
judged by our thousands of years old human culture of pathei-mathos [13] - 
presenced a certain wisdom, a certain understanding of the divine and of our 
human physis, manifest for example in compassion and in eschewing 
contemporary religious restrictions dogmatically imposed upon individuals. 


Yet for we who live centuries after the narrated death of Jesus to extend this 
appreciation of a once living mortal to an acceptance of him as the Son of God, 
able thus to gift us with life everlasting because he is not a mere mortal, not 
dead, but rather a living, a resurrected, an immortal divinity, is not an act of 
trust based on a personal knowing of a living mortal but rather is an act of faith, 
a spiritual act of belief. 


Thus a Christianity based only on the Gospel According to John would not, in its 
essence and in my fallible opinion, be very different from the Christianity 
derived from the Canonical New Testament, since the Gospel According to John 
would become Divinum Instrumentum, the divine apparatus for understanding 
divine decree - and become so regardless of whether or not such an apparatus 
included The Old Testament - with the attendant development of dogma and 
exegesis and thence the subsequent schisms based on the various 
interpretations suggested by such exegesis. 


For the problem is - or so it seems to me - in impersonal written texts. Or, more 
precisely, in denotatum, and thus in assigning terms - in using words - to 
describe an apprehension of the numinous. Which leads us to the fundamental 
difference between a religious apprehension of the numinous - based on 
received and venerated texts, on exegesis - and the paganus apprehension of 
the numinous as manifest in Greco-Roman culture, based as it is on an 


individual, and an intuitive, empathic and thus wordless, apprehension of the 
numinous. Which paganism will be examined for two reasons. Firstly, because it 
is manifest in a multiplicity of primary sources - from Homer to Hesiod to Cicero 
and beyond - and secondly because Greco-Roman culture is inextricably bound 
to the culture of the West and formed the basis for the European Renaissance 
that emerged in the 14th century, one aspect of which was a widespread 
appreciation of classical Art, of classical literature, and of texts such as the 
Corpus Hermeticum. 


The Greco-Roman paganus apprehension is presenced for us in mythoi - 
myths and legends - none of which were regarded as embodying a religious 
revelation from an omnipotent deity to his 'chosen people’ and none of which 
embodied divine commands - divine laws - which mortals were commanded to 
obey on pain of punishment. Instead, these myths and legends - described by 
Homer, by Hesiod, and dramatised by Aeschylus, Sophocles, and others - were 
instructive examples of how the gods interacted with other divinities and with 
mortals, and how mortals should interact among themselves and with the gods. 


Thus in Greek mythoi the divine chieftain, Zeus, in an instructive example of the 
ancient Greek principle of 5npoxKpatia, is depicted by Homer in Book I, wv. 
76-77 of The Odyssey as saying to the goddess Athena that there will a 
gathering of the gods in order to discuss and consider the matter of the return 
of Odysseus to his home, AA’ GyeO’ NpEic of6e MepippaCwpE8a MavTEC VDOOTOD. 


Which mention of Athena illustrates two of the many fundamental differences 
between classical paganism and the monotheism of Christianity accepting as 
that monotheism does the beliefs of the ancient Hebrews as mentioned in the 
Gospel of John and as described in the Old Testament. A first difference is how 
some deities - such as Pallas Athena - would shapeshift and assume various 
forms, including human form, in order to directly interact with mortals, with the 
goddess Athena in the Odyssey assuming the form of a mortal man. A second 
difference is a polytheism which includes many female deities, with such female 
deities often considered by mortals as friends and companions and invoked for 
assistance, a personal, an intimate, apprehension beautifully expressed by 
Sappho: 


TloukiAd8pov’ abavat’ ‘Agposbita, 
tai Atoo, S50AdmAOKE, AiooopAt OE 
pnp’ Koa pnt’ oviaror S6apva, 
TOtTvia, Bdpov 


QAAG TLIB’ EAD’, AiTloOTA KATEPWTA 
TAO ELAG AVS6wWo atoiloa MNHAyt 


éxAveo matpoo 6é Sdpov Ainoiwwa 
Xpvo1ov NAVEo 


gop’ vioCevEa1a, KAO 6 O' AyOV 


WKEEO OTPOVOOL Epi yao pPEAaivac 
TOKva SivEdbvVTEO ITEP AI’ WEKVW 
aiSepoo 61a pEoow 


aiya 6’ Exikovto, od 6’, w paoaipa 
pebiaoalg’ a8dvatw npoownw, 
Ape OTT SHvtE MEMOVOG KWTTL 
Snyte KaANpL 


KOTTL LOL PaALOTA BEAW pEvEdOat 
pawoaa Ovpw, tiva S6nvte MEtOw | 
patio aynv Eo OD MLASTATEa TiO T, W 
Modan’, x6iknet 


Kai yap ai mevbyel, TAYEWO H1wEEt, 
ai 6 6@pa ph SéKet HAAG Swoet, 
ai 6€ ph giAret TaAYEWO MLANOEL, 
KWUDK E8EA01I0Ca 


EA9E Ol Kai Vbv, yaAETIAv 5€ AdOOV 
EK pPEptpvav dood 6€ pol TEAEOOAL 
OdyOO ippEeppet TEAEOOD, OD 6’ aVTA 
oOvELaAYOO ECO. 


Deathless Aphrodite - Daughter of Zeus and maker of snares - 
On your florid throne, hear me! 

My lady, do not subdue my heart by anguish and pain 

But come to me as when before 

You heard my distant cry, and listened: 

Leaving, with your golden chariot yoked, your father’s house 
To move beautiful sparrows swift with a whirling of wings 

As from heaven you came to this dark earth through middle air 
And so swiftly arrived. 


Then you my goddess with your immortal lips smiling 
Would ask what now afflicts me, why again 

I am calling and what now I with my restive heart 
Desired: 


Whom now shall I beguile 

To bring you to her love? 

Who now injures you, Sappho? 

For if she flees, soon shall she chase 

And, rejecting gifts, soon shall she give. 

If she does not love you, she shall do so soon 
Whatsoever is her will. 


Come to me now to end this consuming pain 
Bringing what my heart desires to be brought: 
Be yourself my ally in this fight. 


Female deities could, like Athena, intervene in the life of mortals and so alter 
their fate even to the extent of guiding them toward their death. For it is not 
Zeus alone who - as a monotheistic omnipotent deity does - decides the fate of 
mortals, but also other gods, as described for instance by Homer: 


Gv6pa pol Evvetie, oO, MOAVTPOTIOV, OC PAA TIOAAG 
TAdyyxOn, émei Tpotnc iepov mtoAieOpov EMEpoeEn: 
TOAA@v 6’ avOpwrmwv (bev GoTEa Kai VOOV Eyvw, 
TOAAG 6’ Oy’ Ev NOVTW 1d0Ev GAyEen Ov KATH OvPOD, 
QPVO[LEVOC HV TE WUYXTV KAI VdOTOD ETAIOWD. 

GAA’ ov6’ Wc ETAPOVG EPPLOATO, LEPLEvOC ITEP: 

ALVTOV yap OMETEPHOW ATAaAGOaAAINOW SAOVTO, 

DHMLOL, Ot KATA BodG ‘Yreptovoc 'HeAtoio 

NoOSiov: aVTAP O TOO AEIAETO DOOTILOV NAP 


The Muse shall tell of the many adventures of that man of the many stratagems 
Who, after the pillage of that hallowed citadel at Troy, 

Saw the towns of many a people and experienced their ways: 

He whose vigour, at sea, was weakened by many afflictions 

As he strove to win life for himself and return his comrades to their homes. 

But not even he, for all this yearning, could save those comrades 

For they were destroyed by their own immature foolishness 

Having devoured the cattle of Helios, that son of Hyperion, 

Who plucked from them the day of their returning. (Odyssey, Book I, v. 1-9) 


In addition, and importantly, Tata, Earth Mother, is described in the Homeric 
hymn Eic [qv Mntépa Ilavtwv as mupéofiotoc, the elder among beings, the 
mother of the gods, 8ea@v pntnp, who nourishes all living beings: 


yaiav NaYpHtEelpav Keioopar NHvOépEOAov 
IpeoPiothy Ff MepPer Emi YOovi navO’ OdG’ EoTiv 


Even in the later mythoi associated with a monadic 'theos as creator' there is no 
divine law necessitating obedience and no humiliating fear of retribution by an 
omnipotent deity. Instead, as I noted in my Classical Paganism And The 
Christian Ethos in reference to tractate XI:3 of the Corpus Hermeticum, 


"the sophia, the sapientia, of theos is presenced not in the 'word of 
God' (scriptures) but in the personal Greek virtues of T0 aya@ov, TO 
KQAOV, and apeth, and in the metaphysical principle denoted by the 
term aiwv." 


Which leads to the understanding that in classical paganism mortals are 


considered to be connected to the cosmos, to the divine, to the numinous, 
through 


"not only reason (Adyoc), perceiverance (vobdc) and wordless- 
awareness (ovpimd8e1a, empathy) but also through to aya8ov, TO 
KQAOV, and apetnh, through the beautiful and the well-balanced, the 
valourous and honourable, and those who possess aréte, all of which 
are combined in one Greek phrase: kKaA0c kX ya86c, which means 
those who conduct themselves in a gentlemanly or lady-like manner." 
[14] 


One such example is recounted by Xenophon: 


EKELDOC YE PTY DVav obIOT EANYEV WC ToOdG BEodG oto1TO OLSED 
NTTOV OOtoIc EPyolc Ff Ayvoic tepoic H&eoOar HAAG NV Kai ONOTE 
EVTVYOIN OVK AVOPWMWY DIEPEMPOVEL AAAG BEoic yapiv Sei Kai 
Bappav mAstova EOvEv f OKVHV NbyETo EtOioto 6& PoBobpEvOG PEV 
i\Aapoc maiveoOat ebtvya@v 6& mpkoc Eivat [Agesilaus, 11.2] 


this person, whom I praise, never ceased to believe that the gods 
delight in respectful deeds just as much as in consecrated temples, 
and, when blessed with success, he was never prideful but rather 
gave thanks to the gods. He also made more offerings to them when 
he was confident than supplications when he felt hesitant, and, in 
appearance, it was his habit to be cheerful when doubtful and 
mild-mannered when successful. 


Those who conduct themselves in a refined, a gentlemanly or lady-like, manner 
are those who seek to avoid committing the error of hubris, bBpic, since they 
understand that hubris invites the attention of the Fates (Moipa.) and their ever 
heedful furies - Motpai tpipop@oi pvnpovéec t’ Epivvec - exemplifying as the 
female Fates and their Furies do an aspect of how mortals are connected to the 
cosmos, which cosmos is considered as living, as in Ilepi Eipappévne, attributed 
to Plutarch - to pboei bio1Kkeio8ai TOvbe TOV KOOLOV ODENVOUD Kai ovpMaby 
QDTOV ALVTM OvtTa (574e) - where the Kosmos is described as ovpma0n with itself 
and mutually breathing, obpmvouc. 


In the classical mysticism described in tractate XIII of the Corpus Hermeticum 
[15], the pupil (téKvov, son) is advised by his teacher (ndatep, father) toward 
contemplation and thus toward a personal, an intimate, understanding of 
TaAlpyeveota, Palingenesis: 


EM(ONAOAL Eic EXUTOD, KAI EAEbOETAL: BEANOGOD, Kai piveTat: KaATAPynOOV Tod 
OWLATOC TAC AiDONOEIC, Kai EOTAL TH YEvEOIC Tic PedTHTOC: KKPapal GeavTOV aN 
TOV KAOYwv Tic BANC TILWPIOD. 


Tipwpodc pap év Epavt@ éxw, W natEP; ODK OAtyouc, W TEKVODV, KAAK Kai PoBE Podc 
Kai moAAovc. Ayvo®, w natep. Mia avdtn, w TEKVODV, TILWPTa N Kyvoia: SevtTepa AvTIN: 
TpiTN Akpaoia: TeTaPTH EmOvpia: mépMtTy a6iKia: Extn MAcovetta: EBSOpN aTaTN: 


oy66n POdvoc: Evatn 66Aoc: beKaTH Opyt: EvS6EKKTN IPOTIETELA: 


Sw6exaty Kakia: cioi 6& abta Tov KpLOpov SHbSeKka: dO 62 TaAVTAC MAEiovec KAAQL, 
@ TEKVOD, 51a Tod beopwrtnpiov tod DWHaATOS aiDOnIIKHs NdoYE AvVaYKaCTOVOL TOV 
Ev61a0Etov avOPW Mov: AgiotavTar 6 avTAL, ODK KOPdwc, AMO Tod EAENVEv Toc DIO 
TOD Beod, Kai ODTW DLVIOTATAL O THC MAALyyEve Giac TPd6TOG Kai Adyoc. 


AOUIOV GOLWIHNGODV, W TEKVOD, Kai EvEHENOOD Kai 61a todtO Ob KatanaboEl TO EAEOG 
cic nude a0 tod Beod: yaipe AoUIGV, W TEKVOD, avaKxa0arpo pEvoG TALC tov Beod 
Svvapeor, eic ovvap8pwow TOD A6yov. NAVev piv yvdorc Oeod- TABTNS EABOVONC, 
W TEKVOD, EENAGON cyvoua. na®ev nip Yvaorc Xapac: TMAPAYEVO PEVNCG TAUDTNGC, W 
TEKVOD, 1) ADIN MEVEETAL Eic TOKE YWPODVTAC ADTHD. 


S0vapiv KAA emi yap& Tv ey KPaTELAD: W Sivapic HStotn, HPOGAGBwpED, W TEKVOD, 
abthp dopEevéotata: NWS Apa TH TapayevéoOar AMWOATO THY AKpaotav; TEeTaPTHD 
6é vodv KAA® Kaptepiav, Tp Kata Tic EMOvptac Sbvapiw. 6 Babpdc obTOC, W TEKVOD, 
Sixaioovbvy7g éotiv E6pacpa: xwpic pap Kpioews (Se 1c thy abiKiav EEHAaoev- 
e61kalwOnpev, w TEKVODV, K6iKiac aod onc. 


EKTHD Svaptv KAAD Eic NUAC, THY KATA Tig WAcovetiac, KolWWwviav. aMooTKONC 5 
ETl KAM THY GANVELav Kai Mebyel ANaTH, KANVei1a Tapayivetat the NHC TO a&yabdov 
TIEMANPWTAL, W TEKVOV, MAPAYIWOPEVNE tic aAnGVetac: PAdvoc yap aM’ HU®v anéotn: 
th 5& HAnGeia Kai TO Kya Odv EMeyEveTo, Kya Cw} Kai Owtt, Kai ODKETI ENHAVED 
ob6epta Tod OKOTOVLG TIWWPIa, HAA’ EEEMITHOAY VIKNOEioal PoiTw. 


EyvWKAC, W TEKVOD, Tic MaALpyeveciac Tov TpdMOD: Tic beKKboc MAapaylvopEvTC, W 
TEKDOD, OVVETEON VOEPa pEVEOIG Kai THD SbwHexaba ECedadbvei Kai EGewOnpeEv Th 
VYEVEOEL: OOTIC ODD ETVYE KATH TO EAEOC THC KATA DEdv yEevécGEWC, THY OWLATIKTD 
aioOnow KAaTAAIIWDY, EXVTOV yvw PiCEl EK TOVTWY OLVIOTAPEVOD Kai EvEPaivETaL 


AKAwyT¢ yevopevoc b110 Tod Geod, w NATED, PAV TATOPAaL, OLY OPdGEI OPOAGALAV HAAG 
th 51a SvvapEewv von TK Evepyeta. Ev OLPAV® eEipt, Ev yf, Ev VbaTL, Ev AEpr- EV 
Cwotc eipi, év mutoic: év yaotpt, 1pd yaoTpdc, PETA yao TEPA, MAVTAYXOD. 


Tractate XIII, 7-11 


Go within: and an arriving. Intend: and an engendering. Let physical 
perceptibility rest, and divinity will be brought-into-being. Refine 
yourself, away from the brutish Alastoras of Materies. [16] 


Alastoras are within me, then, father? 

Not just a few, my son, but many and terrifying. 

I do not apprehend them, father. 

My son, one Vengeress is Unknowing; the second, Grief. The third, 
Unrestraint; the fourth, Lascivity. The fifth, Unfairness; the sixth, 


Coveter. The seventh, Deceit; the eighth, Envy. The ninth, Treachery; 
the tenth, Wroth. The eleventh, Temerity; the twelfth, Putridity. 


In number, these are twelve but below them are numerous others 
who, my son, compel the inner mortal - bodily incarcerated - to suffer 
because of perceptibility. But they absent themselves - although not 
all at once - from those to whom theos is generous, which is what the 
Way and Logos of Palingenesis consists of. 


Henceforward, speak quietly, my son, and keep this secret. For thus 
may the generosity of theos toward us continue. 


Henceforward, my son, be pleased, having refinement through the 
creefts of theos to thus comprehend the Logos. 


My son, to us: arrivance of Knowledge of Theos. On arrival: 
Unknowing is banished. My son, to us: arrivance of Knowledge of 
Delightfulness: on arriving, Grief runs away to those who have the 
room. 


The influence invoked following Delightfulness is Self-Restraint: a 
most pleasant influence. Let us, my son, readily welcome her: 
arriving, she immediately pushes Unrestraint aside. 


The fourth invoked is Perseverance who is influxious against Lascivity. 
Which Grade, my son, is the foundation of Ancestral Custom: observe 

how without any deliberation Unfairness was cast out. My son, we are 
vindicated since Unfairness has departed. 


The sixth influence invoked for us - against Coveter - is community. 
With that departed, the next invokation: Actualis, and thus - with 
Actualis presenced - does Deceit run away. Observe, my son, how with 
Actualis presenced and Envy absent, the noble has been returned. For, 
following Actualis, there is the noble, together with Life and Phaos. 


No more does the retribution of Skotos supervene, for, vanquished, 
they whirlingly rush away. 


Thus, my son, you know the Way of Palingenesis. By the Dekad 
brought-into-being, geniture of apprehension was produced, banishing 
those twelve; and by this geniture we are of theos. 


Thus whomsoever because of that generosity obtains divine geniture, 
having gone beyond physical perceptibility, discovers that they consist 
of such, and are pleased. 


With a quietude, father, engendered by theos, the seeing is not of the 
sight from the eyes but that through the noetic actuosity of the creeft. 
I am in the Heavens; on Earth; in Water; in Air. I am in living beings, 
in plants; in the womb, before the womb, after the womb. Everywhere. 


Which understanding of Palingenesis is of a personal, an interior, "moving away 
from the brutish Alastoras" involving a casting out of unfairness, a return to 
nobility, and an appreciation of Ancestral Custom [17]. Which 'moving away’ is 
an interior anados. 


A Human Numinosity 


The paganus, Greco-Roman, apprehension of the numinous is thus profoundly 
human, individual in its immanency, subject to reason, to change, and to 
development. There is no eternally governing omnipotent deity since in classical 
mythoi even a governing god could be overthrown and replaced, as Zeus 
overthrew Kronos and as Kronos himself displaced his own father. 


There is, in classical spirituality, no persecution of 'heretics' in the name of this 
or that interpretation of mythoi; no dogmatic scorn of women as there is in 
Tertullian and, for well over a thoiusand years, as there is in other Christian 
exegesists; no required meekness of submission to something or someone 
regarded as omnipotent; no concept of 'sin' as a punishable trangression of 
some immutable divine law, for even Zeus after his triumph only gave mortals a 
certain guidance: 


Zihva 6€ Tic Mpoppdvwe EMVIKIa KAGCWv 
TEDEETAL PPEVMDV TO AV: 

Ov @poveiv Bpotovc 06W- 

OaVvTa, TOV Md0E1 aB0C 

BévTa KUPiwc EXEIV. Aeschylus: Agamemnon,174-183 


If anyone, from reasoning, exclaims loudly that victory of Zeus, 
Then they have acquired an understanding of all these things; 
Of he who guided mortals to reason, 

Who laid down that this possesses authority: 

Learning from adversity. 


Which Zeus-given guidance - even though presencing his authority, and thus 
presencing the numinous in and for a certain Aeon - might be overturned, 
replaced, by a god or by a goddess who overthrew and replaced Zeus and who 
after their victory might well declaim a new Logos. 


For the paganus, Greco-Roman, apprehension - and thus classical spirituality - 
was an apprehension, a spirituality, of evolution, of change, and of the necessity 
of harmonious balance, of avoidance of hubris. Of the virtue of apeth 
understood as a pé00v (meson, median, a balance between 'being', actually 
existing, and 'not-being', a potentiality, as described by Aristotle (Metaphysics 
9.1051a) and of perceiving, understanding, and seeking to be in balance with 


the harmonious 'cosmic order' (k6oyI0c) as appreciated by Cicero as a knowing 
(scientia) of what is divine and what is mortal: 


aequam igitur pronuntiabit sententiam ratio adhibita primum 
divinarum humanarumque rerum scientia, quae potest appellari rite 
sapientia, deinde adiunctis virtutibus, quas ratio rerum omnium 
dominas, tu voluptatum satellites et ministras esse voluisti. De Finibus 
Bonorum et Malorum, II, 37. 


This balance is an aim of the anados, &vo6oc - the mystical and individual 
journey of the mortal toward the numinous - described in the Poemandres 
tractate of the Corpus Hermeticum, during which journey the mortal sheds 
those traits of personality which are injurious to such an attainment: 


Kai OUTWC OPEAL AoIOV KvwW 61a THe aAPpOviac, Kai TH UpwTNt Cwvni 
Si6woi hp avENtIKND EVEPYELAV KQL THD PELWTLKHD, Kai TH SEvtepar 
THD ENXavY TOv KaKOV, 56Aov AVEVEPYNTOV, KAI TH TOITHL THY 
ELOVENTIKND ANATHVY AVEVEPYNTOD, KAL TH TETAPTHL THY APYOVTLKTDY 
MPOMAVIAVY AMAEOVEKTNTODV, KAI TH MELMTHI TO OPAGOC TO KVAOLOV KA 
THC TOALNC Thy MPOMETELAD, Kai TH EKTNL TAG APOPPAC TAC KAKAC TOD 
MAOVTOD AVEVEPYNTOVC, KAI TH EBPSOpNt Cwvni TO Evebpedov wevdboc. 
Poemandres, 25 


Thus does the mortal hasten through the harmonious structure, 
offering up, in the first realm, that vigour which grows and which 
fades, and - in the second one - those dishonourable machinations, no 
longer functioning. In the third, that eagerness which deceives, no 
longer functioning; in the fourth, the arrogance of command, no 
longer insatiable; in the fifth, profane insolence and reckless haste; in 
the sixth, the bad inclinations occasioned by riches, no longer 
functioning; and in the seventh realm, the lies that lie in wait. 


What is injurious to such a harmonious balance is what is dishonourable, with 
TO “AYaBOv - Summum Bonum - thus understood as honestum, as what is 
honourable, noble: 


summum bonum est quod honestum est; et quod magis admireris: 
unum bonum est, quod honestum est, cetera falsa et adulterina bona 
sunt. Seneca, Ad Lucilium Epistulae Morales, LXXI, 4. 


the greatest good is that which is honourable. Also - and you may 
wonder at this - only that which is honourable is good, with all other 
‘goods' simply false and deceitful. 


An understanding also manifest in Cicero: 


Honestum igitur id intellegimus, quod tale est, ut detracta omni 
utilitate sine ullis praemiis fructibusve per se ipsum possit iure 


laudari. quod quale sit, non tam definitione, qua sum usus, intellegi 
potest, quamquam aliquantum potest, quam communi omnium iudicio 
et optimi cuiusque studiis atque factis, qui permulta ob eam unam 
causam faciunt, quia decet, quia rectum, quia honestum est, etsi 
nullum consecuturum emolumentum vident. De Finibus Bonorum et 
Malorum, II, 45f. 


For honestum is how hubris can be avoided and balance maintained, and is the 
essence of kKaA0c KaXya86c which presences the numinous, the divine, in and 
among mortals: 


et 6bUVAGOAL VONOAL TOV BEdv, VONOEIC TO KAAOV Kai HyaGOn [...] EXV 
Tlepi tov Veod Cntiic, Kai MEpi TOD KAAOD CyteEic pia yap EoTLD Ec 
ADTO AMOPEpOVvVOa 066C, N PETA poWoEWC EVOEBELA. Tractate VI, 5 


If you are able to apprehend theos you can apprehend the beautiful 
and the noble [...] Thus a quest for theos is a quest for the beautiful, 
and there is only one path there: an awareness of the numinous 
combined with knowledge. 


Furthermore, as stressed by Cicero in many of his writings, and as indicated by 
the quotation from tractate XIII of the Corpus Hermeticum - "the sixth influence 
invoked for us, against Coveter, is community" - an aspect of the paganus, 
Greco-Roman, apprehension of the numinous, of KaA0c Kaya86c, is an 
awareness and acceptance of one's civic duties and responsibilities undertaken 
not because of any personal benefit (omni utilitate) that may result or be 
expected, and not because an omnioptent deity has, via some written texts, 
commanded it and will punish a refusal, but because it is the noble, the 
honourable - the gentlemanly, the lady-like, the human - thing to do. 


ooo 


III. Numinous Metaphysics 


The vpvw6ia Kpvbitn Adyoc A part of tractate XIII of the Corpus Hermeticum 
[18] provides a metaphysical insight into the paganus, Greco-Roman, 
apprehension of the numinous and thus into paganus spirituality. 


Given in full in Appendix I, the song [19] begins with a polytheistic evocation: to 
Gaia, Earth, Trees, the Heavens, Air, and to Oceanus who brought "forth sweet 
water to where was inhabited and where was uninhabited to so sustain all 
mortals." 


It addresses the Master Artisan, Ktioewc Kvpiov, the 'Founding Lord’, who is to 
av Kai TO épv, ‘all that exists' and 'The One’, the monad, with to nav (literally, 
The All) a formulaic metaphysical phrase also occuring in tractate XII (tO nav Ev 
Tavtt) and in tractate XI which provides the metaphysical context: 


AKOvVE, W@ TEKVOD, WC EEL 6 OEdC Kai TO MKD. HEdc, 6 aiwdv, 6 Kdo}OC, 6 
XPOvOG, N yEvEoic. 0 VEdc ai@va Moet, 0 aiwv 6E TOV KOOPOD, O 
KOopOC 6 xpOvonv, 0 ypdvoc 6é yéveorw. Tod 6 Veod WoTIEN OVOIA EOTI 
[tO ayabov, TO KAAOD, fH Evbaarpovia,] ) CoMia: TOD 6 aidmvoc H 
TAVTOTHC: TOD 6& KOOPOV N TaE1c: TOD 5€ ypovov f pETaBOAN: Tic 6 
VEVEGEWC TN Cw) Kai O OAVaATOG 


Hear then, my son, of theos and of everything: theos, Aion, Kronos, 
Kosmos, geniture. Theos brought Aion into being; Aion: Kosmos; 
Kosmos, Kronos; Kronos, geniture. It is as if the quidditas of theos is 
actuality, honour, the beautiful, good fortune, Sophia. Of Aion, 
identity; of Kosmos, arrangement; of Kronos, variation; of geniture, 
Life and Death. 


Which context is the harmonious, the ordered, structure of Reality, with 
ourselves as mortals connected to that-which is beyond us: in Adyoc A to Gaia, 
Earth, Trees, the Heavens, and The One; and in tractate XI to Aion, Kronos, 
Kosmos, and importantly to geniture, to both Life and Death. 


There is respect of (ancestral) custom; praise of virtues such as honesty; and a 
mortal gratitude: 


You, mastery, sing; and you, respectful of custom, 
Through me sing of such respect. 

Sing, my companions, for All That Exists: 
Honesty, through me, sing of being honest, 

The noble, sing of nobility. 


Phaos and Life: fond celebration spreads from us to you. 


My gratitude, father: actuosity of those my Arts. 
My gratitude, theos: Artisan of my actuosities; 
Through me, the Logos is sung for you. 
Through me, may Kosmos accept 

Such respectful wordful offerings as this. 


Thus the apprehension, the spirituality, is uncomplicated, personal, devoid of 
dogma, restrained. As it is in the poem to Aphrodite by Sappho, quoted in Part 
II. 


Numinous Criteria 


If the numinous is a presencing, and an apprehension by us, of the divine, of the 
sacred, then is divinity, is the sacred, the sole domain of, a presencing of, the 
masculous - or such that the masculous dominates - or is it the domain of the 
muliebral; or the domain of such a balance between masculous and muliebral as 
the culture of pathei-mathos seems to indicate it is and should be. My own 
pathei-mathos certainly indicates that the numinous is primarily a manifestation 
of the muliebral and can be apprehended through a personal, an interior, 
balance between masculous and muliebral. 


A masculous presencing is and has been manifest in a predominance of male 
deities; or in a dominant male deity; and/or in legends and myths which 
celebrate masculous values, such as competitiveness, a certain harshness, a 
desire to organize/control, a perceived conflict between some-thing, some 
abstraction, denoted 'good' and some-thing, some abstraction, denoted as ‘evil’, 
and a following of or an adherence to abstractions in general (such as a 
perceived divine law or some interpretation of religiosity) over and above 
personal love. Considered exoterically - not interiorly, not esoterically - a 
masculous presencing is manifest in a religion, with the attendant organized 
worship and devotion, with there existing a hierarchy, a creed or an article or 
articles of faith, and usually some texts, whether written or aural, regarded as 
sacred and/or as divinely inspired and which invariably require interpretation. 


A muliebral presencing is or would be manifest in a predominance of female 
deities; or in a dominant female deity; in legends and myths which celebrate 
muliebral virtues, such as empathy, sensitivity, gentleness, compassion; and in 
the perception that personal love should triumph over and above adherence to 
abstractions. Considered exoterically - not interiorly, not esoterically - a 
muliebral presencing is manifest in a personal, varied, worship and devotion; in 
a personal weltanschauung and not in a religion; has no hierarchy; no creed, no 
article or articles of faith; and no texts whether written or aural. 


Historically, it seems that revealed religions such as Christianity, Islam, and 
Judaism primarily manifest a presencing of the masculous where there is a male 
omnipotent deity whether named as God, Allah, or Jehovah; where the 
revelation and the interpretation of texts is taught primarily by men; where 
there is an eschatology of 'good' verses '‘evil' with the consequent and perceived 
necessary conflicts and battles; with sentiments such as those by Tertullian in 
De Cultu Feminarum and in De Monogamia developed, and with such a 
presencing aptly described as patriarchal. In the case of Christianity, while 
some interpretations of it have in the past century slowly evolved to be 
somewhat more balanced in respect of the muliebral, it is still primarily a 
patriarchal presencing. 


Historically, while the paganus apprehension of Greco-Roman culture was also 
primarily masculous it did presence aspects of the muliebral, manifest for 
example in female deities such as Athena, Artemis, and Gaia, and thus was 
somewhat more balanced, more harmonious in terms of re-presenting our 
human physis, than Christianity. 


Thus a necessary question is how can (what I consider to be) a numinous 
balance between masculous and muliebral be metaphysically expressed, given 
that the culture of pathei-mathos has moved us, or can move us, beyond 
anthropomorphic deities, whether male or female; beyond myths and legends; 
beyond reliance on texts regarded as sacred and/or as divinely inspired; and 
even beyond the need for denotatum and religion. 


Starting from the paganus apprehension described above, and using our 
human culture of pathei-mathos as a guide, such a metaphysics is (i) an (often 
wordless) awareness of ourselves as a fallible mortal, as a microcosmic 
connexion to other mortals, to other life, to Nature, and to the Cosmos beyond 
our world, and (ii) a new civitas, and one not based on some abstractive law but 
on a Spiritual and interior (and thus not political) understanding and 
appreciation of our own Ancestral Culture and that of others; on our 'civic' duty 
to personally presence kaA0c Kwya86c and thus to act and to live in a noble way. 
For the virtues of personal honour and manners, with their responsibilities, 
presence the fairness, the avoidance of hubris, the natural harmonious balance, 
the gender equality, the awareness and appreciation of the divine, that is the 
numinous. 


Footnotes 


[1] By religion is meant organized worship, devotion, and faith, where there is: 
(i) a belief in some deity/deities, or in some supreme Being or in some supra- 
personal power who/which can reward or punish the individual, and (ii) a 
distinction made between the realm of the sacred/the-gods/God/the-revered and 
the realm of the ordinary or the human. 


The term organized here implies an established institution, body or group - ora 
plurality of these - who or which has at least to some degree codified the faith 
and/or the acts of worship and devotion, and which is accepted as having some 
authority or has established some authority among the adherents. This 
codification is founded on accepting as authoritative certain writings (texts) 
and/or a certain book or books. 


[2] De Pudicitia, X, 12. 


[3] The archaeological - the physical - evidence seems to indicate that the Greek 
text of the Old Testament is older than the Hebrew text, with the earliest 
manuscript fragment being Greek Papyrus 458 currently housed in the Rylands 
Papyri collection - qv. Bulletin of the John Rylands Library, 20 (1936), pp. 219-45 
- and which fragment was discovered in Egypt and has been dated as being 
from the second century BCE. 


In contrast, the earliest fragments of the Old Testament in Hebrew date from 
c.150 BCE to c. 70 CE, and are part of what has come to be known as the Dead 
Sea Scrolls. In addition, the earliest known Greek - and almost complete - text 
of the Old Testament, Codex Vaticanus, dates from c.320 CE with the earliest 
complete Hebrew text of the Tanakh, the Allepo Codex, dating from centuries 
later, around 920 CE. 


While it is and has been a common presumption that the Hebrew version of the 
Old Testament is older than the Greek version, my inclination is to favour the 
extant physical evidence over and above presumption. Were physical evidence 
of Hebrew texts earlier than Greek Papyrus 458 discovered, and of there 
existing a complete Hebrew text dating from before Codex Vaticanus, my 
inclination would be to revise my opinion based on a study of the new evidence. 


[4] De Monogamia, VII, 1. 
[5] Tertullian, De Cultu Feminarum, I, 2. 


[6] The Latin word translated by nexion is ianua, which implies a gateway, a 
door, an entrance. The Latin translated "You are The Resignatrix of The Tree" is 
tu es arboris illius resignatrix, with resignatrix here - as with the preceding 
ianua - suggestive of a title, of the woman who broke the seal affixed to the 
forbidden fruit of the Tree Of Knowledge. A more literal translation of the 


following tu es diuinae legis prima desertrix is: You are the first to forsake 
Divine Decree. 


The three phrases tu es diaboli ianua, tu es arboris illius resignatrix, tu es 
diuinae legis prima desertrix, read as if they might be some ‘evil’ heathen 
incantation, which might have been Tertullian's intent. 


[7] As described in my ‘philosophy of pathei-mathos', I use the term physis, 
voc, contextually to refer to: 


(i) the ontology of beings, an ontology - a reality, a ‘true nature '- that 
is often obscured by denotatum and by abstractions, both of which 
conceal physis; 

(ii) the relationship between beings, and between beings and Being, 
which is of us - we mortals - as a nexion, an affective effluvium (or 
emanation) of Life (wvoyn) and thus of why 'the separation- 
of-otherness' is a concealment of that relationship; 

(iii) the character, or persona, of human beings, and which character - 
sans denotatum - can be discovered (revealed, known) by the faculty 
of empathy; 

(iv) the unity - the being - beyond the division of our physis, as 
individual mortals, into masculous and muliebral; 

(v) that manifestation denoted by the concept Time, with Time 
considered to be an expression/manifestation of the physis of beings. 


I use the term denotatum - from the Latin, denotare - in accord with its general 
meaning which is "to denote or to describe by an expression or a word; to name 
some-thing; to refer that which is so named or so denoted." 


Thus understood, and used as an Anglicized term, denotatum is applicable to 
both singular and plural instances and thus obviates the need to employ the 
Latin plural denotata. 


In respect of the term numinous, it derives from the classical Latin numen 
which denoted "a reverence for the divine; a divinity; divine power". Numen has 
been used in English since the 15th century, with 'numinous' dating from the 
middle of the 17th century and used to signify "of or relating to a numen; 
revealing or indicating the presence of a divinity; divine, spiritual." 


As noted in my The Numinous Way Of Pathei-Mathos, I use it to additonally 
describe 


"what manifests or can manifest or remind us of (what can reveal) the 
natural balance of wuyn; a balance which UBpic upsets. This natural 
balance - our being as human beings - is or can be manifest to us in 
or by what is harmonious, or what reminds us of what is harmonious 
and beautiful. In a practical way, it is what we regard or come to 
appreciate as ‘sacred’ and dignified; what expresses our developed 


humanity and thus places us, as individuals, in our correct relation to 
woxn, and which relation is that we are but one mortal emanation of 


woyn." 


[8] Volume I (chapters 1-4) of my translation of and commentary on the Gospel 
According To John was published in July 2017 with volume II (chapters 5-10) 
scheduled for publication in 2019. 


A version in html - including chapter 5, which is subject to revision and updated 
as and when new verses and the associated commentary are available - is (as of 
October 2017) at http://www.davidmyatt.info/gospel-john.html 


[9] What follows is a (slightly edited) extract from my commentary on John 
3:16-21. 


° Nomos. voypoc. A transliteration since as with 'logos' a particular metaphysical 
principle is implied and one which requires contextual interpretation; a sense 
somewhat lost if the English word 'law' is used especially given what the word 
‘law' often now imputes. 


° Phaos. Given that @coc metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) 
implies the being, the life, 'the spark', of mortals, and, generally, either (i) the 
illumination, the light, that arises because of the Sun and distinguishes the day 
from the night, or (ii) any brightness that provides illumination and thus enables 
things to be seen, I am inclined to avoid the vague English word ‘light’ which all 
other translations use and which, as in the case of God, has, in the context of 
the evangel of Jesus of Nazareth, acquired particular meanings mostly as a 
result of centuries of exegesis and which therefore conveys or might convey 
something that the Greek word, as used by the author of this particular Greek 
text, might not have done. 


Hence my transliteration - using the Homeric @doc instead of pac - and which 
transliteration requires the reader to pause and consider what phaos may, or 
may not, mean, suggest, or imply. As in the matter of logos, it is most probably 
not some sort of philosophical principle, neo-Platonist or otherwise. 


Interestingly, p@c occurs in conjunction with Cw and 9edc and éyéveto and 
Av€pwioc in the Corpus Hermeticum, thus echoing the evangel of John: 


Hc Kai Cwh éotw 6 Gedc Kai nati, && od EyévEto 0 AvOpwitoc 
(Poemandres, 1.21) 


Life and phaos are [both] of Theos, The Father, Who brought human 
beings into existence 


° For their deeds were harmful. hv yap abtav novynpa ta ~épya. Harmful: that is, 
caused pain and suffering. To impute to nmovnpdc here the meaning of a moral 
abstract 'evil' is, in my view, mistaken. Similarly with the following @avAoc in 


v.20 which imparts the sense of being 'mean'’, indifferent. 


Since the Phaos is Jesus, those who are mean, those who do harm, avoid Jesus 
because (qv. 2.25) he - as the only begotten son of Theos - knows the person 
within and all their deeds. Thus, fearing being exposed, they avoid him, and 
thus cannot put their trust in him and so are condemned and therefore lose the 
opportunity of eternal life. 


° whomsoever practices disclosure. 0 5€ MoiWv Thy wANnVeiav. Literally, 'they 
practising the disclosing.' That is, those who disclose - who do not hide - who 
they are and what deeds they have done, and who thus have no reason to fear 
exposure. Here, as in vv.19-20, the meaning is personal - about the character of 
people - and not about abstractions such as "evil" and "truth", just as in 
previous verses it is about trusting in the character of Jesus. Hence why here 
aAnGera is 'sincerity', a disclosing, a revealing - the opposite of lying and of 
being deceitful - and not some impersonal ‘truth’. 


[10] Note how Jesus does not disapprovingly preach about - does not even 
mention - the apparently superstitious practice of infirm individuals waiting by 
a 'miraculous' pool in order to be cured. 


[11] A (slightly edited) extract from my commentary on John 5:1-16. 


° the place of the sheep. Since the Greek npoBatikéc means "of or relating to 
sheep" and there is no mention of a 'gate' (or of anything specific such as a 
market) I prefer a more literal translation. It is a reasonable assumption that 
the sheep were, and had in previous times been, kept there prior to being 
offered as sacrifices, as for example sheep are still so held in particular places 
in Mecca during Eid al-Adha, the Muslim feast of sacrifice. 


° named in the language of the Hebrews. emaAeyopévn EBpaioti. 


° the infirm. The Greek word aoQevéw implies those lacking normal physical 
strength. 


° awaiting a change in the water. Reading exSexopévwv thv tod bSatoc Kivnow 
with the Textus Receptus, omitted by NA28, but included in the Anglo-Saxon 
version, by Tyndale and Wycliffe. 


° Envoy of Theos. Reading &yyeAoc yap KUptoOv KATH KAIPWY KaTEBAWED (qv. 
Cyril of Alexandria, Commentary on John, Book II, V, 1-4, Migne Patrologia 
Graeca 73) and €v th KoAvpBPpa, Kai ETaPADOED TO DEW: O OV TIPWTOG EBA 
PETA THY TapaxyNVY tod L6atoc, byijc EyivETO, wW SAMOTE KATELYETO VOONPATI with 
the Textus Receptus. The verse is omitted by NA28, but included in ASV, 
Tyndale, and Wycliffe. 


a) envoy. As noted in the commentary on 1:51, interpreting &yyeAoc 
as 'envoy' (of theos) and not as ‘angel’, particularly given the much 


later Christian iconography associated with the term ‘angel’. 


b) Theos. Regarding &yyeAoc yap Kupiov, qv. Matthew 28.2 ayyeAoc 
yap Kuptiov kataBac €é€ obpavod, "an envoy of [the] Lord/Master 
descended from Empyrean/the heavens." Since here Kvpioc implies 
Theos (cf. John 20.28 where it is used in reference to Jesus), an 
interpretation such as "envoy of Theos" avoids both the phrase "envoy 
of the Master" - which is unsuitable given the modern connotations of 
the word 'master' - and the exegetical phrase "angel/envoy of the 
Lord" with all its associated and much later iconography both literal, 
by means of Art, and figurative, in terms of one's imagination. An 
alternative expression would be "envoy of the Domine," with Domine 
(from the Latin Dominus) used in English as both a respectful form of 
address and as signifying the authority of the person or a deity. 


c) became complete. byijc Eyiveto. The suggestion is of the person 
becoming 'whole', complete, sanus, and thus ceasing to be ‘broken’, 
incomplete, infirm. 


° bedroll. kpaBattoc (Latin, grabatus) has no suitable equivalent in English 
since in context it refers to the portable bed and bedding of the infirm. The 
nearest English approximation is bedroll. 


° And, directly, the man became complete. kai ev0éwc EYEVETO DyIC O 
avOpwioc. Metaphysically, the Evangelist is implying that 'completeness' - 
wholeness - for both the healthy and the infirm (whether infirm because of 
sickness or a physical infirmity) arises because of and through Jesus. 


° treated. Taking the literal sense of 0epamebw here. Hence: cared for, treated, 
attended to. As a healer or a physician might care for, treat, or attend to, 
someone. 


° no more missteps. LNKETL aaptave. That is, make no more mistakes in 
judgement or in deeds. Qv. the Introduction [to Volume I of the translation] 
regarding translating apaptia in a theologically neutral way as 'mistake' or 
‘error’ instead of by the now exegetical English word 'sin'. Cf. 1.29, 8.7, et seq. 


° Judaeans. Qv. my essay A Note On The Term Jews In The Gospel of John, which 
is included here as an appendix 


° harass. 6\wKw. Cf. the Latin persequor, for the implication is of continually 
‘following’ and pursuing him in order to not only try and worry or distress him 
but also (as becomes evident) to find what they regard is evidence against him 
in order to have him killed, qv. 5.18, 7.1, 7.19 et seq. 


[12] Isgopdc Adyoc: An Esoteric Mythos. Included in: David Myatt, Corpus 
Hermeticum: Eight Tractates: Translation and Commentary, 2017. 


[13] The culture of pathei-mathos is described in Appendix III. 
[14] Myatt, David. Classical Paganism And The Christian Ethos. 2017. p.27. 


[15] This hermetic tractate, as so many others, employs a technical - an esoteric 
- vocabulary. Thus terms such as voepéc, aomiyywtoc, Eevépyera, Ev61d0EToOv 
GvOpw - to name but a few - require contextual interpretation and avoidance of 
such common English words (for example, ‘intellectual’, and energy) as may 
impose modern meanings on such an ancient text. 


The commentary which accompanies my translation of tractate XIII - in Corpus 
Hermeticum: Eight Tractates - provides the relevant context and an explanation 
of my translating choices such as Actualis and creeft. 


[16] As noted in the commentary on my translation I have chosen to personify 
TlWwpia, partly in reference to Clytemnestra as depicted by Aeschylus: 


alastoras. Since the Greek word ti1wpia is specific and personal, 
implying vengeance, retribution, and also a divine punishment, it 
seems apposite to try and keep, in English, the personal sense even 
though no specific deeds or deeds are mentioned in the text, but _ 
especially because of what follows: Tywwpobc yap év Epavt@ Exw, wW 
miatep. Hence my interpretation, "the brutish alastoras of Materies," 
using the English term alastoras - singular, alastor, from the Greek 
aAdotwp, an avenging deity, and also a person who avenges certain 
deeds. Qv. Aeschylus, Agamemnon, 1497-1508. 


materies. bAn. A variant form of the Latin materia, thus avoiding the 
English word 'matter' which now has connotations, derived from 
sciences such as Physics, that are not or may not be relevant here. In 
addition, the term requires contextual, metaphysical, interpretation, 
for as used here it may or may not be equivalent to the bAn of 
Poemandres 10, of III:1, kai ta Aout&. Hence why I have here chosen 
‘materies' rather than - as in those other tractates - 'substance’. 


[17] The goddess Aixn - qv. Hesiod, "Epya kai Hpépai, vv 213-218 - is the 
goddess of Fairness and of Tradition manifest as Tradition is in Ancestral 
Custom(s). The usual translation of 6ixn is Justice or Judgement which English 
terms, with their various post Greco-Roman and modern abstractive and legal 
connotations, are in my view rather misleading. 


[18] I incline toward the view that the song, begun in section 17, ends in section 
18, an ending signalled by the expression at the beginning of section 19, "such 
is what the Arts within me loudly call out," tabdta Bomow ai Svvaperic at Ev 
épot. Sections 19-21 thus being a personal exegesis. 


[19] Crucial in understanding the paganus nature of the song are the term 


buvoc and the lines odtéc ETI O TOD VOd OPOaALOc, Kai S£Eatto TOD SvvapEWDV 
pov thv evaAoyiav. ai bvvapetc at Ev Epot, bpveite TO Ev Kai TO MMVI. 


Given that the English term 'hymn' is now commonly associated with 
Christianity it is in my view an unsataisfactory translation of byvoc in this as in 
other tractates of the Corpus Hermeticum especially as buvoc was used by 
Homer in The Odyssey (VIII, 428-9) in association with enjoying a splendid 
feast, Ta oi Dainkec ApvpOvEC EVOGS’ Everkav balTi Te TEpNNHTaAL Kai Korbrc 
bEVOV HKObWD, where 'song' is an appropriate translation, as it is in this 
tractate. 


To appreciate the aforementioned lines in the apposite cultural and textual 
context, is to understand that 5vvapew is not, in this tractate and in some 
others, suggestive of 'power' possessed by an individual - as in the egoistic 'my 
powers' - but rather a skill, an ability, craft, an art, that has been cultivated and 
learnt as in a person learning the art of chanson. 


Hence my reading of those lines as: 


May the one who is the eye of perceiveration accept this fond 
celebration 

From my Arts. 

Let those Arts within me sing for The One and for All That Exists. 


Which is in contrast to the conventional interpretation, which is along the 
following lines: "He is the mind's eye. May he accept praise from my powers. 
Powers with me sing a hymn to the one and to the universe." 


Appendix I 
Logos A. The Esoteric Song 


Cantio Arcana 


vpevwbta KpvbIITH Adyoc A 


IaOa MLVOIC KOOPIOV MpOGbEXEOOwW Tod VWyvoODv THD KKOND. avotynOt yh, Avolyhntw 
pol mac poxAoc SpBpov, Ta 5€v6hpa pn GeicoVe. Duvetv PEAAW TOD THC KTIDEWC 
KUPLOD, KQi TO MAD Kai TO Ev. AVOtyNTtE OVPavol, KvEpOl TE OTHTE. O KUKAOC O 
a8avatoc tod Veob, mpodSeEdoOw pov TOV Adyov: PEAAW yap DyvEtv TOV 
KTIOQVTA TH MAVTA, TOV INEAVTA TH yrv Kai OVPAVLOD KPELAOAVTA Kai 
EMLTAEAVTA EK TOD WKEA VOD TO pALKD Kbwp/ Eic THY OiKOVPEVND Kai KOLKNTOV 
DIIAP YEW Eic SLATPOMND Kai KTIOW NAVTWY TOV AVOPWIHWY, TOD EMLTAEAVTA bP 


MAVVAL Eic MdOav 1paEiv Geoic te Kai AVOpwWHoIc. SOpEev mavtEc Opod ALT 
THD EVAOVIAV, TH EM TOV OLVPAVAV PETEWOW, TH MdONC PLOEWC KTIOTH. 


obtéc EOTIV 6 TOD vod OOaALOc, Kai 6EEatO TOV SvVapEwv pov Tip ebAoyiav. 
ai 6vvapetc ai Ev Epot, byveite TO Ev Kai TO NAV: OvVaOATE TH DEANPATI OV 
MAGA ai Ev Epoi 6Bvvap_Etc. poOorc ayta, PwtidPEeic a6 God, 614 God TO VONTOV 
ac DUVOv yatpw Ev yapa vod. Mdo0a1 S6vVapEIC DuveEite ODD Epol. Kai OD p01, 
eyKOatEla, byver. 6iKALOGDV pov, TO Sikaiov byvet 6 Epod. KOIWWwViIa f ELH, TO 
av byver 6 Epovb-: byver HANVEla Thy AANVELaAv. TO KyaBOV, AyABOD, KyvEI: Cwr| 
Kai MWC, AP DUGv Eic DAC YwPEt N EvAOYIa. EDYAPLOTH Gol, MATEP, EVEPYELA 
TOV SVVAPEWDV. ELYAPIOTH Ol, Vee, 5UVaPIC THV EvEepyEtMv pov: 0 adc Adyoc 6V 
Epovd byvei o€. 6 Epod 6éEaar TO Mav AOyw, AoyiKT Bvotav. 


Let every Physis of Kosmos favourably listen to this song. 

Gaia: be open, so that every defence against the Abyss is opened for me; 
Trees: do not incurvate; 

For I now will sing for the Master Artisan, 

For All That Exists, and for The One. 


Open: you Celestial Ones; and you, The Winds, be calm. 

Let the deathless clan of theos accept this, my logos. 

For I shall sing of the maker of everything; 

Of who established the Earth, 

Of who affixed the Heavens, 

Of who decreed that Oceanus should bring forth sweet water 
To where was inhabited and where was uninhabited 

To so sustain all mortals; 

Of who decreed that Fire should bring light 

To divinities and mortals for their every use. 


Let us all join in fond celebration of who is far beyond the Heavens: 
That artisan of every Physis. 


May the one who is the eye of perceiveration accept this fond celebration 
From my Arts. 


Let those Arts within me sing for The One and for All That Exists 
As I desire all those Arts within me to blend, together. 


Numinous knowledge, from you a numinal understanding: 
Through you, a song of apprehended phaos, 

Delighted with delightful perceiverance. 

Join me, all you Arts, in song. 


You, mastery, sing; and you, respectful of custom, 
Through me sing of such respect. 


Sing, my companions, for All That Exists: 
Honesty, through me, sing of being honest, 
The noble, sing of nobility. 


Phaos and Life: fond celebration spreads from us to you. 


My gratitude, father: actuosity of those my Arts. 
My gratitude, theos: Artisan of my actuosities; 
Through me, the Logos is sung for you. 
Through me, may Kosmos accept 

Such respectful wordful offerings as this. 


Appendix II 
A Note On The Term Jews In The Gospel of John 


In the past century or so there has been much discussion about the term 'the 
Jews' in standard English translations of the Gospel of John and thus whether or 
not the Gospel portrays Jews in a negative way given such words about them as 
the following, from the translation known as the Douay-Rheims Bible: 


You are of your father the devil, and the desires of your father you will 
do. He was a murderer from the beginning, and he stood not in the 
truth; because truth is not in him. When he speaketh a lie, he 
speaketh of his own: for he is a liar, and the father thereof. (8.44) 


In the Gospel of John the term oi Iov6aio1 first occurs in verse 19 of chapter 
one: 


OTE AIEOTELAAD T1P0C AVTOV Ot Tovbaio1 E€ TepoooAvbpwv tepeic Kai 
Aevitac va EpwWThHOWOW ALTOV 


In the Douay-Rheims Bible this is translated as: "when the Jews sent from 
Jerusalem priests and Levites to him." In the King James Bible: "when the Jews 
sent priests and Levites from Jerusalem to ask him." 


In my translation of John - a work in progress [1] - I translated as: "when the 
Judaeans dispatched priests and Levites from Jerusalem to ask him." 


For, after much consideration, I chose - perhaps controversially - to translate 
iovfSata by Judaeans, given (i) that the English terms Jews and Jewish (deriving 
from the 13th/14th century words gyv/gyw and Iewe) have acquired 
connotations (modern and medieval) which are not relevant to the period under 
consideration; and (ii) that the Greek term derives from a place name, Judaea 
(as does the Latin iudaeus); and (iii) that the Anglo-Saxon version (ASV) retains 


the sense of the Greek: here (iudeas) as elsewhere, as for example at 2.6, cefter 
iudea geclensunge, "according to Judaean cleansing." 


Such a translation not only dispenses with the "portraying Jews in a negative 
way" discussion but also reveals a consistent narrative, with the Evangelist not 
writing that "the Jews" saught to kill Jesus, but only that some Judaeans desired 
to do so. In addition, as the story of the Samarian (Samaritan) woman in chapter 
4 makes clear, it places into perspective the difference between Judaea, 
Samaria, and Galilee, and why the Evangelist narrates that it was "necessary" 
for Jesus to pass through Samaria on the way to Galilee, "E6e1 5& abtov 
SiépyeoO9ar 61a Thc Lapapetac. 


Given what follows (chapter 4 vv.9-10) this suggests a certain historical 
antipathy between the people of Judaea and the people of Samaria even though 
the Samarians - as is apparent from the Gospel - shared many, but not all, of 
the religious traditions of the Judaeans, as did most of the people of Galilee, 
including Jesus. Since the Evangelist specifically writes that it was Judaeans 
who saught to kill Jesus (5.18; 7.1; 7.19 et seq) it seems as if the antipathy by 
Judaeans to Jesus of Nazareth in particular and to Samarians in general - with 
the Evangelist stating that Judaeans would not share or make use of 
(ovyypacopat) Samarian things - arose from Judaeans in general believing that 
their religious practices based on their particular interpretation of the religion 
of Moses and the Prophets were correct and that they themselves as a result 
were 'righteous' - better than Samarians - with Jesus the Galilean considered by 
many Judaeans, and certainly by the priestly authorities, as having committed 
(qv. 10.33) 'blasphemy' (BAao@nptia) and thus should be killed. 


Such differing religious traditions, such internecine feuds, such religious 
fanaticism and intolerance on behalf of some Judaeans - an intolerance 
exemplified also when (qv. 10.22) one of the guards of Caiaphas the High Priest 
(Kaiagav tov apy1epea) physically assaults Jesus for not showing the High 
Priest "due deference" - exemplifies why in this Gospel iov6ata should be 
translated not by the conventional term 'Jews' but rather by Judaeans. 


ooo 


In respect of the term iov6aia, it is interesting to consider two writings by 
Flavius Josephus, and one by Cassius Dio Cocceianus (dating from c.230 CE). 
The two works by Josephus are conventionally entitled ‘Antiquities of the Jews' 
(c. 93 CE) and 'The Jewish Wars' (c. 75 CE) although I incline toward the view 
that such titles are incorrect and that the former - entitled in Greek, Iov6aiknc 
apyaioAoyiac - should be 'Judaean Antiquities', while the latter - entitled in 
Greek, Iotopia Iov6aikod moAépov mpdc Pwyatov - should be ‘History of the 
Conflict Between Judaeans and Romaeans'’, and this because of how Josephus, 
in those works, describes himself and that conflict. 


Iovbatknc apyaroAoytac 
In this work Josephus wrote: 


1.4 TobtTwv 67 TOV MPOEIPHLEVWV AITIDDY ai TeAevTaiat 6bo Kxpoi ovEPEeBHKaot: 
TOD HEV yap 1pd0c Tovc ‘Pwyatouc MOAEpov Npiv totic Tovbaioi1c yevopevon [...] 


1.5 GiataEv tod MOALTEDEATOC EK TOV EBpaikOv peOnppnvevpéevnv ypappatwv 


ee 
1.6 6HAWoa1 tivec Ovtec E€ apxc Tovbaior 


a) 1.4. Tov péEv yap Mpdc TOKC Pwyaiovc MOAEpOv Hytv toic Tovbaior1c 
yevopevonv, "how that conflict between Romaeans and we Judaeans came 
about." 


To be pedantic, Pwpyatouc - Romaeans - implies those "of Rome". That is, the 
word suggests those associated with a particular place, as does the term 
Judaeans. Which association of people with a particular place or region is 
historically germane. 


b) 1.5. 6tataElv Tod NOAItEevATOC THv EBpaikav peO@nppnvevpEevynv ypapypatwov, 
“the decrees of our civitatium as expounded in the writings of the Hebrews." 
Less literally, "the laws of our communities as expounded in the writings of the 
Hebrews." 


Thus he does not write about the "Jewish scriptures" or about "the scriptures of 
the Jews", even though the consensus is that ypagn here - as throughout the 
New Testament - has the meaning ‘scripture’ rather than its normal sense of 
‘that which is written’, with the English word 'scripture' (usually written with a 
capital S) having the specific meaning "the writings of the Old and/or of the 
New Testament". However, this specific meaning only dates back to c.1300 and 
was used by Wycliffe in his 1389 translation, from whence, via Tyndale, it was 
used in the King James version. Prior to 1300, the ASV has gewrite - 'what was 
written’, writing, inscription - with the Latin of Jerome having scripturae, as 
does Codex Palatinus of the earlier Vetus Latina. [2] Classically understood, the 
Latin has the same meaning as the Greek ypagn: writing, something written, an 
inscription. [3] 


c) 1.6 6nA@oa tivec Ovtec EE apyfc Iovbaio1, "to make known how Judaeans 
came about." 

‘Iotopia Toviaikod noAépov npo6c ‘Pwpaiov 

In the IIpootptov of this book Josephus wrote: 


a) Iwonnoc MatOiov naic €& TepoooAvjiwv iepevdc 


That is, Josephus describes himself as "the son of Matthias, a priest, from 
Jerusalem." He does not write that he is "Jewish" and nor does he write that he 
is from Judaea. 


b) oxe60v 6& Kai WY &KoT) MapELAnpapeD jf WOAEWv pdc MOdAElc 7 EOvVAv EOvEOI 
OVPPAYEVTWD. 


A conventional translation would have m0A\c as 'city' and €8voc as 'nation' so 
that the latter part would conventionally be translated along the following lines: 
"cities would have fought against cities, or nations against nations." 


However, the terms 'nation' and 'city' are or can be misleading, given their 
modern connotations, whereas a historical approximation for E8voc would be 
'‘tribe', 'people', or 'community', and for moAic - understood here as referring to 
a particular named place with a history of settlement - town, fortified town, 
burg, borough, municipality. Such choices would produce a translation such as: 
“municipality would have fought municipality, community with community." The 
evocation is thus more parochial, more regional, as befits the historical past and 
the context: here, an insurrection, a conflict between the people of Judaea and 
the armed forces commanded by Roman citizens (those "of Rome") duly 
appointed to positions of power. 


Regarding The Term Tovéatkoc 


While the term is conventionally cited as meaning Jewish - although LSJ 
provides no sources, with the English words ‘Jew' and 'Jewish' not existing until 
the 13th/14th century CE - the sense of the term in ‘Pwyaixn Iotopia by 
Cassius Dio Cocceianus (for example, 67.14.2, 68.1.2) is Judaean, referring to 
the people of Judaea and their customs and way of life, Iov65aikod Biov, tav 
Tovbaiwv jen: 


bM’ NC Kai GAAOL Ec TA TOV Tovbaiwv Hon eEoKeéAAovtec MOAAOL 
KaTtEe6tKaoOnoOav Kai Ot HEV AMEBAVOD Oi 5E THV yodbv ObO1IMDV 
eotepnOnoav (67.14.2) 


ooo 


Conclusion 


As noted in the Preface to my translation of The Gospel of John, I have 
endeavoured to avoid reading into the text the meanings that some of the 
English words conventionally used in other translations - and given in lexicons - 
may now suggest, or do suggest often as a result of over a thousand years of 
exegesis. In the matter of iovSaia the translation by the relatively recent term 
‘Jews' has suggested meanings which, at least in my fallible opinion, are 
irrelevant to the milieu of the Gospels and which thus distorts, or which can 
distort, the narrative of the Gospel of John. 


ooo 


[1] As of July 2017, the translation of and a commentary on chapters one to four 
of The Gospel of John have been completed, which partial translation and 
commentary is available at: https://davidmyatt.wordpress.com/gospel- 
according-to-john/ 


[2] For context, the verse in the Latin version of Jerome is: cum ergo 
resurrexisset a mortuis recordati sunt discipuli eius quia hoc dicebat et 
crediderunt scripturae et sermoni quem dixit iesus. 


The Latin of Codex Palatinus, Vetus Latina: Cum ergo resurrexit a mortuis 
commonefacti sunt discipuli eius quoniam hoc dicebat et crediderunt scripturae 
et sermoni quem dixit IHS. 


The Latin of Codex Brixianusis, Vetus Latina: cum ergo resurre xisset a mortuis 
recordati sunt discipuli eius quia hoc dixerat et crediderunt scribturae et 
sermoni quem dixit IHS. 


[3] Qv. Tacitus: "non diurna actorum scriptura reperio ullo insigni officio 
functam." Annals, Book III, 3. 


Appendix ITI 


Suffering And The Human Culture Of Pathei-Mathos 


This is an extract from a written reply, in September 2013, to a personal correspondent. It has 
been revised for inclusion here, with some footnotes added in an effort to elucidate some parts 
of the text. 


In respect of the question whether I am optimistic about our future as a 
species, I vacillate between optimism and pessimism, knowing as I - and so 
many - do from experience that the world contains people who do good things 
[1], people who do bad things, and people who when influenced or led or 
swayed by some-thing or someone can veer either way; and given that it seems 
as if in each generation there are those - many - who have not learned or who 
cannot learn from the pathei-mathos of previous generations, from our 
collective human md08e1 1.&80c that has brought-into-being a culture of pathei- 
mathos thousands of years old. Historically - prior to, during after the time of 
Cicero, and over a thousand years later during and after the European 
Renaissance - this culture was evident in Studia Humanitatis, and is now 


presenced in works inspired by or recollecting personal pathei-mathos and 
described in memoirs, aural stories, and historical accounts; in particular works 
of literature, poetry, and drama; in non-verbal mediums such as music and Art, 
and by art-forms such as films and documentaries. 


This culture of pathei-mathos reveals to us the beauty, the numinosity, of 
personal love; the numinosity of humility, and compassion; and the tragic 
lamentable unnecessary suffering caused by hubris, dishonour, selfishness, 
inconsiderance, intolerance, prejudice, hatred, war, extremism, and ideologies 
[2]. A world-wide suffering so evident, today, for example in the treatment of 
and the violence (by men) toward women; in the continuing armed conflicts - 
regional and local, over some-thing - that displace tens of thousands of people 
and cause destruction, injury, and hundreds of thousands of deaths; and evident 
also in the killing of innocent people [3] by those who adhere to a harsh 
interpretation of some religion or some political ideology. 


Do good people, world-wide, outweigh bad ones? My experiences and travels 
incline me to believe they may do, although it seems as if the damage the bad 
ones do, the suffering they cause, sometimes and for a while outweighs the 
good that others do. But does the good done, in societies world-wide, now 
outweigh the bad done, especially such large-scale suffering as is caused by 
despots, corruption, armed conflict, and repressive regimes? Probably, at least 
in some societies. And yet even in such societies where, for example, education 
is widespread, there always seem to be selfish, dishonourable, inconsiderate, 
people; and also people such as the extremist I was with my hubriatic certitude- 
of-knowing inciting or causing hatred and violence and intolerance and 
glorifying war and kampf and trying to justify killing in the name of some 
abstraction or some belief or some cause or some ideology. People mostly, it 
seems, immune to and/or intolerant of the learning of the culture of pathei- 
mathos; a learning available to us in literature, music, Art, memoirs, in the aural 
and written recollections of those who endured or who witnessed hatred, 
violence, intolerance, conflict, war, and killing, and a learning also available in 
the spiritual message of those who taught humility, goodness, love, and 
tolerance. Immune or intolerant people who apparently can only change - or 
who could only possibly change for the better - only when they themselves are 
afflicted by such vicissitudes, such personal misfortune and suffering, as is the 
genesis of their own pathei-mathos. 


Thus, and for example, in Europe there is the specific pathei-mathos that the 
First and the Second World Wars wrought. A collective learning regarding the 
destruction, the suffering, the brutality, the horror, of wars where wrakeful 
machines and mass manufactured weapons played a significant role. 


All this, while sad, is perhaps the result of our basic human nature; for we are 
jumelle, and not only because we are "deathful of body yet deathless the inner 
mortal" [4] but also because it seems to me that what is good and bad resides in 
us all [5], nascent or alive or as part of our personal past, and that it is just so 


easy, so tempting, so enjoyable, sometimes, to indulge in, to do, what is bad, 
and often harder for us to do what is right. Furthermore, we do seem to have a 
tendency - or perhaps a need - to ascribe what is bad to being ‘out there’, in 
something abstract or in others while neglecting or not perceiving our own 
faults and mistakes and while asserting or believing that we, and those similar 
to us or who we are in agreement with, are right and thus have the 'correct', the 
righteous, answers. Thus it is often easier to find what is bad ‘out there’ rather 
than within ourselves; easier to hate than to love, especially as a hatred of 
impersonal others sometimes affords us a reassuring sense of identity and a 
sense of being 'better' than those others. 


Will it therefore require another thousand, or two thousand, or three thousand 
years - or more or less millennia - before we human beings en masse, 
world-wide, are empathic, tolerant, kind, and honourable? Is such a basic 
change in our nature even possible? Certainly there are some - and not only 
ideologues of one kind or another - who would argue and who have argued that 
such a change is not desirable. And is such a change in our nature contingent, 
as I incline to believe, upon the fair allocation of world resources and solving 
problems such as hunger and poverty and preventing preventable diseases? 
Furthermore, how can or could or should such a basic change be brought about 
- through an organized religion or religions, or through individual governments 
and their laws and their social and political and economic and educational 
policies, or through a collocation of governments, world-wide; or through 
individuals reforming themselves and personally educating others by means of, 
for example, the common culture of pathei-mathos which all humans share and 
which all human societies have contributed to for thousands of years? Which 
leads us on to questions regarding dogma, faith, and dissent; and to questions 
regarding government and compulsion and 'crime and punishment’ and whether 
or not 'the needs of the many outweigh the needs of the few'; and also to 
questions regarding the efficacy of the reforming, spiritual, personal way given 
that spiritual ways teaching love, tolerance, humility, and compassion - and 
virtuous as they are, and alleviating and preventing suffering as they surely 
have - have not after several thousand years effected such a change in humans 
en masse. 


I have to admit that I have no definitive or satisfactory answers to all these, and 
similar, questions; although my own pathei-mathos - and my lamentable 
four-decade long experience as an extremist, an ideologue, and as a selfish 
opinionated inconsiderate person - incline me to prefer the reforming, spiritual, 
personal way since I feel that such an approach, involving as it does a personal 
study of, a personal transmission of, the culture of pathei-mathos - and a 
personal knowing and a living of the humility that the culture of pathei-mathos 
teaches - is a way that does not cause nor contribute to the suffering that still so 
blights this world. A personal preference for such a numinous way even though 
I am aware of three things: of my past propensity to be wrong and thus of the 
necessary fallible nature of my answers; of the limited nature and thus the long 
time-scale (of many millennia) that such a way implies; and that it is possible, 


albeit improbable except in Science Fiction, that good people of honourable 
intentions may some day find a non-suffering-causing way by which 
governments or society or perhaps some new form of governance may in some 
manner bring about that change, en masse, in our human nature required to 
evolve us into individuals of empathy, compassion, and honour, who thus have 
something akin to a 'prime directive’ to guide them in their dealings with those 
who are different, in whatever way, from ourselves. 


Were I to daydream about some future time when such a galactic ‘prime 
directive' exists, directing we spacefaring humans not to interfere in the 
internal affairs of non-terrans who are different, in whatever way, from 
ourselves, then I would be inclined to speculate that unless we by then have 
fundamentally and irretrievably changed ourselves for the better then it would 
not be long before some human or some human authority, somewhere, 
manufactured some sly excuse to order to try and justify ignoring it. For that is 
what we have done, among ourselves, for thousands of years; making then 
breaking some treaty or other; making some excuse to plunder resources; 
having some legal institution change some existing law or make some new law 
to give us the 'right' to do what it is we want to do; or manufacture some new 
legislative or governing body in order to ‘legalize’ what we do or have already 
done. Always using a plethora of words - and, latterly, legalese - to persuade 
others, and often ourselves, that what we do or are about to do or have already 
done is justified, justifiable, necessary, or right. 


Perhaps the future excuse to so interfere contrary to a prime directive would be 
the familiar one of 'our security'; perhaps it would be an economic one of 
needing to exploit 'their' resources; perhaps it would be one regarding the 
threat of 'terrorism'; perhaps it would be the ancient human one, hallowed by so 
much blood, of 'our' assumed superiority, of 'their system' being 'repressive' or 
‘undemocratic’ or of they - those '‘others' - being 'backward' or ‘uncivilized’ and 
in need of being enlightened and 're-educated' by our 'progressive' ideas. Or, 
more probable, it would be some new standard or some new fashionable 
political or social or even religious dogma by which we commend ourselves on 
our progress and which we use, consciously or otherwise, to judge others by. 


The current reality is that even if we had or soon established a terran 'prime 
directive' directing we humans not to interfere in the internal affairs of other 
humans here on Earth who are different, in whatever way, from ourselves, it is 
fairly certain it "would not be long before some human or some human 
authority, somewhere, manufactured some sly excuse to order to try and justify 
ignoring it..." 


Which mention of a terran ‘prime directive' leads to two of the other 
questions which cause me to vacillate between optimism and pessimism in 
regard to our future as a species. The question of increasing population, and the 
question of the finite resources of this Earth. Which suggests to me, as some 


others, that - especially as the majority of people now live in urban areas - a 
noble option is for us, as a species, to cooperate and betake ourselves to 
colonize our Moon, then Mars, and seek to develope such technology as would 
take us beyond our Solar System. For if we do not do this then the result would 
most probably be, at some future time, increasing conflict over land and 
resources, mass migrations (probably resulting in more conflict) and such 
governments or authorities as then exist forced by economic circumstance to 
adopt policies to reduce or limit their own population. Global problems probably 
exasperated still further by the detrimental changes that available evidence 
indicates could possibly result from what has been termed 'climate change’ [6]. 


But is the beginning of this noble option of space colonization viable in the near 
future? Possibly not, given that the few countries that have the resources, the 
Space expertise and the technology necessary - and the means to develope 
existing space technology - do not consider such exploration and colonization as 
a priority, existing as they seem to do in a world where nation-States still 
compete for influence and power and where conflict - armed, deadly, and 
otherwise - is still regarded as a viable solution to problems. 


Which leads we human beings, with our jumelle character, confined to this small 
planet we call Earth, possibly continuing as we have, for millennia, continued: a 
quarrelsome species, often engaged (like primates) in minor territorial disputes; 
in our majority unempathic; often inconsiderate, often prejudiced (even though 
we like to believe otherwise); often inclined to place our self-interest and our 
pleasure first; often prone to being manipulated or to manipulating others; often 
addicted to the slyness of words spoken and written and heard and read; often 
believing 'we' are better than 'them'; and fighting, raping, hating, killing, 
invading here, interfering there. And beset by the problems wrought by 
increasing population, by dwindling resources, by mass migrations, by 
continuing armed conflicts (regional, local, supranational, over some-thing) and 
possibly also affected by the effects of climate change. 


Yet also, sometimes despite ourselves, we are beings capable of - and have 
shown over millennia - compassion, kindness, gentleness, tolerance, love, 
fairness, reason, and a valourous self-sacrifice that is and has been 
inspirational. But perhaps above all we have, in our majority, exuded and kept 
and replenished the virtue of hope; hoping, dreaming, of better times, a better 
future, sometime, somewhere - and not, as it happens, for ourselves but for our 
children and their children and the future generations yet to be born. And it is 
this hope that changes us, and has changed us, for the better, as our human 
culture of pathei-mathos so eloquently, so numinously, and so tragically, reveals. 


Thus the question seems to be whether we still have hope enough, dreams 
enough, nobility enough, and can find some way to change ourselves, to thus 
bring a better - a more fairer, more just, more compassionate - future into-being 
without causing or contributing to the suffering which so blights, and which has 


so blighted, our existence on Earth. 


Personally, I am inclined to wonder if the way we need - the hope, the dream, 
we need - is that of setting forth to explore and colonize our Moon, then Mars, 
and then the worlds beyond our Solar System, guided by a prime directive. 


ooo 


Notes 


[1] I understand 'the good' as what alleviates or does not cause suffering; what 
is compassionate; what is honourable; what is reasoned and balanced. Honour 
being here, and elsewhere in my recent writings, understood as the instinct for 
and an adherence to what is fair, dignified, and valourous. 


[2] I have expanded, a little, on what I mean by 'the culture of pathei-mathos' in 
my tract Questions of Good, Evil, Honour, and God. 


[3] As defined by my ‘philosophy of pathei-mathos', I understand innocence as 
“an attribute of those who, being personally unknown to us, are therefore 
unjudged us by and who thus are given the benefit of the doubt. For this 
presumption of innocence of others - until direct personal experience, and 
individual and empathic knowing of them, prove otherwise - is the fair, the 
reasoned, the numinous, the human, thing to do. Empathy and mda0e1 pa80c 
incline us toward treating other human beings as we ourselves would wish to be 
treated; that is they incline us toward fairness, toward self-restraint, toward 
being well-mannered, and toward an appreciation and understanding of 
innocence." 


[4] Poemandres (Corpus Hermeticum), 15 - 61a todToO Napa NaVTa TH ETT prc 
CHa SimA0bvc EoTW O GVOPwIIOC 


As I noted in my translation of and commentary on the Poemandres tract, 
"Jumelle. For 61mA0vc. The much underused and descriptive English word 
jumelle - from the Latin gemellus - describes some-thing made in, or composed 
of, two parts, and is therefore most suitable here, more so than common words 
such as 'double' or twofold." 


[5] qv. Sophocles, Antigone, v.334, vv.365-366 


TIOAAG THX 5EIWa KOLHEV AVOPWHOV GE1vdTtEpov MEAEL... 
OOMOD TL TO PNXavoeD TExvVaCc DIE EATIiB’ Exwv 
TOTE HEV KAKOV, GAAOT’ El’ EGOAOD EpTEt 


There exists much that is strange, yet nothing 
Has more strangeness than a human being... 
Beyond his own hopes, his cunning 

In inventive arts - he who arrives 


Now with dishonour, then with chivalry 


[6] Many people have a view about 'climate change’ - for or against - fora 
variety of reasons. My own view is that the scientific evidence available at the 
moment seems to indicate that there is a change resulting from human activity 
and that this change could possibility be detrimental, in certain ways, to us and 
to the other life with which we share this planet. The expressions 'seems to 
indicate’ and 'could possibly be' are necessary given that this view of mine 
might need to be, and should be, reassessed if and when new evidence or facts 
become available. 
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All translations by DW Myatt 


Concerning aya@6c and voic in the Corpus Hermeticum 


Three of the many Greek terms of interest in respect of understanding the varied weltanschauungen outlined in the 
texts that comprise the Corpus Hermeticum are &ya8dc and voic and 8€6c, with conventional translations of these 
terms as 'good' and 'Mind' and 'god' (or God) imparting the sense of reading somewhat declamatory sermons about 
god/God and ‘the good' familiar from over a thousand years of persons preaching about Christianity interspersed with 
definitive philosophical statements about ‘Mind’, as if a "transcendent intelligence, rationality," or a "Mental or psychic 
faculty" or both, or something similar, is meant or implied. 


Thus the beginning of tractate VI - TO &ya0dv, W ’AoKAnmté, Ev obbevi ZoTLVv, Ei UN Ev UOVW TH BED, WHAAOV 5E TO 
ayabov abtdc Eat O BEC Et - and dealing as it does with both aya8dc and OE6c, has been translated, by Mead, as 
"Good, O Asclepius, is in none else save God alone; nay, rather, Good is God Himself eternally," [1] and by Copenhaver 
as "The good, Asclepius, is in nothing except in god alone, or rather god himself is always the good." [2] 


In respect of vodc, a typical example is from Poemandres 12 - 0 6€ nadvtwv natnrp 6 Novc, Wv Cw kal Wc, ANEKUNGEV 
“AvOpwrov avt@ toov, ob AEGAN We iS(ov TéKOU- TEPLKAAANC Yap, THY TOD MaTpPdcC Eikdva Exwv: S6vTWC YAP Kal 6 EdC 
Npado8n thc i6(ac yop@Ac, NapESwkE TA EQUTOD Nadvta SnuLovpynwata. The beginning of this is translated by Mead as 
"But All-Father Mind, being Life and Light, did bring forth Man co-equal to Himself, with whom He fell in love, as being 
His own child for he was beautiful beyond compare," and by Copenhaver as "Mind, the father of all, who is life and 
light, gave birth to a man like himself whom he loved as his own child. The man was most fair: he had the father's 
image." 


Similarly, in respect of Poemandres 22 - napayivouat avtdc EyW O Nodc totic dofotc Kal &yaBoic kal KaBapoic Kal 
EAENHOOL, TOic EVOEBOUOL, Kal NH Mapovota YOU yiveTtat BonGELa, Kai EVBDG TA NdVTA YuWeElToVvOL Kal TOV NMATEPA 
(AGOKOVTQL AYAMINTLKWCG Kal EDYaAPLOTODOLV EDAOYODVTES Kal DUVODVTEG TETAYUEVWC TIPOC AVDTOV TH OTOPYA - which is 
translated by Mead as "I, Mind, myself am present with holy men and good, the pure and merciful, men who live 
piously. [To such] my presence doth become an aid, and straightway they gain gnosis of all things, and win the Father’s 
love by their pure lives, and give Him thanks, invoking on Him blessings, and chanting hymns, intent on Him with 
ardent love," and by Copenhaver as "I myself, the mind, am present to the blessed and good and pure and merciful - to 
the reverent - and my presence becomes a help; they quickly recognize everything, and they propitiate the father 
lovingly and give thanks, praising and singing hymns affectionately and in the order appropriate to him." 


As explained in various places in my commentary on tractates |, Ill, IV, VIII, and XI, and in two appendices [3], | 
incline toward the view that - given what such English terms as 'the good', Mind, and god now impute, often as a result 
of two thousand years of Christianity and post-Renaissance, and modern, philosophy - such translations tend to impose 
particular and modern interpretations on the texts and thus do not present to the reader the ancient ethos that forms 
the basis of the varied weltanschauungen outlined in the texts of the Corpus Hermeticum. 


To avoid such impositions, and in an endeavour to express at least something of that ancient (and in my view non- 
Christian) ethos, | have - for reasons explained in the relevant sections of my commentary - transliterated 8€dc as 
theos [4], vodc as perceiveration, or according to context, perceiverance; and d&ya8dc as, according to context, nobility, 
noble, or honourable [5]. Which is why my reading of the Greek of the three examples above provides the reader with a 
somewhat different impression of the texts: 


° Asclepius, the noble exists in no-thing: only in theos alone; indeed, theos is, of himself and always, what is 
noble. [6] 


° Perceiveration, as Life and phaos, father of all, brought forth in his own likeness a most beautiful mortal 
who, being his child, he loved. 


° |, perceiveration, attend to those of respectful deeds, the honourable, the refined, the compassionate, 
those aware of the numinous; to whom my being is a help so that they soon acquire knowledge of the whole 
and are affectionately gracious toward the father, fondly celebrating in song his position. 


But, as | noted in respect of &ya8dc in the On Ethos And Interpretation appendix, whether these particular insights of 
mine are valid, others will have to decide. But they - and my translations of the tractates in general - certainly, at least 
in my fallible opinion, convey an impression about ancient Hermeticism which is rather different from that conveyed by 
other translations. 


David Myatt 
March 2017 


Extract from a letter in reply to a correspondent who, in respect of the Corpus Hermeticum, enquired about my translation of terms such as 
aya8edc and voic. | have, for publication here, added a footnote which references my translations of and commentaries on five tractates of the 
Corpus Hermeticum. 


ooo 


Notes 
[1] G.R.S Mead. Thrice-Greatest Hermes. Theosophical Society (London). 1906. 
[2] B. Copenhaver. Hermetica. Cambridge University Press. 1992 


[3] My translation of and commentary on tractates |, Ill, IV, and XI - and the two appendices - is available in pdf format 
at https://davidmyatt.wordpress.com/2017/03/08/corpus-hermeticum-i-iii-iv-xi/ 


My translation of and commentary on tractate VIII is available in pdf format at https://davidmyatt.wordpress.com 
/2017/03/20/corpus-hermeticum-viii/ 


[4] To be pedantic, when 8€06c is mentioned in the texts it often literally refers to 'the' theos so that at the beginning of 
tractate VI, for example, the reference is to 'the theos' rather than to ‘god’. 


[5] In respect of 'the good' - td aya8dv - as 'honourable', qv. Seneca, Ad Lucilium Epistulae Morales, LXXI\, 4, "summum 
bonum est quod honestum est. Et quod magis admireris: unum bonum est, quod honestum est, cetera falsa et 
adulterina bona sunt." 


[6] The suggestion seems to be that 'the theos’ is the origin, the archetype, of what is noble, and that only through and 
because of theos can what is noble be presenced and recognized for what it is, and often recognized by those who are, 
or that which is, an eikon of theos. Hence why in tractate IV it is said that "the eikon will guide you,"; why in tractate XI 
that "Kosmos is the eikon of theos, Kosmos [the eikon] of Aion, the Sun [the eikon] of Aion, and the Sun [the eikon] of 
mortals," and why in the same tractate it is said that "there is nothing that cannot be an eikon of theos," and why in 
Poemandres 31 theos is said to "engender all physis as eikon." 


As | noted in my commentary - qv. especially the mention of Maximus of Constantinople in respect of Poemandres 31 - 
| have transliterated eikwy. 


Related: 


On Translating Ancient Greek 
(pdf) 


Greek Terms in The Philosophy of Pathei-Mathos 


This essay is covered by the Creative Commons Attribution-NoDerivatives 4.0 International (CC BY-ND 4.0) license 
and can be copied and distributed under the terms of that license. 


On Translating Ancient Greek 


Given that I have numerous times over the past ten or so years been asked by 
various individuals (including Greek scholars) about my Greek translations, 
and given that it seems some of my translations (such as parts of the Corpus 
Hermeticum) are regarded as "iconoclastic and controversial", it seems 
fitting to provide a rather more detailed explanation of my methodology over 
and above my few, short, previous remarks. 


When studying New Testament Greek while a monk in a Christian monastery 
in the 1970s - and being already familiar (from schooldays and later studies 
including at that monastery) with Homer's Greek and the way that Aeschylus 
often omitted 'the article’ and invented new words to express his meaning - | 
began to wonder, in respect of translations, about what I have since termed 
‘retrospective re-interpretation'. As I mentioned in my essay Some Examples 
Regarding Translation and Questions of Interpretation, included as an 
Appendix to my Poemandres translation and commentary: 


"I incline toward the view that in translations into English it is 
often best to avoid words that impose or seem to impose a meaning 
on an ancient text especially if the sense that an English word now 
imputes is the result of centuries of assumptions or opinions or 
influences and thus has acquired a modern meaning, or an 
interpretation, somewhat at variance with the culture, the milieu, 
of the time when the text that is being translated was written. 
Especially so in the matter of religious or spiritual texts where so 
many people rely or seem to rely on the translations, the 
interpretations, of others and where certain interpretations seem 
to have become fixed. 


Thus, it may be helpful if one can suggest, however controversial or 
iconoclastic they may seem in their time, reasoned alternatives for 
certain words important for a specific and a general understanding 
of a particular text, and helpful because such alternatives might 
enable a new appreciation of such a text, as if for instance one is 
reading it for the first time with the joy of discovery. 


For example, one of the prevalent English words used in 
translations of the New Testament, and one of the words now 
commonly associated with revealed religions such as Christianity 
and Islam, is sin. A word which now imputes and for centuries has 
imputed a particular and at times somewhat strident if not harsh 
moral attitude, with sinners starkly contrasted with the righteous 
and the saved, and with sin, what is evil, what is perverse, to be 
shunned and shudderingly avoided." 


I then proceeded to give various quotations and argued that the original 
sense of the English word 'sin' was 


"the sense of doing what was wrong, of committing an error, of 
making a mistake, of being at fault; at most of overstepping the 
bounds, of transgressing limits imposed by others, and thus being 
‘guilty' of such an infraction, a sense which the suggested 
etymology of the word syn implies: from the Latin sons, sontis." 


Hence why in translating John 8.7 I eschewed the much overused and now 
often pejorative word sin: 


So, as they continued to ask [for an answer] he straightened 
himself, saying to them: Let he who has never made a mistake 
[Avapaptntoc] throw the first stone at her. 


we 6& EMEPEVOD ENPWTHVTEC ADTOV, AVEKVWED KQi ElMlED ADTOIC: O 
AVAaLAPTHTOC DUGDv Mp@toc En’ aVTHVY PaAETW AiBov. 


While such a translation may well be controversial, to me it imparts 
something important regarding the teachings, and the life, of Jesus of 
Nazareth: something quite human, something rather different from a stern 
preacher preaching about 'sin'; something which to me seems to express 
what the Beatitudes express, and something which individuals such as 
George Fox and William Pen many centuries later tried to say and write 
about Christianity and about the teachings and the life of Jesus of Nazareth. 


This seeking after meaning beyond what a particular English word now often 
denoted - in common usage or otherwise - I applied to my translations of 
some fragments of Heraclitus, to my translations of three tractates of the 
Corpus Hermeticum, and am applying to my on-going (as of 2016) translation 
of and commentary on the Gospel of John. I also used this principle, albeit 
then in a mostly intuitive way, when undertaking my translations, decades 
before, of Sophocles and Aeschylus. 


Thus I saught to try and understand - to apprehend, both intuitively and by 
scholarly means - what the author was expressing or saught to express all 
those centuries ago; which necessitated understanding the milieu, the ethos, 
the culture, of the time and the place where the author lived. My approach 
was therefore more than strictly grammatical; more than lexicographical. 


Why is why, in the Hermetic tractates the translation of such words as 
aya8dc and evoeBéw and 8edc were considered in the necessary context. {1} 


What, for example, did 8e6c mean and imply in the Hellenic times that the 
texts were written? My view is that to translate as 'god' is to miss the variety 
of possible meanings, since 'god' to so many people in the West imparts the 
sense of, if not the God of Christianity, then of 'the one deity' of 
neo-pythagoreanism and gnosticism. This then leads and has led to 
speculation as whether God and 'the one deity' are the same and whether the 
texts are neo-pythagorean and/or gnostic and/or possibly influenced by early 
Christianity. The texts under consideration, however, are unclear as to 
exactly what and who @é6c is, especially given (i) that in the Poemandres 
tractate 8e6c is described as being both male and female (appevdo8nAvc) and 


(ii) that 'archetypes'/deities from classical Greek culture are mentioned, from 
Psyche to Hermes, and (iii) that Poemandres is described as 'changing their 
form/appearance’ (shapeshifting) in the manner of Greek divinities such as 
Athena in The Odyssey and Demeter in mythological poems and legends, and 
(iv) the mention of 'daimons'. This 9e6c might thus refer to a deity ina 
classical sense, with the texts describing a mysticism that is essentially a 
development of existing and past Greek ideas. 


To translate 9e6c as god is therefore, in my view, not helpful given that 'god' 
is not, in our milieu, a neutral world and therefore tends to impose a certain 
meaning on the text. In contrast, the transliteration 'theos' is neutral and also 
aids the curiosity of the reader who might well then ask: what and who, here, 
is theos? 


In regard to evoeBéw, is what is meant what we understand by terms such as 
reverent and pious? Again, given the influence of Christianity over the past 
two millennia, what such terms now so often denote is redolent of that 
religion so that such words are not neutral in respect of understanding the 
spirituality of such ancient Greek texts. Hence why my choice was for an 
expression: 'awareness of the numinous’, which expression encompasses - or 
seems to me to encompass - an essential aspect of all spirituality, from 
ancient Greece to Greco-Roman times to Christianity and beyond. There is 
therefore, yet again, no retrospective re-interpretation of the text resulting 
from a poor choice of English words. 


In considering «ya06c my basic guide was «ya06c contrasted with kax6oc in 
ancient Greece and Greco-Roman times with the sense being not some 
abstract god-given 'what is good' and 'what is evil’, nor of some impersonal 
idea of 'good' contrasted with some other impersonal idea of 'evil', but rather 
the difference between good (noble) and bad (rotten) individuals, and which 
difference (according to so many authors of those times) was revealed, 
became known, through the deeds done by individuals. An interesting 
passage illustrating aya06c contrasted with kak6c occurs in section eight of 
the fourth tractate of the Corpus Hermeticum: 


Tovtwv 6& obtwe Exovtwv, W Tat, TA PEv Mapa Tod Geod hiv te 
bIINpsE Kai DIdpEEr- TA 6E AQ' HU®v aKOAOVONOaTW Kai ph 
DOTEPHOATW: EIlEl O PEV BEdc Avaitioc, HpEic 6€ ait1ol TOV KAKOD, 
TAVTA IPOKPIVOVTEC TAV AyYABGDv 


Nearly all past translations have opted to use the English words 'good' and 
‘evil’, as did John Everard and G.R.S. Mead whose respective translations are, 


These things being so, O Tat, that things have been, and are so 
plenteously ministered to us from God; let them proceed also from 
us, without any scarcity or sparing. For God is innocent or guiltless, 
but we are the causes of Evil, preferring them before the Good. 


This being so, O Tat, what comes from God hath been and will be 
ours; but that which is dependent on ourselves, let this press 


onward and have no delay; for 'tis not God, 'tis we who are the 
cause of evil things, preferring them to good. 


A more recent translation is that of Brian Copenhaver, 


Since this is so, Tat, what proceeds from god has been and will be 
available to us. May what comes to us be suited to it and not 
deficient. And the evils for which we are responsible, who chose 
them instead of good things, are no responsibility of god's. 


In contrast, I interpret as, 


Because of this, then - Thoth - what is from theos can be and has been ours 
So let what accompanies us be that now instead of later. 

For it is we who select dishonour rather than honour 

With theos blameless in this. 


Which interpretation emphasises the personal origin of what is done and why 
what is bad, in personal terms, is - as the author of the text later writes, abty 
Siapopa Tob Opotov mMpdc TO KVOPOLOD, Kai TH AVOPOIW LOTEPNHEa 1PdC TO 
Opolov - a privation of what is good: 


This is the distinction between what is akin and what is different 
With what is different having a privation of what is akin. 


Which contrast between personal honour (a nobility of character) and 
dishonour (a doing of rotten deeds) is rather different from abstract "evil 
things", and well expresses an important aspect of the ethos of ancient 
Greece and of Greco-Roman culture; an aspect well-expressed by Sophocles: 


TmOAEpoc ovbév' KvOP’ EKWV aipEt MOVNPOV HAAG Tobc YONOTOLC Met 
battle does not willingly take cowards, but - as of old - the honourable 


Philoctetes, v.437 


This interpretation of &ya06c - in the personal terms of such an ethos, rather 
than as some abstract existent external to the individual as posited by Plato, 
1} tov Kyabod i6éa - is why the author of text also writes, 


Opke, W TEKVODV, HO60a Hac bei OOPata bieEEAPeiv, Kai M6GOVvC 
yopovc baipdvwv Kai OvvEYELAD Kai Pd6povc KoTEPWV (va TIPOC TOV 
EDA KAi LOvVOD OTEvOWPED; K61GBaTOV yap TO KyYABOV Kai 
QHEPAVTOV Kal ATEAEC, ALTO 5€ Kai Kvapyov, Npiv 6€ boKodv apynv 
EXEW THY yoo. obK avTOD ObV APXT yiveTat  yvaoic 


Do you, my son, apprehend how many celestial bodies we have to traverse - 
How many groups of Daimons and sequential constellations - 

So that we hasten to the Monas. 

For the honourable is unpassable, without limit, and unending 

Even though to us its origin appears to be the knowledge. 

But even though such knowledge is not the origin of it 


It yields to us the origin of our knowing. {2} 


For Plato's explanation requires a questioning, a philosophical search for 
aAnGeia, a type of anados, resulting in a knowing of 'the good', n tod aya8ob 
i6éa, and which knowing - which knowledge - is the source, the origin, of all 
other knowing. Here, the opposite is clearly stated: that such knowledge of 
‘the good', of what is honourable, is not 'the knowledge’ - the conclusion of 
our anados - but instead only the source of what we know about ourselves 
and about others. 


This understanding of 'the good', of cya@6c, is indeed somewhat 
controversial - the opposite of what Plato et al theorized and what some seem 
to have assumed regarding the Corpus Hermeticum - but one which presents 
an alternative (a somewhat paganus) understanding of such hermeticism as 
is described in the three tractates under consideration. And an interesting 
alternative that, to my knowledge, has been long neglected, given the various 
and the numerous assumptions made regarding the meaning of certain Greek 
words in texts such as the Corpus Hermeticum. 


David Myatt 
2016 


{1} In order to elucidate my methodology I for brevity only consider here 
three Greek terms. 


{2} As I noted in my commentary on tractate IV: 


Reading «61a4Batov, which implies that what is honourable is 
always there, always around, always noticeable when it is 
presenced by someone. In other words - given the following kai 
QMEPAaVTOV Kai atEdAéc - there are always some mortals who will (qv. 
sections 5 and 8) select honour rather than dishonour: who will (as 
described in section 4) "receive the perceiveration," having won 
that prize gifted by theos [...] 


The expression npiv 6€ 6oKobdv apynp Exel Thy yvoov is 
interesting given that it refers to 'the knowledge’, which some have 
construed to refer to the gnosis of certain pagan 
weltanschauungen. However, since what this particular knowledge 
is, is not specified, to translate as 'the Gnosis' would be to impose a 
particular and modern interpretation on the text given what the 
term gnosticism now denotes. All that can be adduced from the text 
is that this particular knowledge may refer to and be the 
knowledge imparted in the text itself: the knowledge that Hermes 
is here imparting to Thoth. 


On Minutiae And The Art Of Revision 


Over forty years ago, many hours on many days on many months were spent in the library of a monastery reading 
many books that | now only vaguely recollect. But one of those which does still linger in memory was a work by John 
Chrysostom concerning the Gospel of John [1], homilies given toward the end of the fourth century Anno Domini, 
probably in Antioch, and over one and half thousand years before | sat down in a religious environment to read them. 
This continuity of religious tradition, of language, resonated with me then in a pleasing way as did the scholarly 
minutiae, sparsely scattered among the preaching, in which he explained some matters such as the use of the definite 
article in the phrase - from verse 1 of chapter one of the Gospel - 9€dc¢ Av 6 Adyoc, Theos was the Logos. 


Such minutiae make the process of translation - at least for me and in respect of the Gospel of John - somewhat slow, 
partly because they can change the meaning; or rather, provide a possible alternative interpretation as is the case in 
the matter of 8€dc fv 6 Adyoc. Why, for example, is 8¢dc¢ here not 6 8Edc (pedantically, the Theos/the God) as at verse 
24 of chapter four, mvebua 6 8E6c? Which apparently pedantic question formed part of a somewhat acrimonious 
theological dispute before, during, and after the time of John Chrysostom; a dispute centred around a possible 
distinction between (i) The God and (ii) God, father of Jesus, and thus whether Jesus was, like The God, eternally-living. 
Those who affirmed such a distinction, and who thus came to believe that both Jesus and the mvebuatoc ayfou (the 
Holy Spirit) were not equal to The God, were termed ‘Arians’ (after the Alexandrian priest Arius) and were repeatedly 
condemned as heretics. 


In respect of certain words or phrases it is, as so often, a personal choice between following what has become or is 
regarded as the scholarly consensus or undertaking one’s own research and possibly arriving at a particular, always 
disputable, interpretation. Such research takes time - days, weeks, months, sometimes longer - and may lead one to 
revise one’s own particular interpretation, as occurred recently in respect of my interpretation of 8edc Av 6 Adyoc, 
which initially and in respect of grammar was a minority one (qv. Jean Daillé) of The Logos was Theos rather than the 
conventional Theos [God] was the Logos [Word]. 


In the matter of 8€6c¢ and 0 O8E6c the current consensus is that there is in the Gospel of John no distinction between 
them. However, the arguments used to support this - from Chrysostom on - are theological and devolve around the 
use of such terms by John, by other Evangelists, by early Christians such as Paul of Tarsus, and even by the authors of 
LXX. That is, arguments are made regarding, for example, why the Evangelist wrote 6 Adyoc (the logos) rather than 
just Advyoc: because, it is argued, to distinguish Jesus (identified as the logos) from everyone else. In addition, the 
Evangelist, and thus his Gospel, are often considered to be divinely-inspired - guided by the Holy Spirit, with the 
Evangelist thus aware of ta BGOn tod GEO [2] - so that there are in that Gospel, as in the others, meanings beyond 
what an ordinary person might express in Hellenistic Greek. 


Over forty years ago |, subsequent to some doubts, accepted such theological arguments and therefore had little 
interest - beyond disputations concerning the actual meaning of words such as Adyoc in classical and Hellenistic Greek 
- in further questioning the accuracy of conventional interpretations of the Gospel of John such as that of the Douay- 
Rheims version. 


Now, aS someone with a rather paganus weltanschauung, brought-into-being by m&Oet ud8oc, but respectful 
still of other manifestations of the numinous, | strive to understand that Gospel in the cultural milieu of the ancient 
Roman Empire and thus as a work, written in Hellenistic Greek, by a man who either had known Jesus and participated 
in his life, or who had known and was close to someone who did. That is, | approach the text as | did the tractates of 
the Corpus Hermeticum and the extant writings of Sophocles and Aeschylus; as an original work, possibly a self- 
contained one, where the author conveys something derived from their knowledge, learning, and personal experience, 
and where the meanings of certain words or passages may sometimes be explained or placed into context by 
comparison with other authors writing in the same language in the same or in a similar cultural milieu. 


Thus, when | consider a phrase such as nvedua 0 8Edc | wonder about the meaning of nvedua, of BEdc, and of 6 BEdc, 
not in terms of later explanations - in this instance ‘the Holy Spirit’, God, the God - and not in terms of assuming the 
author is learned concerning and referring to or quoting or paraphrasing texts such as LXX, but rather as terms, ideas, 
germane to the world, the place, in which the author lived. Understood thus, 9€6c is just theos; mvebua is just pneuma 
or ‘spiritus’; with words such as those and other words such as Adyoc possibly becoming explained or placed into 
context by the narrator as the narrative proceeds. 


In the matter of my interpretation of the Gospel of John [3], revision is therefore inevitable as | proceed, slowly, 
hopefully studiously, from verse to verse and from chapter to chapter, for | really have no preconceptions about what 
such slow studious progress will or might reveal about what has already been interpreted (or misinterpreted) by me, 
especially as minutiae can take one on various detours, and which detours sometimes cause one to travel far away 
from the Judaea that existed when Pontius Pilate was Praefectus of that Roman province. 


David Myatt 
July 2017 


[1] Homiliae in loannem, volume 59 of the Migne Patrologia Graeca series. 


[2] "The profundities of Theos." First Epistle To The Corinthians, 2.10. Wycliffe, and the King James Bible: "The deep 


things of God." 


[3] http://www.davidmyatt.info/gospel-john.html 


A Note Concerning @9eL6TtNG 


The Greek term Oetd6tN¢ occurs in tractate XI (section 11) of the Corpus Hermeticum - OEt6thHTa lav - where | 
translated the term as "divinity-presenced." [1] 


Plutarch, in De Pythiae Oraculis - qv. 407a, 398a-f - uses the word in relation to the oracle at Delphi with divinity- 
presenced also a Suitable translation there. 


The context of 8ELd6tnN¢ in tractate XI is: 
Kal 6tt ev ZOTL Tic 6 MOL Tadta SAAov- 6tt SE kal Ecic, PavEeEWTATOV: Kai yap Hla WOXF Kal Ula Tw Kal Ula 
UAN. tic 5€ oUTOC; tic 5E av GAAOC Ei UN Eic O BEC; TiuL YaP GAAWL AV Kal TPETIOL THLa EUWoya motetv, Ei Wh 
UOVUWL TOL BEdt; Ec ODV BEdc. TyEAOLOTATOVT: Kal TOV HEV KOGUOV WHOAGynoac del Elvat Kal TOV AALOV Eva 
Kal THY GEAHvnv Ulav kal GELd6tHTa Ulav, aDTOV 5E TOV BEdV MdOTOV Eival BEAELC [2] 
It is evident someone is so creating and that he is One; for Psyche is one, Life is one, Substance is one. 


But who is it? 


Who could it be if not One, the theos? To whom if not to theos alone would it belong to presence life in living 
beings? 


Theos therefore is One, for having accepted the Kosmos is one, the Sun is one, the Moon is one, and divinity- 
presenced is one, could you maintain that theos is some other number? 


The "one" referred to in tractate XI is most probably the ywovdc, Monas (Monad) as in tractate IV. As | noted in my 
Introduction to that tractate [1], John Dee used the term monas in his Testamentum Johannis Dee Philosophi summi ad 
Johannem Gwynn, transmissum 1568, a text included in Elias Ashmole's Theatrum Chemicum Britannicum, published 
in 1652. 


An interesting part of tractate IV is: 


uovac oboa obv KPXN N&vtTa ApiOyov EuTEpléxet, OO UNSEevdc éuneptexouevn, Kal Ndvta APLOWOV vEevvat OO 
UNS5Evdc VEVVWHEVN ETEPOL APLOYOD. 


The Monas, since it is the origin, enfolds every arithmos without itself being enfolded by any, begetting every 
arithmos but not begotten by any. 


In respect of arithmos, ap.8udc, as | noted in my commentary on tractate IV:10 and on XII:15, [1] the usual translation 
is 'number' but which translation is, in those instances in the Corpus Hermeticum, somewhat inappropriate and 
unhelpful. 


Similar to - but conveying a different meaning to - 9ELtdtN¢ is the Greek term 8ed6tnc. Different, because BELtd6tnc 
relates to OEtoc (divine, divinity), and 8ed6tn¢ to BEdc (theos, the god). 


The word 9et6tn¢ also occurs - and only once - in the New Testament, in Paul's Epistle to the Romans, 1.20, where it 
led to some theological discussions regarding how and in what God is manifest, since some commentators apparently 
mistakenly equated OeLtd6tn¢ with Bedtnc. The Latin of Jerome is: 


invisibilia enim ipsius a creatura mundi per ea quae facta sunt intellecta conspiciuntur sempiterna quoque 
eius virtus et divinitas 


which translates the Greek 8ELd6tN¢ by the Latin divinitas, a word used by Cicero. 
The Greek text of Romans, 1.20, as in NA28, [3] is: 


TA VAP &OPata adTOD aNd KTiceWC KOoLOU Toic TOLHUAGLW VoOKUEVa KAPOPATAL, H TE A’SLOC ADTOD SHVaLLtC 
Kal BELOTNG 


The Wycliffe translation: 


For the invisible things of him, that be understood, be beheld of the creature of the world, by those things 
that be made, yea, and the everlasting virtue of him and the Godhead. 


King James Bible: 


For the invisible things of him from the creation of the world are clearly seen, being understood by the things 
that are made, even his eternal power and Godhead 


Douay-Rheims, Catholic Bible: 


For the invisible things of him, from the creation of the world, are clearly seen, being understood by the 
things that are made; his eternal power also, and divinity 


In contradistinction to such translations, were | to temerariously venture my own ‘interpretation of meaning’ of the 
Greek - that is, my non-literal translation - it would be along the following lines: 


Through the foundation of the Kosmos, those unseen beings of that Being were visible, apprehensible by the 
beings which that Being produced, as also the sempiternal influence of that Being, and divinity-presenced. 


In which interpretation | have endeavoured to express the metaphysical - the ontological - meaning, and have taken 
avtod - literally, "of him/his" - as "of that Being" thus avoiding "gender bias", qv. the appendix - Concerning Personal 
Pronouns - to my commentary on tractate VI. [1] Also, 50vautc is - at least in my fallible opinion - more subtle than the 
strident "might" or "power" translations impute, suggesting instead "influence" as in tractate IlIl:1, where it 
interestingly occurs in relation to 9Etoc: 


Suvauet Setar 6vta Ev yaeEt, by the influence of the numen 
My translation of tractate Ill:1 is as follows: 


The numen of all beings is theos: numinal, and of numinal physis. The origin of what exists is theos, who is 
Perceiveration and Physis and Substance: the sapientia which is a revealing of all beings. For the numinal is 
the origin: physis, vigour, incumbency, accomplishment, renewance. In the Abyss, an unmeasurable 
darkness, and, by the influence of the numen, Water and delicate apprehending Pnuema, there, in Kaos. 
Then, a numinous phaos arose and, from beneath the sandy ground, Parsements coagulated from fluidic 
essence. And all of the deities <particularize> seedful physis. 


AdEa TavtTWV O BENG Kal BEtov kal MbOtC BEla. APA TMV 6vTWV O BEdc, Kal VOC Kal @VOLC Kal DAN, cogia Eic 
SeiEw andvtwv Wv: apX! TO Geiov Kal mbatc Kai Evépyeta Kal &vVaYKN Kal TEAOG Kal AvavEeWOLC. AV yap 
OKOTOG AMELPOV Ev ABUGOWL Kai HS5wp Kal nvedUa AEMTOV VOEPOV, SuVduEt GElat 6vtTa Ev xcEL. AvELBN SF OWC 
aylov Kal Endyn tog' Guwlet €& bypac ovolac otoLyeia Kal BEol MavtTEc tkaTablEepWott POOEWC EVvoTIOPOD. 


Which, for me at least, seems to place the use of 8EtdtN¢ in Paul's Epistle to the Romans into the correct Hellenic - 
Greco-Roman - metaphysical context. 


David Myatt 
28.i11.18 


This article is a revised version of part of a personal reply sent to a life-long friend in answer to a specific question. 


ooo 


[1] D. Myatt. Corpus Hermeticum: Eight Tractates. Translations And Commentaries. CreateSpace. 2017. ISBN 
978-1976452369. 


[2] The Greek text is from A.D. Nock & A-J. Festugiere, Corpus Hermeticum, Paris, 1972. 


[3] Nestle-Aland. Novum Testamentum Graece, 28th revised edition. Deutsche Bibelgesellschaft, Stuttgart. 2012. 


Greek Bible text from: Novum Testamentum Graece, 28th revised edition, Edited by Barbara Aland and others, copyright 2012 Deutsche 
Bibelgesellschaft, Stuttgart. 


Some Conjectures Concerning Our Nexible Physis 


Given that we human beings are a sentient species, an interesting question is whether we have, over the past three 
thousand years, fundamentally changed. Changed in physis sufficient to enable us to avoid what our thousands of 
years old human culture of pathei-mathos informs us is unwise. For example, around 700 BCE Hesiod wrote: 


ob &’ &koue Siknc, und’ UBptv 6geEAAE: 

UBptc yap TE KaKN SELAW BpotW: OVSE WEV EGBADG 

215 pnidiwc mEpevEv SOvaTat, Bapvdet SE BO’ OM’ AUTAC 
eyKUpOac Athol: 060c 6’ ETEPNGL TAapEABEtV 
Kpetoowy Ec Ta S(kata: Afkn 5’ omEP “YBetoc toyxEt 

Ec téAoc EEEABODOA: NaBWV SE TE vrATLOG EyVW 


You should listen to [the goddess] Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. [1] 


Certainly, in the many intervening centuries, some individuals - from adversity, or otherwise - have learned to avoid 
hubris and be fair, as is evident in our ever-growing human culture of pathei-mathos. But have we as a species, en 
masse, learned anything physis-changing - and learned by ourselves or by virtue of being instructed or educated - from 
the likes of Hesiod, Aeschylus, Sophocles, Herodotus, Thucydides, Aristotle, Pliny, and Cicero; from the Rig-Veda; from 
the teachings of Siddhartha Gautama and Lao Tzu; from the gospel narratives of the life and crucifixion of Jesus of 
Nazareth; from the music of JS Bach; from the art of Botticelli, Hokusai, and van Gogh; from the literature of the likes of 
Jane Austen, Solzhenitsyn, and Mariama Ba; from the thousands and thousands and thousands of armed conflicts, 
wars, and invasions, of the past three thousand years; from the individual stories of suffering - of rape, torture, murder, 
starvation, theft, humiliation - traumatically recounted year after year, decade following decade, and century after 
century? 


If we human beings - we mortals - have in sufficient numbers so learned and so changed, is that change qualifiable? 
My own, admittedly fallible, view is that it is qualifiable; with my tentative suggestion - the conclusion of some years 
considering the matter - being that it is by how we as individuals perceive, how we understand, and how we humans as 
a result of such a new perceiveration externally manifest (in terms of, for example, our societies, our attitudes, and our 
laws) the muliebral virtues and thus the position of women and gender roles in general. Qualifiable in this way because 
- at least according to my own learning, and my understanding of the culture of pathei-mathos - of our nexible physis. 


For our physis - our being, as mortals, and thus our character as individuals - is not only subject to enantiodromia: 


"[to] the revealing, the process, of perceiving, feeling, knowing, beyond causal appearance and the 
separation-of-otherness and thus when what has become separated - or has been incorrectly perceived as 
separated - returns to the wholeness, the unity, from whence it came forth. When, that is, beings are 
understood in their correct relation to Being, beyond the causal abstraction of different/conflicting ideated 
opposites, and when as a result, a reformation of the individual, occurs. A relation, an appreciation of the 
numinous, that empathy and pathei-mathos provide, and which relation and which appreciation the 
accumulated pathei-mathos of individuals over millennia have made us aware of or tried to inform us or 
teach us about," {2} 


but also, as | have mentioned elsewhere, because my thesis is that 


"it is the muliebral virtues which evolve us as conscious beings, which presence sustainable millennial 
change. Virtues such as empathy, compassion, humility, and that loyal shared personal love which 
humanizes those masculous talking-mammals of the Anthropocene, and which masculous talking-mammals 
have - thousand year following thousand year - caused so much suffering to, and killed, so many other living 
beings, human and otherwise." {3} 


Considered in such qualifiable terms, there do appear to be some promising signs: for it does seem that several 
modern societies are - via more and more individuals acquiring a new perceiveration and thence a new understanding - 
slowly moving toward that equality between men and women, that rejection of stereotypical gender roles, and that 
recognition of the importance - of the necessity - of the muliebral virtues; which, combined, manifest an 
enantiodromiacal change in our human physis and which change, which balancing of the masculous with the muliebral, 
consequently could evolve us beyond the patriarchal ethos, and the masculous societies, which have been such a 
feature of human life on this planet for the past three thousand years, genesis as that ethos and those societies have 
been of so much grieving. 


Which leads to interesting questions, to which | admit | have no answers. Questions such as whether we can, en 
masse, so change, and whether - if we can so change or are so slowly changing - it will take us another three thousand 
years, or more, or less, to live, world-wide, in societies where fairness, peace, and compassion, are the norm because 
the males of our species - perhaps by heeding Fairness and not obliging Hubris, perhaps by learning from our shared 
human culture of pathei-mathos - have personally, individually, balanced within themselves the masculous with the 


muliebral and thus, because of sympatheia, follow the path of honour. Which balancing would naturally seem to require 
a certain conscious intent. 


What, therefore, is our intent, as individual human beings, and can our human culture of pathei-mathos offer us some 
answers, or perchance some guidance? As an old epigram so well-expressed it: 


Ovntoiow avwiotwv MoAgwv TEP ODSEV APPAOTOTEPOV MEAETAL VOOU AVEPWTOLOL 
"Of all the things that mortals fail to understand, the most incomprehensible is human intent." {4} 


Personally, | do believe that our human culture of pathei-mathos - rooted as it is in our ancient past, enriched as it has 
been over thousands of years by each new generation, and informing as it does of what is wise and what is unwise - 
can offer us both some guidance and some answers. 


David Myatt 
September 2014 


Notes 


1. Hesiod, “Epya kal ‘Huépat [Works and Days], vv 213-218. My translation. Some notes on the translation: 


a. 5({kn. The goddess of Fairness/Justice/Judgement, and - importantly - of Tradition (Ancestral Custom). In this work, as in GEovyovia 
(Theogony), Hesiod is recounting and explaining part of that tradition, one important aspect of which tradition is understanding the relation 
between the gods and mortals. Given both the antiquity of the text and the context, 'Fairness' - as the name of the goddess - is, in my view, 
more appropriate than the now common appellation 'Justice', considering the modern (oft times impersonal) connotations of the word ‘justice’. 
b. Mischief. The sense of &tnowv here is not of 'delusion' nor of 'calamities', per se, but rather of encountering that which or those whom (such 
as the goddess of mischief, Atn) can bring mischief or misfortune into the ‘fortunate life' of a ‘fortunate mortal', and which encounters are, 
according to classical tradition, considered as having been instigated by the gods. Hence, of course, why Sophocles [Antigone, 1337-8] wrote 
WC TEMPWHEVNCG OOK EoTL OvNntoic cuUUgopac AnNaAAaYA (Mortals cannot be delivered from the misfortunes of their fate). 

c. 5{katoc. Honour expresses the sense that is meant: of being fair; capable of doing the decent thing; of dutifully observing ancestral customs. 
A reasonable alternative for 'honour' would thus be 'decency', both preferable to words such as ‘just' and ‘justice’ which are not only too 
impersonal but have too many inappropriate modern connotations. 

d. vrjmtoc. Literal - 'young', 'uncultured' (i.e. un-schooled, un-educated in the ways of ancestral custom) - rather than metaphorical ('foolish', 
ignorant). 


2. The Numinous Way of Pathei-Mathos, 2013. 
3. Some Questions For DWM, 2014. 


4. Vitae Homeri, Epigrammata V. My (poetic, non-literal) translation. 
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Prefatory Note 


Collected here are five essays written between 2015 and 2019 which concern 
Catholicism and spirituality in general. Several of the essays contain reminiscences 
about my Catholic upbringing and my time as a Catholic monk. The internet links in the 
footnotes were valid as of January 2019. 


David Myatt 
January 2019 


In Defence Of The Roman Catholic Church 
Part One 


Listening to Messe De La Nativité: Gaudeamus Hodie; Puer Natus Est 
Nobis - performed by Ensemble Gilles Binchois - I am so reminded how 
the Roman Catholic Church inspired such numinosity, such beauty, 
century following century. For it is as if such music presenced the Divine 
to thus remind us, we fallible error-prone mortals, of another realm 
beyond the material and beyond our own mortal desires. 


Such presencing of the Divine - such a numinous reminder of our 
fallibility, century following century, as for example in Kyrie Orbis Factor 
as performed by Ensemble Organum - seems to have become somewhat 
lost in all the recent Media propaganda about how some Catholic priests 
and monks have allowed their personal desires to overwhelm such a 
presencing of the numinous and which presencing of the divine is and 
was manifest in compassion, empathy, and a personal humility. 


Lost, in all the Media propaganda, because I from personal experience 
know that such incidents are perpetrated by a minority of individuals and 
that the vast majority of Catholic priests and monks are good individuals 
who strive, who often struggle, each in their own way and according to 
their physis, to manifest the virtues of compassion, empathy, and humility. 
That so many writers and readers of such Media propaganda in this our 
modern world seem to commit the fallacy of a dicto secundum quid ad 
dictum simpliciter no longer, unfortunately, surprises me. 


In respect of personal experience I have to admit that I was somewhat 
dismayed by a recent report issued by a government sponsored Inquiry 
Panel. For I personally had known two of the individuals mentioned in 
that report, knowing from personal experience in a certain monastery 
that they, and the few others like them over the years, were the exception 
out of dozens and dozens of other monks and priests there. I was also 
somewhat dismayed by what I felt was the personal opinion of the authors 
of that report - stated in their "Conclusions" - that those involved in 
placing their personal desires before compassion, empathy, and humility, 
are "likely to be considerably greater than numbers cited in the 
convictions" since no evidence was presented to substantiate such an 
opinion. Another example of individuals committing the fallacy of a dicto 
secundum quid ad dictum simpliciter? Probably. 


But why does someone who has developed a somewhat paganus 
weltanschauung - the mystical individualistic numinous way of pathei- 
mathos - now defend a supra-personal organization such as the Roman 
Catholic Church? Because I from personal experience appreciate that for 
all its many faults - recent and otherwise - and despite my disagreement 
regarding some of its teachings it still on balance does, at least in my 
fallible opinion, presence - as it has for centuries presenced - aspects of 
the numinous and which presencing has over centuries, again in my 
fallible opinion, had a beneficial affect on many human beings. 


As I wrote some years ago in respect of visiting my father's grave in 
Africa: 


“Once I happened to be travelling to an area which colonial and 
imperialist Europeans formerly described as part of 'darkest 
Africa’. Part of this travel involved a really long journey on 
unpaved roads by bus from an urban area. You know the type of 
thing - an unreliable weekly or sporadic service in some old 
vehicle used by villagers to take themselves (and often their 
produce and sometimes their livestock) to and from an urban 
market and urban-dwelling relatives. On this service, to a remote 
area, it [seemed to be] the custom - before the journey could 
begin - for someone to stand at the front and say a Christian 
prayer with every passenger willingly joining in. 


It was quite touching. As was the fact that, at the village where I 
stayed (with a local family) near that grave, everyone went to 
Church on a Sunday, wearing the best clothes they could, and 
there was a real sense (at least to me) of how their faith helped 
them and gave them some guidance for the better, for it was as if 
they, poor as they were, were in some way living, or were 
perhaps partly an embodiment of, the ethos expressed by the 
Sermon of the Mount, and although I no longer shared their 
Christian faith, I admired them and respected their belief and 
understood what that faith seemed to have given them. 


Who was - who am - I to try and preach to them, to judge them 
and that faith? I was - I am - just one fallible human being who 
believes he may have some personal and fallible answers to 
certain questions; just one person among billions aware of his 
past arrogance and his suffering-causing mistakes." [1] 


Is to not judge others without a personal knowing of them, to not commit 
fallacies such as a dicto secundum quid ad dictum simpliciter, and to 
allow for personal expiation, perhaps to presence the numinous in at least 
one small and quite individual way? Personally, I am inclined to believe it 
is. 


Pietatis fons immense, eAEnoov 
Noxas omnes nostras pelle, €Aénoov [2] 


2.x.18 
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[1] https://davidmyatt.wordpress.com/2012/10/30/just-my-fallible-views- 
again/ 


[2] "Immeasurable origin of piety, have mercy. Banish all our faults, have 
mercy." Kyrie Orbis Factor. 


Although the Greek phrase Kvpie €Aénoov is considered to be a Christian 
doxology, deriving from the Old Testament, it is possible that it was a 
common phrase in Greco-Roman culture, with origins dating back to the 
classical period, for it occurs in the Discourses of Epictetus - Book II, vii, 
13 - in relation to a discussion about divination, 


Kai Tov Vedv EKaAODPEVOI SedpE8a adTOD KUPIE EAENOOV 


and in our invocations to the theos our bidding is: Master, have 
mercy. 


o000000 


Part Two 
Expiation And Penance 


Two of the guiding practical principles of living as a Roman Catholic seem 
to me, on the basis of personal experience and fallible understanding, to 
be expiation and penance, related as they are to what was termed the 
Sacrament of Confession - now re-named the Sacrament of Penance and 
Reconciliation - and thence related to one of the founding principles of 
the Roman Catholic Church: that an ordained Priest has the religious 


authority [1] to give absolution for the "sins" [2] a person has committed, 
and the authority to specify what penance is required for expiation, but 
which absolution is dependant on the person making a full and truthful 
confession and being repentant. 


Such personal confession, penance, and expiation, are evidential of how a 
practising Catholic interacts with the Divine and is thus personally 
reminded of what is spiritual, eternal, numinous, and beyond the causal 
everyday world. As I wrote in my essay Numinous Expiation, 


"One of the many problems regarding both The Numinous Way 
and my own past which troubles me - and has troubled me fora 
while - is how can a person make reparation for suffering 
caused, inflicted, and/or dishonourable deeds done [...] 


One of the many benefits of an organized theistic religion, such 
as Christianity or Islam or Judaism, is that mechanisms of 
personal expiation exist whereby such feelings can be placed in 
context and expiated by appeals to the supreme deity. In 
Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament 
of confession and penance. In Islam, there is personal dua to, 
and reliance on, Allah Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal 
expiation for wrong deeds done, often in the form of propitiation; 
the offering of a sacrifice, perhaps, or compensation by the 
giving or the leaving of a valuable gift or votive offering at some 
numinous - some sacred and venerated - place or site." [3] 


This personal - and via the Confessional, this priestly - connexion to the 
Divine, with the attendant penitence, penance, personal expiation, seems 
to me to have been somewhat neglected when non-Catholics, and even 
some Catholics criticize the Roman Catholic Church for their past 
response to those accused of placing their personal (often sexual) desires 
before compassion, empathy, and humility. 


That is, such criticism is secular; based on what is temporal, causal, such 
as some secular law or some personal emotive reaction, with the spiritual 
- the eternal - dimension to mortal life unconsidered. Which spiritual 
dimension is for Catholics based on allowing for personal expiation by 
spiritual means such as confession, penitence, and penance. 


This allowance for such personal expiation by such spiritual means is 
what, according to my fallible understanding, informed the treatment by 
the Catholic hierarchy of many of those accused of placing their personal 
desires before obedience to their God. 


For judgement according to such a spiritual dimension was, rightly or 
wrongly, often considered more important than secular recompense and 
secular punishment. Understood thus, there were no - to use a vernacular 
term - "cover-ups", just the application of certain spiritual considerations, 
considerations which are the foundations of the Catholic faith based as 
such considerations are on the belief in the Eternal Life - in Heaven or in 
Hell - which awaits all mortals, one portal to such an Eternal Life in 
Heaven being, according to Catholic faith, the sacrament of confession. 


Another aspect of this Catholic priority of the spiritual over the secular is 
the sanctity (the seal) of the confessional and which sanctity is adjudged 
to be more important than secular laws relating, for example, to 
disclosure of or information regarding actions deemed to be criminal. 


As for my personal opinions on the matter, I have none, for who 
am I - with my decades of hubris, my knowledge of my plenitude of 
mistakes - to judge others, to judge anyone? I have tried to rationally 
understand both the secular and the spiritual dimensions involved, having 
personal experience of both, and as so often these days remain somewhat 
perplexed by our human nature and by the need so many humans, myself 
included, still have for a belief in a spiritual dimension whereby we can 
connect ourselves to the numinous, to the Divine - however the Divine is 
presenced to and in us - enabling us to perhaps find some peace, some 
happiness, some solace, some answers, among the turmoil, the suffering, 
the changement, of the secular world. 


My portal to the spiritual remains 'the way of pathei-mathos', the way of 
striving to cultivate, striving to live by, the virtues of humility, empathy, 
compassion, honour, non-interference, and self-restraint. A very individual 
way devoid of mythoi and anthropomorphic deities. 


Perhaps it would be easier to believe in God, to accept again the Catholic 

expiation of the sacraments of Confession and the Mass. It would perhaps 
be even easier to accept some tangible votive wordless means in the form 
of offering some paganus propitiation, some libation, some talismata left, 

at some numinous paganus site. 


But as Aeschylus so well-expressed it, 


éot. 6’ 6mn vodv 

EOTL: TeAEcitai 6 Ec TO MEMpwWPEevOD: 
ob0’ DIOKatwv ob’ KDTOAEiPwv 
ovte SaKp0UWV ANVPWDV lEp@Dv 

Opyac atEveic MAaPAGEAEEI [4] 


What is now, came to be 

As it came to be. And its ending has been ordained. 
No concealed laments, no concealed libations, 

No unburnt offering 

Can charm away that firm resolve. 


Which type of sentiment I feel philosophers such as Epictetus and Marcus 
Aurelius also saught to express. 


4.x.18 
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[1] Qv. John 20:22-23, 


AGBete MvedLA KyLOV KV TIVWDY AMITE TAC APAPTIAC APEWVTAL 
QDTOIC AV TIVWY KPATHTE KEKPATHVTAL 


Receive Halig Spiritus: if you release anyone from their errors, 
they are released; if you hold onto them, they are held onto. 


In regard to the term Spiritus, in my commentary on John 1:31 I wrote: 


tO veda. Almost without exception, since Wycliffe's Bible the 
Greek here has been translated as "the spirit", although the ASV 
[the Anglo-Saxon Version] has gast (gast of heofenum), whence 
the later English word 'ghost'. However, given what the terms 
‘spirit' and 'ghost' - both in common usage, and as a result of 
over a thousand years of Christian exegesis - now impute, it is 
apposite to offer an alternative and one which is germane to the 
milieu of the Gospels or which at least suggests something of the 
numinosity presenced, in this instance, via the Gospel of John. 
Given that the transliteration pnuema - with its modern 
association with terms such as pneumatic - does not 


unequivocally suggest the numinous, I have chosen spiritus, as 
referenced in respect of gast in Wright's Anglo-Saxon And Old 
English Vocabularies. 


In regard to the translation Halig Spiritus, in my commentary on John 
5:33 I wrote: 


I have here used the Old English word Halig - as for example 
found in the version of John 17.11 in the Lindisfarne Gospel, 'Du 
halig feeder' - to translate &yioc rather than the later word ‘holy' 
derived as that is from halig and used as it was by Wycliffe in his 
1389 translation of this phrase, "in the Hooly Gost", which itself 
echoes the ASV, "on Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the 
conventional 'with the Holy Spirit' - may thus express something 
of the numinosity, and the newness, of the original Gospel, 
especially as the word 'holy' has been much overused, imputes 
particular meanings from over a thousand years of exegesis, 
and, latterly in common parlance, has become somewhat 
trivialized. 


[2] As I have noted in several essays, and in my translation of the Gospel 
of John, I prefer to translate the Greek term apaptia not by the 
conventional 'sin' but rather by 'error' or 'mistake’. As I wrote in the essay 
Exegesis and Translation, 


One of the prevalent English words used in translations of the 
New Testament, and one of the words now commonly associated 
with revealed religions such as Christianity and Islam, is sin. A 
word which now imputes and for centuries has imputed a 
particular and at times somewhat strident if not harsh moral 
attitude, with sinners starkly contrasted with the righteous, the 
saved, and with sin, what is evil, what is perverse, to be shunned 
and shudderingly avoided. 


One of the oldest usages of the word sin - so far discovered - is 
in the c. 880 CE translation of the c. 525 CE text Consolatio 
Philosophiae, a translation attributed to King A’lfred. Here, the 
Old English spelling of syn is used: 


beet is swide dyslic & swide micel syn beet mon bees 


wenan scyle be Gode 


The context of the original Latin of Boethius is cogitare, in 
relation to a dialogue about goodness and God, so that the sense 
of the Latin is that it is incorrect - an error, wrong - to 
postulate/claim/believe certain things about God. There is thus 
here, in Boethius, as in early English texts such as Beowulf, the 
sense of doing what was wrong, of committing an error, of 
making a mistake, of being at fault; at most of overstepping the 
bounds, of transgressing limits imposed by others, and thus 
being 'guilty' of such an infraction, a sense which the suggested 
etymology of the word syn implies: from the Latin sons, sontis. 


Thus, this early usage of the English word syn seems to impart a 
sense somewhat different from what we now associate with the 
word sin, which is why in my translation of John, 8.7 I eschewed 
that much overused and pejorative word in order to try and 
convey something of the numinous original: 


So, as they continued to ask [for an answer] he 
straightened himself, saying to them: "Let he who has 
never made a mistake [ Avayaptntoc | throw the first 
stone at her." 


we 6€ EMEPEVOV EPWTHVTEC ALVTOV, AVEKVWEDV Kai ELITED 
avtoic: 0 AvapapTHtoc DUGv 1p@toc Em’ aLTHVY PAAETW 
At8ov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan 
preacher might, and as if he is morally superior to and has 
judged the sinners. Instead, he is rather gently and as a human 
pointing out an obvious truth about our human nature; 
explaining, in v.11, that he has not judged her conduct: 


1) 6€ eimev: ovbeic, KUpte. elev 6€ O Inoobc: obbE Eyw 
O€ KATAKPivw: TMopEvov, AMO TOD VdV PNKETL APAPTaveE 
[And] she answered, No one, my Lord. Whereupon 


Jesus replied "Neither do I judge [katakpivw] you, 
therefore go, and avoid errors such as those." 


The essay is available at https://davidmyatt.wordpress.com/2013/04 


/26/exegesis-and-translation/ and was included as an Appendix to my 
Mercvrii Trismegisti Pymander (ISBN 978-1495470684) 


[3] The essay is available at https://davidmyatt.wordpress.com/numinous- 
expiation/ 


[4] Agamemnon, 67-71 


Persecution And War 


A Remembering 


Reared as a Roman Catholic, educated for a while at a Catholic 
preparatory school and then - again for a while - at a Catholic boarding 
school, I remember the history taught by our teachers and Priests of the 
centuries-long persecution of English and Irish Catholics that began in 
the 16th century. There were stories of martyrs; of recusants; of secret 
Masses; of anti-Catholic polemics and propaganda; and of the monks who 
- after the suppression of the monasteries, the theft of monastic lands and 
wealth, begun by a tyrannos named Henry - escaped to France and 
founded monasteries such as the one at Dieulouard in Lorraine. 


There thus was engendered in we Catholic children a feeling of 
difference, aided by the fact that our Mass was in Latin, by our sacrament 
of confession, by the practice of Gregorian chant, and by the singing of 
hymns such as Faith Of Our Fathers with its memorable verses 


Faith of our Fathers living still 
In spite of dungeon, fire, and sword [...] 
We will be true to thee till death [...] 


Our Fathers, chained in prisons dark, 
Were still in heart and conscience free [...] 
Faith of our Fathers, Mary's prayers 

Shall win our country back to thee 


This feeling of difference was forcefully remembered when I in the early 
1970's - during The Troubles - ventured to visit Northern Ireland; when I 
in the mid-1970's and as a Catholic monk spent several weeks staying at a 
Presbytery in Dublin; and when I in the mid-1990's - before the Good 
Friday Agreement - visited Derry. 


Forcefully remembered because I listened to accounts of the burning of 
Catholic homes by Protestant mobs in 1969 and the subsequent flight of 
hundreds of Catholic families to the Irish Republic where they were 
housed in refugee camps; listened to witness accounts of the killing of 
eleven Catholics, including a Priest, by the British Army in Ballymurphy in 
1971; listened to witness accounts of the killing of fourteen Catholics, 
again by the British Army, in Derry in 1972; and listened to stories of the 
persecution of Irish Catholics under British rule. 


Such a remembering, such a childhood feeling of difference, formed part 
of the years-long personal and philosophical reflexion that occupied me 
for several years as I, between 2006 and 2009, developed my 'numinous 
way’ and then between 2011 and 2012 gradually refined it into the 'way 
of pathei-mathos', with the core of that reflexion concerning matters such 
as extremism, my own extremist past, war, prejudice, intolerance, and 
persecution. 


War And Combat 


Familiar as I was with ancient works by Thucydides, Herodotus, Livy, and 
others; with many works concerning more recent European history by 
modern historians, as well as with personal accounts of those who had 
fought for both the Allies and the Axis during World War Two, I recalled 
some words of Cicero: 


"Aliis ego te virtutibus, continentiae, gravitatis, iustitiae, fidei, 
ceteris omnibus." 


"because of your other virtues of self-restraint, of dignity, of 
fairness, of honesty, and all other such qualities..." [1] 


Which led me to consider making a distinction between war and a more 
personal combat, between a modern krieg and the Old Germanic werra, 
given that war, from my reading of and admittedly fallible understanding 
of history, seemed to me to involve - by its very nature of necessitating 
killing and causing injury - intolerance, hatred, a divisive sense of 
difference often involving "us" believing we were "better" (or more 
civilized) than them, our enemies, thus leading to a dehumanization of 
"the enemy". A divisive sense of difference and a dehumanization often 
aided (particularly in modern times) by polemics, rumour, and 
propaganda; and a divisive sense of difference, a dehumanization, 
together with polemics, rumour, and propaganda, which I knew from my 


own decades of political and religious activism formed a core part of all 
types of extremism. 


The distinction I considered was that personal combat unlike war did not 
involve large armies fighting against each other because of some diktat or 
personal agenda by some tyrannos or because of some ideology or 
religion or policy of some State or government. Instead, combat involved 
small groups - such as clans or tribes or neighbours - fighting because of 
some personal quarrel or some wrong or some perceived grievance. 


But the more I considered this supposed distinction between combat and 
war the more I realized that in practice there was no such distinction 
since both involved principles similar to those of the Ancient Roman 
Leges Regiae - qv. the Jus Papirianum attributed to Sextus Papirius - 
where someone or some many possess or have acquired (through for 
example force of arms) or have assumed authority over others, and who 
by the use of violence and/or by the threat of punishment and/or by 
oratory or propaganda, are able to force or persuade others to accept 
such authority and obey the commands of such authority. 


This acceptance by individuals of a supra-personal authority - or, more 
often, the demand by some supra-personal authority that individuals 
accept such a supra-personal authority - was manifest in the Christian 
writings of Augustine (b.354 CE, d.430 CE), such as his De Civitate Dei 
contra Paganos where in Book XIX, chapter xiii, he wrote of the necessity 
of a hierarchy in which God is the supreme authority, with peace between 
human beings and God requiring obedience to that authority; with peace 
between human beings, and civil peace, also of necessity requiring 
obedience to an order in which each person has their allotted place, 
"Ordo est parium dispariumque rerum sua cuique loca tribuens 
dispositio." 


Which hierarchy and acceptance of authority led Augustine to describe - 
in book XXII of Contra Faustum Manichaeum - the concept that war 
requires the authority of a person (such as a monarch) who has such 
“necessary' authority over others. This concept regarding war has 
remained a guiding principle of modern Western nations where the 
authority to inaugurate and prosecute a war against perceived enemies 
resides in the State, and thus in modern potentates who have seized 
power or in elected governments and their representatives such as 
Presidents and Prime Ministers. 


Authority And Society 


In the nations of the West, such a hierarchy of authority applies not only 
to war and its prosecution but also to changes, to reform, in society [2] for 
there is, as I mentioned in The Numinous Way Of Pathei-Mathos, 


"a hierarchy of judgement involved, whatever political 'flavour' 
the government is assigned to, is assumed to represent, or 
claims it represents; with this hierarchy of necessity requiring 
the individual in society to either (i) relinquish their own 
judgement, being accepting of or acquiescing in (from whatever 
reason or motive such as desire to avoid punishment) the 
judgement of these others, or (ii) to oppose this 'judgement of 
others’ either actively through some group, association, or 
movement (political, social, religious) or individually, with their 
being the possibility that some so opposing this ‘judgement of 
others' may resort to using violent means against the established 
order." [3] 


In the way of pathei-mathos authority is personal, based on individual 
empathy and a personal pathei-mathos; both of which have a local horizon 
so that what is 


"beyond our personal empathic knowing of others, beyond our 
knowledge and our experience [our pathei-mathos], beyond the 
limited (local) range of our empathy and that personal (local) 
knowledge of ourselves which pathei-mathos reveals - is 
something we rationally, we humbly, accept we do not know and 
so cannot judge or form a reasonable, a fair, a balanced, opinion 
about. For empathy, like pathei-mathos, lives within us; 
manifesting, as both empathy and pathei-mathos do, the always 
limited nature, the horizon, of our own knowledge and 
understanding." [4] 


In practical terms this means trying to cultivate within ourselves the 
virtues mentioned by Cicero - self-restraint, dignity, fairness, honesty - 
and implies we have no concern for or we seek to cultivate no concern for 
supra-personal hierarchies and supra-personal authority - whether 
political, religious, or otherwise - and thus move away from, try to 
distance ourselves from, the consequences of such supra-personal 
hierarchies and supra-personal authority manifest as the consequences 
are and have been, throughout our history, in war, prejudice, intolerance, 


unfairness, extremism, and persecution in the name of some ideology, 
some religion, or because someone has commanded us to persecute those 
that they and others have declared are "our" enemies, and which war and 
persecutions are often, especially in modern times, accompanied by 
propaganda and lies. 


Thus in the case of my Catholic remembering, those soldiers in 
Ballymurphy and in Derry shot and killed civilians, women included, 
because those soldiers believed them to be "enemies", because 
propaganda had dehumanized those enemies; because those soldiers 
were part of and obeyed a hierarchical, supra-personal, chain- 
of-command by being there armed and prepared to use deadly force and 
violence against individuals they did not personally know; and because in 
the aftermath of those killings, and for years afterwards, they were not 
honest and hence did not contradict the propaganda stories, the lies, 
about those events which some of their superiors and others circulated in 
an attempt to justify such acts of inhumanity. 


Yet for me the real tragedy is that events similar to those of my very 
personal remembering have occurred on a vaster scale millennia after 
millennia and are still occurring, again on a vaster scale and world-wide, 
despite us having access to the wisdom of the past, manifest as such 
wisdom is, for those reared in the West, in the Agamemnon of Aeschylus, 
in the Oedipus Tyrannus of Sophocles, in the mythos of Moipai tpipop@ot 
pvnpovéec t’ Epivvec [5], in many of the writings of Cicero, in Ta eic 
éEavtov by Marcus Aurelius, in the numinous beauty of Gregorian chant, 
in the music of JS Bach, and in so many, many, other writers and artists 
ancient and modern. 


Da sceolde se hearpere weordan swa sarig 
beet he ne meahte ongemong odrum mannum bion 
(XXXV, 6) 


9.ix.18 


ooo 


[1] M. Tullius Cicero, Pro Murena Oratio, 23. My translation. 


[2] By 'society' in the context of this essay and the way of pathei-mathos 


is meant a collection of individuals who dwell, who live, in a particular 
area and who are subject to the same laws and the same institutions of 
authority. Modern society is thus a manifestation of some State, and 
States are predicated on individuals actively or passively accepting some 
supra-personal authority, be it governmental (national) or regional 
(county), or more usually both. 


[3] "Society, Politics, Social Reform, and Pathei-Mathos". The Numinous 
Way Of Pathei-Mathos. 2013. Fifth edition. ISBN 978-1484096642. 


[4] Personal Reflexions On Some Metaphysical Questions. 2015. 


[5] "Trimorphed Moirai with their ever-heedful Furies." Aeschylus 
(attributed), Prometheus Bound, 516 


Two Metaphysical Contradictions Of The Modern West 


The letter written by Pope Francis, dated 1° de enero de 2019 and sent to 
the United States Conference of Catholic Bishops, seems to me to 
encapsulate two of the metaphysical contradictions of the modern 
Western world in regard to the numinous and the profane. 


For in the letter Pope Francis, commenting on what the Media has 
described as "the scandal of clerical abuse" within the Roman Catholic 
Church, wrote that 


La credibilidad de la Iglesia se ha visto fuertemente cuestionada 
y debilitada por estos pecados y crimenes, pero especialmente 
por la voluntad de querer disimularlos y esconderlos. [1] 


and also used Biblical quotations in support of his arguments. 


The use of the phrase pecados y crimenes - sins and crimes - seems to 
indicate an acceptance of the metaphysical equality of Church and State: 
of a sin, as defined by the teachings of the Church, and of a crime as 
defined in laws made by some State [2]. 


Sins And Crimes: Sacred And Secular 


Pope Francis provides the context for one metaphysical contradiction, for 
in respect of the response he believes is required regarding such "sins 


and crimes" he writes 


Hoy se nos pide una nueva presencia en el mundo conforme a la 
Cruz de Cristo, que se cristalice en servicio a los hombres y 
mujeres de nuestro tiempo [3] 


That is, there should be a change, a new presencing, and one that serves 
the people now; the people of our epoch, of our age, of the 'times' in 
which we now live. 


This is the epoch in which the Media, using such expressions as a "culture 
of abuse" - cultura del abuso - can question the credibility of the Roman 
Catholic Church, and by repetition of particular instances of abuse and 
the reporting of other ones, demand not only a response from the 
hierarchy of the Church but a response that conforms to the popular, or to 
the Media created, expectations of the epoch. Which expectations are 
that secular justice - as understood and as implemented by the State - has 
a higher priority than judicium divinum, the divine justice of God or of the 
gods. 


Which divine justice was, at least according to my fallible understanding 
and as I noted in part two of my In Defence Of The Roman Catholic 
Church, "often considered more important than secular recompense and 
secular punishment" especially as personal confession to a Priest, 
personal penitence, and undertaking the penance prescribed were, in the 
Roman Catholic Church, a connexion to the Divine. Hence why many of 
those who, via the Sacrament of Penance and Reconciliation, confessed to 
abuse were not "publicly named and shamed" by the Catholic hierarchy, 
were not brought to the attention of State authorities, but instead given 
penance and, in some instances, quietly moved and expected to begin a 
new penitential life in the service of God. 


That Pope Francis uses the expression cultura del abuso and writes that 
la credibilidad de la Iglesia se ha visto fuertemente cuestionada y 
debilitada por estos pecados y crimenes suggests to me at least two 
things. First, that the move toward the change he suggests is in part at 
least placatory, in conformity with our epoch with its powerful secular 
Media and its powerful modern secular States; and second that the 
religious, the numinous, the spiritual, balance presenced for millennia by 
aspects of the Roman Catholic Church [4] - the devotion to the sacred 
over and above the secular - is continuing to be lost within the Roman 


Catholic Church, with judicium divinum and the secular justice of some 
State now apparently considered by the Pope as metaphysically equal. 
Hence why in a speech to the Roman Curio in December 2018 he said 
that those who abused children should "hand themselves over to human 
justice." [5] 


A Revealed Religion 


The second metaphysical contradiction, between the sacred and the 
profane in the modern world, which the Papal letter reveals is the 
unsurprising and traditional use of Biblical quotations in support of, and 
to frame, the presented suggestions and argument. 


This reliance on written texts and reliance on their exegesis and thus on 
the varied interpretations that result [6] is an implicit part of all revealed 
religions from Judaism, to Christianity, to Islam. Since these 
interpretations can vary and have varied over the centuries the result is 
schism, reformation and counter-reformation, leading as these did in the 
past to such things as the suppression of the monasteries, the theft of 
monastic lands and wealth, and the persecution and martyrdom of 
Catholics, by a tyrannos named Henry; and leading as they have in more 
modern times, to the reforms of the Second Vatican Council, and to the 
proliferation of Christian sects and denominations who have diverse 
views about such matters as same-gender love and abortion. 


Such reliance on such texts, such varying interpretations, are as I have 
noted elsewhere the fundamental weakness of revealed religions [7] with, 
in my fallible view, the sacred - the numinous - unable to fully be 
presenced by such religions. 


Thus it does not surprise me that the Roman Catholic Church apparently 
now considers judicium divinum and the secular justice of some State as 
metaphysically equal since the conflict between varying interpretations, 
the apparent desire for placatory reforms - of being "a new presence in 
the world" - as a consequence of Media attention, and the increasing 
move away "in this epoch" from a belief in the superiority of judicium 
divinum (the primacy of the sacred) are necessary consequences of the 
dialectic of exegesis. 


Which is one reason why my personal spiritual belief is now not that of 
Catholicism even though I sense that Catholicism does still presence 


some aspects of the numinous. 


Instead, I incline toward an apprehension of the divine, the sacred, which 
is paganus and thus individual, undogmatic, and empathic, since my 
paganus metaphysics is that of 


(i) an (often wordless) awareness of ourselves as a fallible 
mortal, as a microcosmic connexion to other mortals, to other 
life, to Nature, and to the Cosmos beyond our world, and (ii) a 
new civitas, and one not based on some abstractive law but on a 
spiritual and interior (and thus not political) understanding and 
appreciation of our own Ancestral Culture and that of others; on 
our 'civic' duty to personally presence kaAdc KX ya0dc and thus 
to act and to live in a noble way. For the virtues of personal 
honour and manners, with their responsibilities, presence the 
fairness, the avoidance of hubris, the natural harmonious 
balance, the gender equality, the awareness and appreciation of 
the divine, that is the numinous. [8] 


7AAY 
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[1] "The credibility of the Church has been seriously questioned and 
undermined by these sins and crimes but especially by a desire to hide or 
to disguise them." 


The official Vatican translation is "The Church’s credibility has been 
seriously undercut and diminished by these sins and crimes, but even 
more by the efforts made to deny or conceal them." 


[2] By the term State is meant the concept of both (i) organizing and 
controlling - over a particular and large geographical area - land (and 
resources); and (ii) organizing and controlling individuals over that same 
geographical particular and large geographical area. 


[3] "Today, what is asked of us is to be a new presence in the world that, 
in conformity with the Cross of Christ, is made clear in service to the men 
and women of our epoch." 


The official Vatican translation is "What is being asked of us today is a 
new presence in the world, conformed to the cross of Christ, one that 
takes concrete shape in service to the men and women of our time." 


[4] As I noted in part one of my In Defence Of The Roman Catholic 
Church, 


"Listening to Messe De La Nativité: Gaudeamus Hodie; Puer 
Natus Est Nobis - performed by Ensemble Gilles Binchois - I am 
so reminded how the Roman Catholic Church inspired such 
numinosity, such beauty, century following century. For it is as if 
such music presenced the Divine to thus remind us, we fallible 
error-prone mortals, of another realm beyond the material and 
beyond our own mortal desires." 


[5] Catholic News Agency, December 21, 2018. 


[6] Qv. my Tu Es Diaboli Ianua, and Classical Paganism And The Christian 
Ethos. 


[7] Ov. (i) Questions of Good, Evil, Honour and God; (ii) Tu Es Diaboli 
Tanua; (iii) Classical Paganism And The Christian Ethos. 


[8] Tu Es Diaboli Ianua. 


Catholic Still In Spirit? 


Perhaps I remain, partially at least, a Catholic in spirit - in my heart - 
though not, most of the time, in words and deeds. For while I 
intellectually and empathically disagree with the teachings of the Catholic 
Church on many matters - such as homosexuality, contraception, and on 
divorcées who have remarried being excluded from Holy Communion 
(unless they have resorted to a Papal Annulment) - I still find myself in 
my inner weakness not only sometimes frequenting the Lady Chapel of 
my nearest RC Church - lighting a candle, kneeling, and in reverent silent 
contemplative prayer remembering, in the felt presence of The Blessed 
Virgin Mary, those now dead loved ones such as my mother and father 
and Sue and Francis, and those other women hurt by my selfishness - but 
also traveling several times a year to where Gregorian chant is sung and 
where the Tridentine Mass is celebrated, bringing as such Latin chant 
and such a Latin Mass still do, in me, a renewed awareness of the 
numinous and a renewal of such humility as I strive - and sometimes still 
so often fail - to remember and feel. 


There seems to me no intricate and difficult interior problem here derived 
from my somewhat paganus way of pathei-mathos, for that way is 
essentially - for me, even born as it is from my own pathei-mathos - 
rather intellectual, a perceiveration, lacking as it does something 
outward, practical, supra-personal, and communal, to presence the 
numinous and thus affect one's very being in a spiritual way. So I seem to 
now exist - and have for several years existed - between two worlds: 
apparently emotionally needing something practical, living, and spiritual 
beyond myself and my intellectualism, and yet knowing in a rather 
unemotional manner that it is the way of pathei-mathos, and not 
Catholicism, which is my weltanschauung. 


No intricate and difficult interior problem, no inner dichotomy, because I 
know the many flaws in my weltanschauung and in myself; and one 
cannot intellectually create some-thing - manufacture some-thing devoid 
of wuoyn - to presence the numinous. For it seems to me that sucha 
presencing has to evolve, organically, over causal time, because it has 
been wordlessly presenced in other mortals and then kept alive because 
also felt by some of a newer generation. Will - can - such a presencing of 
the numinous arise from that way of pathei-mathos? Most probably not, 
intellectual and so very personal as it is. 


So the need for some inner, numinous, sustenance remains; for fulfilling 
as a lot of classical music - such as the Cantatas of JS Bach - is and are, 
and fulfilling as walks alone in wild and rural Nature are, I sense a 
yearning in me for something more: some wordless intimation of the 
Divine which betakes me so far away from my still egoistic self that I am 
both awed and humbled again, as I often was in Winter wandering a 
darkened cloister as a monk in that quiet contemplative time between 
Matins and Lauds. 
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Preface 


Following suggestions from several readers of both my translations of and 
commentaries on eight tractates of the Corpus Hermeticum [1] and my book 
The Numinous Way Of Pathei-Mathos, [2] I have collected here several essays 
of mine, published between 2012 and 2019, concerning my methodology in 
regard to translating and employing certain Ancient Greek words. 


Hopefully this collection will go some way toward revealing to readers the 
reasoning behind why I, for example, use ow@poveiv in preference to 
OWHMPOVEW/DWHPOOKDN and attribute to that Greek word a particular 
philosophical meaning - "a fair and balanced personal, individual, judgement" 
(that is, thoughtful reasoning, or wisdom) - rather than the English meaning 
now associated with the transliteration sophrosyne which is "soundness of 
mind, moderation", thus avoiding the English word "mind" with all its 
post-classical and modern interpretations philosophical and otherwise. 


Another example is pathei mathos - m4@e1 11480c - which is used not in accord 
with Greek grammatical (inflective) usage, but in accord with the English 
language use of an expression, with my writings thus employing expressions 


such as "a pathei-mathos", "that pathei-mathos", "which pathei-mathos", "our 


accumulated pathei-mathos", "my pathei-mathos", and of course "the 
philosophy of pathei-mathos". 


A further example is oo@odv in preference to oo@éc, when the sense implied is 
not the usual "skilled", or "learned" or "wise" but rather what lies beyond and 


what was/is the genesis of those denotata: which is the quiddity, the physis, 
with the denotata (oo@oc: skill, learning, wisdom) a presencing [3] in an 
individual of that wordless quiddity, [4] that physis. [5] 


In these and other instances the words are used in an Anglicized, 
non-inflective, way to suggest a specific philosophical term or concept 
different from what the original Greek does or might suggest, ancient or 
modern, as in the matter of owppOvEW/DWepOOdDN. That is, they are intended 
to be assimilated into the English language either in their transliterated form 
(for instance sophronein) or in their Greek form (for instance ow@poveiv) and 
refer not to some supra-personal "idea" or ideation - i6éa/ei5oc - or 
abstraction but rather to individuals. 


I attempted to explain the philosophical principles behind my methodology 
and weltanschauung in my book The Numinous Way Of Pathei-Mathos, and in 
my two monographs Classical Paganism And The Christian Ethos [6] and Tu 
Es Diaboli Ianua. [7] Which principles are (i) emphasising the individual, the 
personal, the unique and empathic nature of perceiveration - of 
apprehending and understanding Being and beings, and our own physis - 
over and above abstractions and ideations and thus over and above denotata 
- and (ii) that the classical principles or virtues of TO KaAG6Dv, apeTh, and TO 
aya8ov related to and were defined by the deeds, the lives, of individuals and 
not to something supra-personal such as some idea or ideation or dogma or 
faith or ideology, and were well-expressed in the term KaA0dc ka ya86c, which 
implies those who conduct themselves in a certain manner and who thus 
manifest - because of their innate physis or through pathei-mathos or 
through a certain type of education or learning - a particular personal 
character. 


But as I noted in one of the essays included here: does my idiosyncratic use 
of Ancient Greek and Latin terms make my philosophy confusing, difficult to 
understand and difficult to appreciate? Perhaps. 


However, in regard to translations such as tractates of the Corpus 
Hermeticum and the Gospel of John, when I have used an original phrase - 
for example "quidditas of semblance" in the Poemandres tractate, and, in the 
Gospel of John, translated obpavoc as Empyrean rather than the conventional 
Heaven, to give just two examples from the many - I have explained my 
interpretation in the associated commentary. 


For reasons which the essays included here may make clear, I have added a 
slightly revised version of my Glossary of The Philosophy of Pathei-Mathos: 
Vocabulary, Definitions, and Explanations, and also the Introduction to my 
translation of and commentary on chapters I-V of the Gospel of John. [8] 


David Myatt 
2020 


Second Edition 


[1] Corpus Hermeticum: Eight Tractates. 2017 ISBN 978-1976452369 


[2] The Numinous Way of Pathei-Mathos. ISBN 978-1484096642 


[3] Presencing: from the classical Latin praesentia - meaning "having or 
implying actual presence", as manifesting (as being presenced) in a locality 
or an individual. Qv. my commentary on Iepdc Adyoc 2, et sequentia, of the 
Corpus Hermeticum. 


[4] The scholastic term quiddity derives from the 11th/12th century 
post-classical Latin quidditas, and avoids using the term "essence" (ovoia) 
which has post-classical and modern connotations. As I noted in my 
commentary on tractate XI:2 of the Corpus Hermeticum, 


In respect of ovoia, qv. Aristotle, Metaphysics, Book 5, 1015a: 


EK 61) TOV EipnLevwv 1 MpWTH PvoIc Kai Kupiwc AEyopEevN EOTIV H 
ovota T TOV EXOVTWY APYXTV KIVTOEWS EV AdTOIC Ff ATA: N yap BAN 
THO TAOTNC SEKTIKN ElVAL AEVETAL PUOIC, KAI Al PEVEDELC KAI TO 
OVEGVAL TH AMO TAVTNC ElVAL KIDHOELC. KAI N APY Thc KivHoEwcC 
TOV MVOEL OVTWY AUTH EOTIV, EVLTIAPYOVOKG IWC Ff Svvaqpet Ff 
EVTEAEYXELM. 


Given the foregoing, then principally - and to be exact - physis 
denotes the quidditas of beings having changement inherent within 
them; for substantia has been denoted by physis because it 
embodies this, as have the becoming that is a coming-into-being, 
and a burgeoning, because they are changements predicated on it. 
For physis is inherent changement either manifesting the 
potentiality of a being or as what a being, complete of itself, is. 


See also my Some Notes on Aristotle, Metaphysics, Book 5, 1015a, at 
https://davidmyatt.wordpress.com/aristotle-metaphysics-1015a/ 


[5] In respect of physis, refer to Appendix I: The Concept Of Physis 


[6] Classical Paganism And The Christian Ethos. 2017. ISBN 
978-1979599023 


[7] Tu Es Diaboli Ianua. 2017. ISBN 978-1982010935 


[8] The translation of and commentary is available at 
https://davidmyatt.wordpress.com/gospel-according-to-john/ 


On Translating Ancient Greek 


Given that I have numerous times over the past ten or so years been asked by 
various individuals (including Greek scholars) about my Greek translations, 
and given that it seems some of my translations (such as parts of the Corpus 
Hermeticum) are regarded as "iconoclastic and controversial", it seems 


fitting to provide a rather more detailed explanation of my methodology over 
and above my few, short, previous remarks. 


When studying New Testament Greek while a monk in a Christian monastery 
in the 1970s - and being already familiar (from schooldays and later studies 
including at that monastery) with Homer's Greek and the way that Aeschylus 
often omitted 'the article’ and invented new words to express his meaning - | 
began to wonder, in respect of translations, about what I have since termed 
‘retrospective re-interpretation’. As I mentioned in my essay Some Examples 
Regarding Translation and Questions of Interpretation, included as an 
Appendix to my Poemandres translation and commentary: 


"I incline toward the view that in translations into English it is 
often best to avoid words that impose or seem to impose a meaning 
on an ancient text especially if the sense that an English word now 
imputes is the result of centuries of assumptions or opinions or 
influences and thus has acquired a modern meaning, or an 
interpretation, somewhat at variance with the culture, the milieu, 
of the time when the text that is being translated was written. 
Especially so in the matter of religious or spiritual texts where so 
many people rely or seem to rely on the translations, the 
interpretations, of others and where certain interpretations seem 
to have become fixed. 


Thus, it may be helpful if one can suggest, however controversial or 
iconoclastic they may seem in their time, reasoned alternatives for 
certain words important for a specific and a general understanding 
of a particular text, and helpful because such alternatives might 
enable a new appreciation of such a text, as if for instance one is 
reading it for the first time with the joy of discovery. 


For example, one of the prevalent English words used in 
translations of the New Testament, and one of the words now 
commonly associated with revealed religions such as Christianity 
and Islam, is sin. A word which now imputes and for centuries has 
imputed a particular and at times somewhat strident if not harsh 
moral attitude, with sinners starkly contrasted with the righteous 
and the saved, and with sin, what is evil, what is perverse, to be 
shunned and shudderingly avoided." 


I then proceeded to give various quotations and argued that the original 
sense of the English word 'sin' was "the sense of doing what was wrong, of 
committing an error, of making a mistake, of being at fault; at most of 
overstepping the bounds, of transgressing limits imposed by others, and thus 
being 'guilty' of such an infraction, a sense which the suggested etymology of 
the word syn implies: from the Latin sons, sontis." Hence why in translating 
John 8.7 I eschewed the much overused and now often pejorative word sin: 


So, as they continued to ask [for an answer] he straightened 
himself, saying to them: Let he who has never made a mistake 
[Avapaptntoc] throw the first stone at her. 


we 6€ ENEPEVOV EPWTHVTEC AVTOV, AVEKUWEDV KQi ElTIEV ADTOIC: O 
AavapLaPTHtoc DU@v mp@toc En’ avdthv PaArAEtw AtBov. 


While such a translation may well be controversial, to me it imparts 
something important regarding the teachings, and the life, of Jesus of 
Nazareth: something quite human, something rather different from a stern 
preacher preaching about 'sin'; something which to me seems to express 
what the Beatitudes express, and something which individuals such as Julian 
of Norwich, George Fox and William Pen many centuries later tried to say 
and write about Christianity and about the teachings and the life of Jesus of 
Nazareth. This seeking after meaning beyond what a particular English word 
now often denoted - in common usage or otherwise - I applied to my 
translations of some fragments of Heraclitus, to my translations of three 
tractates of the Corpus Hermeticum, and am applying to my on-going (as of 
2016) translation of and commentary on the Gospel of John. I also used this 
principle, albeit then in a mostly intuitive way, when undertaking my 
translations, decades before, of Sophocles and Aeschylus. 


Thus I saught to try and understand - to apprehend, both intuitively and by 
scholarly means - what the author was expressing or saught to express all 
those centuries ago; which necessitated understanding the milieu, the ethos, 
the culture, of the time and the place where the author lived. My approach 
was therefore more than strictly grammatical; more than lexicographical. 
Why is why, in the Hermetic tractates the translation of such words as 
aya8oc and eboeféw and 9edc were considered in the necessary context. [1] 


What, for example, did 8e6c mean and imply in the Hellenic times that the 
texts were written? My view is that to translate as 'god' is to miss the variety 
of possible meanings, since 'god' to so many people in the West imparts the 
sense of, if not the God of Christianity, then of 'the one deity' of 
neo-pythagoreanism and gnosticism. This then leads and has led to 
speculation as whether God and 'the one deity' are the same and whether the 
texts are neo-pythagorean and/or gnostic and/or possibly influenced by early 
Christianity. The texts under consideration, however, are unclear as to 
exactly what and who @é6c is, especially given (i) that in the Poemandres 
tractate 9edc is described as being both male and female (appevd0nAvc) and 
(ii) that 'archetypes'/deities from classical Greek culture are mentioned, from 
Psyche to Hermes, and (iii) that Poemandres is described as 'changing their 
form/appearance' (shapeshifting) in the manner of Greek divinities such as 
Athena in The Odyssey and Demeter in mythological poems and legends, and 
(iv) the mention of 'daimons'. This 9¢6c might thus refer to a deity ina 
classical sense, with the texts describing a mysticism that is essentially a 
development of existing and past Greek ideas. 


To translate 8e6c as god is therefore, in my view, not helpful given that 'god' 
is not, in our milieu, a neutral world and therefore tends to impose a certain 
meaning on the text. In contrast, the transliteration 'theos' is neutral and also 
aids the curiosity of the reader who might well then ask: what and who, here, 
is theos? 


In regard to evoeBéw, is what is meant what we understand by terms such as 
reverent and pious? Again, given the influence of Christianity over the past 
two millennia, what such terms now so often denote is redolent of that 
religion so that such words are not neutral in respect of understanding the 
spirituality of such ancient Greek texts. Hence why my choice was for an 
expression: 'awareness of the numinous', which expression encompasses - or 
seems to me to encompass - an essential aspect of all spirituality, from 
ancient Greece to Greco-Roman times to Christianity and beyond. There is 
therefore, yet again, no retrospective re-interpretation of the text resulting 
from a poor choice of English words. 


In considering &ya86c my basic guide was «ya86c contrasted with kak6oc in 
ancient Greece and Greco-Roman times with the sense being not some 
abstract god-given 'what is good' and 'what is evil’, nor of some impersonal 
idea of 'good' contrasted with some other impersonal idea of 'evil', but rather 
the difference between good (noble) and bad (rotten) individuals, and which 
difference (according to so many authors of those times) was revealed, 
became known, through the deeds done by individuals. An interesting 
passage illustrating aya86c contrasted with kakoc occurs in section eight of 
the fourth tractate of the Corpus Hermeticum: 


Tovtwv 6& obtwe ExovtTwv, W TAT, TA PEv MAPA Tod Geod Hiv te 
binpee Kal VapEEr- TA 6E AE! NUOV AKOAOVONOaTW Kai PT) 
DOTEPNOATW: EMEl O PEV DEdc Avaitioc, NpEIc 6E AtTLOL TOV KAKOD, 
TAVTA IPOKPIVOVTEG THV Ayabav 


Nearly all past translations have opted to use the English words 'good' and 
‘evil’, as did John Everard and G.R.S. Mead whose respective translations are, 


These things being so, O Tat, that things have been, and are so 
plenteously ministered to us from God; let them proceed also from 
us, without any scarcity or sparing. For God is innocent or guiltless, 
but we are the causes of Evil, preferring them before the Good. 


This being so, O Tat, what comes from God hath been and will be 
ours; but that which is dependent on ourselves, let this press 
onward and have no delay; for 'tis not God, 'tis we who are the 
cause of evil things, preferring them to good. 


A more recent translation is that of Brian Copenhaver, 


Since this is so, Tat, what proceeds from god has been and will be 
available to us. May what comes to us be suited to it and not 
deficient. And the evils for which we are responsible, who chose 
them instead of good things, are no responsibility of god's. 


In contrast, I interpret as, 


Because of this, then - Thoth - what is from theos can be and has been ours 
So let what accompanies us be that now instead of later. 

For it is we who select dishonour rather than honour 

With theos blameless in this. 


Which interpretation emphasises the personal origin of what is done and why 
what is bad, in personal terms, is - as the author of the text later writes, abtn 
Siapopa Tob OpOtoVv POC TO AHVOPLOLOV, KA TH AvOPOIW DOTEPHA PoC TO 
Opolov - a privation of what is good: 


This is the distinction between what is akin and what is different 
With what is different having a privation of what is akin. 


Which contrast between personal honour (a nobility of character) and 
dishonour (a doing of rotten deeds) is rather different from abstract "evil 
things", and well expresses an important aspect of the ethos of ancient 
Greece and of Greco-Roman culture; an aspect well-expressed by Sophocles: 
m6AEpoc ovbév’ GVHP' EKWV AipEi MOVNPOV HAAG Tobe ypNnotodc cet battle 
does not willingly take cowards, but - as of old - the honourable Philoctetes, 
v.437 


This interpretation of dya@6c - in the personal terms of such an ethos, rather 
than as some abstract existent external to the individual as posited by Plato, 
1) tod Xya8od i6éa - is why the author of text also writes, 


Opac, W TEKVOV, TOGA NaC bei OWLATa HieEEADEiv, Kai MOGOLC 
xyopovc Sa1pldvwv Kai OVVEXELAD Kai 5Pdpovuc AOTEPWV Iva TIPOC TOV 
EVA KAI POVOV OTEvOWPED; K6.ABaTOV pap TO Hyabov Kai 
QHEPAVTOV Kai ATEAEG, ALTO 6 Kai Avapyov, HEtv 6€ boKobv ApyTv 
EXELV THY VOW. OK AVTOD ODD APY piveTar Tf yvooic 


Do you, my son, apprehend how many celestial bodies we have to 
traverse - How many groups of Daimons and sequential 
constellations - So that we hasten to the Monas. For the honourable 
is unpassable, without limit, and unending Even though to us its 
origin appears to be the knowledge. But even though such 
knowledge is not the origin of it It yields to us the origin of our 
knowing. [2] 


For Plato's explanation requires a questioning, a philosophical search for 
aAnOeia, a type of anados, resulting in a knowing of 'the good', n tod ayabod 
i6éa, and which knowing - which knowledge - is the source, the origin, of all 
other knowing. Here, the opposite is clearly stated: that such knowledge of 
‘the good', of what is honourable, is not 'the knowledge' - the conclusion of 
our anados - but instead only the source of what we know about ourselves 


and about others. 


This understanding of 'the good', of «ya@6c, is indeed somewhat 
controversial - the opposite of what Plato et al theorized and what some seem 
to have assumed regarding the Corpus Hermeticum - but one which presents 
an alternative (a somewhat paganus) understanding of such hermeticism as 
is described in the three tractates under consideration. And an interesting 
alternative that, to my knowledge, has been long neglected, given the various 
and the numerous assumptions made regarding the meaning of certain Greek 
words in texts such as the Corpus Hermeticum. 


2016 


[1] In order to elucidate my methodology I for brevity only consider here 
three Greek terms. 


[2] As I noted in my commentary on tractate IV: 


Reading «61a4Batov, which implies that what is honourable is 
always there, always around, always noticeable when it is 
presenced by someone. In other words - given the following kai 
QUEPAVTOV Kai ATEAEC - there are always some mortals who will (qv. 
sections 5 and 8) select honour rather than dishonour: who will (as 
described in section 4) "receive the perceiveration," having won 
that prize gifted by theos [...] 


The expression npiv 6€ S0Kobv apynp Exelv THY yvoorp is 
interesting given that it refers to 'the knowledge’, which some have 
construed to refer to the gnosis of certain pagan 
weltanschauungen. However, since what this particular knowledge 
is, is not specified, to translate as 'the Gnosis' would be to impose a 
particular and modern interpretation on the text given what the 
term gnosticism now denotes. All that can be adduced from the text 
is that this particular knowledge may refer to and be the 
knowledge imparted in the text itself: the knowledge that Hermes 
is here imparting to Thoth. 


A Note On Greek Terms In The Philosophy Of Pathei-Mathos 


As I mentioned in the A Philosophical Compendiary chapter of my book The 
Numinous Way of Pathei-Mathos, my philosophy of pathei-mathos has 
connexions to the culture of ancient Greece, exemplified by the many Greek 
terms and phrases I use in an attempt to express certain philosophical 
concepts. Such use of such terms also serves to intimate that my philosophy 
has some connexion to the Graeco-Roman mystical, and paganus, traditions, 
one of which traditions is outlined in the Iep6c Adyoc tractate of the Corpus 
Hermeticum where it is written that 


"every psyche - embodied in flesh - can 

By the mirificence of the circumferent deities coursing the heavens 
Apprehend the heavens, and honour, and physis presenced, and the works of 
theos; 

Can understand divine influence as wyrdful change 

And thus, regarding what is good and what is bad, discover all the arts of 
honour." [1] 


Furthermore, I also - and perhaps (as you mention) somewhat confusingly - 
use certain Greek and Latin terms in a specific way, such that the meaning I 
assign to them is not necessarily identical to how they were understood in 
classical times or the same as the meaning ascribed to them in modern Greek 
and Latin lexicons. A few examples being ovpmd@e1a, 6{kn, pvoic, APpOvin, 
perfectus, &yioc, and ow@poveiv. 


Thus I understand cytoc - qv. my translation of and commentary on the 
Poemandres tractate of the Corpus Hermeticum - not as the conventional 
‘holy'/sacred but rather as implying the numinous/numinosity, for I incline 
toward the view that the English words holy and sacred have too many 
modern connotations, Christian and otherwise, whereas 
numinous/numinosity still have the advantage of being religiously neutral 
and thus can intimate what an ancient paganus tradition may well have 
intimated. Hence also why and for example I in that tractate chose to 
translate apyétumov eiboc as 'quidditas of semblance' [2] rather than use (as 
some other translators have) an expression that included the word 
‘archetype’ since that word has modern connotations that detract from (that 
can falsify) the meaning of the original Greek. 


Another example, from the many, is @voic which I use contextually to refer to 
not only its Homeric and later Aristotelian sense - of personal character, 
Nature, and the unfolding/change of being, respectively [3] - but also to what 
I have philosophically described as the unity (the being/Being) beyond the 
division of our @voic, as individual mortals, into masculous and muliebral 
and a division we have made via abstractions (including ‘forms’; the 
i6éa/ei6oc of Plato) and denotatum. 


Yet another example is ow@poveiv which I use - in preference to 
OWHPOVEW/DWHPOOVDN - as a Synonym for "a fair and balanced personal, 
individual, judgement" (that is, thoughtful reasoning, or wisdom) whereas in 
classical and Hellenic terms the expression should be 10 ow@poveiv/eic TO 
ow@poveiv which imply 'to be discreet (Ag. 1425), being moderate, having 
good judgement’, and so on. Here, as with Aixa (in preference to 5ixn) I have 
used a form or variant of a specific Greek word in order to suggest a modern 
philosophical meaning (or principle) and differentiate it from the 
conventional lexicographic meaning. But it would perhaps, with the hindsight 
of some years, have been better to avoid confusion and instead given and 
then used transliterations - sophronein, Dika - as I did (following the example 
of Jung) with évavtio6poptac/enantiodromia. That is, using the 
transliterations as Anglicized terms, as I do with my usage of 1a0e1 pa80c - 
especially when the transliteration is employed - for such Anglicized terms do 
not follow the correct Greek grammatical (inflective) usage, with my writings 


thus employing expressions such as "a pathei-mathos", "that pathei-mathos", 


“which pathei-mathos", "our accumulated pathei-mathos", "my pathei- 
mathos", and of course "the philosophy of pathei-mathos". 


In other words, my usage of some Greek terms - and the meaning I 
assign to some others - is somewhat idiosyncratic, often philosophical; and 
although I have endeavoured to explain my usage and meaning in essays and 
commentaries, obviously this has not always been successful or as pedantic 
as it perhaps should have been. 


Thus when I, some years ago now, first published my translation of fragment 
1 of Heraclitus - without commentary - it led to a Greek scholar, then in 
Oxford, to ask about my seeming neglect of wei. In correspondence I 
explained my usage, later incorporating part of that correspondence into a 
brief commentary which I appended to the translation, writing in the 
commentary that "in my view, tend to captures the poetic sense of dei here. 
That is, the literal - the bland, strident - 'always' is discarded in favour of a 
more Heraclitean expression of human beings having an apparently rather 
irreconcilable tendency - both now and as in the past - to ignore (or forget or 
not understand) certain things, even after matters have been explained to 
them (they have heard the explanation) and even after they have discovered 
certain truths for themselves." [4] 


Therefore, and as I mentioned in the introduction to my Poemandres, some 
may well consider the words of Diogenes Laertius about Plato - Lives of 
Eminent Philosophers 3.1 (64) - apposite in relation to my idiosyncratic use 
of some Greek terms: 


xprntar 6€ o IIAdtwv Eviote aVTO Kai Ei ToD KaKOD: EoTI 6 OTE KAI 
Ell TOD pKpoOv. MOAAGKIc 6 Kai btaMepovolw Ovdpaow ET TOD 
avtovd 

ONPALWOPEVOD YPTAL. 


2015 


Extract from a letter to an academic correspondent, with footnotes added post scriptum. 


[1] My translation, from Iepdc Adyoc: An Esoteric Mythos. A Translation Of 
And A Commentary On The Third Tractate Of The Corpus Hermeticum. 2015. 


[2] Quidditas being 11th/12th century post-classical Latin, from whence 
derived the scholastic term 'quiddity'. 


[3] Towards Understanding Physis. The essay in included in Sarigthersa: 
Some Recent Essays. 2015. 


[4] "Although this naming and expression [which I explain] exists, human 
beings tend to ignore it, both before and after they have become aware of it. 
Yet even though, regarding such naming and expression, I have revealed 


details of how Physis has been cleaved asunder, some human beings are 
inexperienced concerning it, fumbling about with words and deeds, just as 
other human beings, be they interested or just forgetful, are unaware of what 
they have done." 


The translation - together with the Greek text and a brief commentary - is 
available at https://davidmyatt.wordpress.com/heraclitus-fragment-1/ 


Appreciating Classical Literature 


Having read and once been in possession of a few of the printed published 
volumes of Thesaurus Linguae Latinae [1] I seem to at last understand how 
that continuing scholarly endeavour, begun decades before the First World 
War, is emblematic of the importance of academic scholarship, and 
emblematic of the temporal nature of wars and especially of such national 
and regional conflicts as we have endured, and continue to be involved in, 
during the past one hundred and fifty years. 


Wars, and conflicts, with their human suffering and their often civilian deaths 
which an appreciation of classical (Ancient Greek and Latin) literature can 
place into a necessary supra-personal and supra-national perspective. 


For the pathei-mathos which such literature - and often the associated 
mythoi - can impart is of our hubris and our need for the wisdom enshrined 
in the phrase kaAoc Kkaya0oc. That is, in the melding of tO kaAOdv (the 
beautiful) and to aya8ov (the honourable) as in tractate XI:3 of the Corpus 
Hermeticum: 


'H 6€ tod Beod oo—ia Ti EoT1; 
To aya8ov kai TO KAAOD Kai EvSalpovia Kai | MAOA APETT Kai O 
QAiwDv. 


But the Sophia of the theos is what? 
The noble, the beautiful, good fortune, aréte, and Aion. [2] 


Where, however, to kaAOov refers, in terms of individuals, to not only physical 
beauty - the beautiful - but also to a particular demeanour indicative of a 
well-balanced, noble, personal character, as for example mentioned by 
Xenophon in Hellenica, Book V, 3.9, 


TOAAOL 6 ALVT@ Kai THv MEpLotKwv EBEAOVTAL KAAOI KXyaBot 
NKOAOVOOvD, Kai E€VOl TOV TEPOMILWVY KAAOVPEVWDV, Kai VdB01 THD 
XTUAPTLATHV, PaAa everbeic Te KAI TOV Ev TH MOAEL KAAWDV OVK 
QIIELPOL 


A personal character which Marcus Tullius Cicero also explained, in his De 
Finibus Bonorum et Malorum, 


Honestum igitur id intellegimus, quod tale est, ut detracta omni 


utilitate sine ullis praemiis fructibusve per se ipsum possit iure 
laudari. quod quale sit, non tam definitione, qua sum usus, intellegi 
potest, quamquam aliquantum potest, quam communi omnium 
iudicio et optimi cuiusque studiis atque factis, qui permulta ob eam 
unam causam faciunt, quia decet, quia rectum, quia honestum est, 
etsi nullum consecuturum emolumentum vident. (II, 45f) 


I am inclined to believe that it is unfortunate that the societies of the modern 
West no longer consider "a classical education" - the learning of Ancient 
Greek and Latin, and a study of Ancient Greek and Latin texts such as those 
of Cicero, Aeschylus, Sophocles, and Aristotle - a necessity, as a way to 
wisdom, as a means to understanding our human physis. 


That some individuals, such as the scholars engaged in endeavouring to 
complete Thesaurus Linguae Latinae, do still appreciate Ancient Greek and 
Latin texts provides this old man, in the twilight of his life, some comfort, 
some hope for our human future. 


a8avator Svytot, PBvyntoi aBavatoi, CHvtEc Tov EKetvwv Bavatov, 
tov 6€ Ekeivwv Biov TeBvEedtTEc 


The deathless are deathful, the deathful deathless, with one living 
the other’s dying with the other dying in that other’s life. [3] 


December 2019 
Extract from a letter to an Oxfordian friend, with footnotes post scriptum 


[1] https://www.thesaurus.badw.de/en/tll-digital/tll-open-access.html 


[2] As I have mentioned in several essays, and in my Corpus Hermeticum: 
Eight Tractates: Translation and Commentary, the theos - 0 9¢0c - is the 
chief classical deity (such as Zeus in Ancient Greek mythoi) and should not 
be understood as equivalent to the monotheistic creator God of Christianity 
and of the ancient Hebrews. For 0 8<0c is not omnipotent, and can be 
overthrown, as Zeus overthrew Kronos and as Kronos himself overthrew his 
own father. 


[3] Heraclitus, Fragment 62, Diels-Krantz. 


An Indebtedness To Ancient Greek And Greco-Roman Culture 


One of my fond memories of English schooldays was as a Sixth Form boarder 
in the late 1960’s when I had a room to myself and an allowance from my 
father who had returned to live and work in Africa. 


As recounted elsewhere [1] the allowance allowed me to travel and buy 


books, often from bookshops in London, Oxford, and Cambridge, and one 
such purchase was of the complete, multi-volume, Oxford English Dictionary, 
and almost every evening I loved 


"to dip into it for an hour or so, discovering new words, their 
etymology, and a quotation or two to betake me, in the days 
following, to some library or some bookshop to find and to read the 
work or works in question. I enjoyed the richness, the diversity, the 
flexibility, of the English language; its assimilation of so many 
words from other languages, and that ambiguity of sound which 
sometimes led to or could lead to such variations in spelling as 
sometimes seemed to annoy those who desired to reform that 
language and which reform would see its versatility, quirkiness, 
and heritage, lost in order to fit some boring manufactured 
schemata." [2] 


Such schoolboy habits would prove useful when I began to develope my 
philosophy of pathei-mathos and saught to express my intuitions about Being 
and about our mortal being through the medium of English words. 


Such an expression led me to use some non-English terms mostly from 
Ancient Greek but occasionally from Latin in the hope that such terms would 
not only be able to convey my meaning better than some easily 
mis-understood English term but also might be assimilated into the English 
language as philosophical terms either in their transliterated English form or 
in their Greek and Latin form. 


Such terms might also reveal my indebtedness to Ancient Greek and 
Greco-Roman culture and how and why the philosophy of pathei-mathos is 
both a "transition from mythoi and anthropomorphic deities (theos and theoi) 
to an appreciation of the numinous sans denotatum and sans religion" [3] and 
thus a return to individual insight and understanding over impersonal 
abstractions/ideations, over denotatum, and over religious and political 
dogma, with the Latin denotatum - used as an Anglicized term and which 
thus can be used to describe both singular and plural instances of denoting 
and naming - a useful example of my somewhat idiosyncratic methodology. 


Thus and for example I used and use oogov instead of comdéc when the sense 
implied is not the usual "skilled", or "learned" or "wise" but rather what lies 
beyond and what was/is the genesis of what is presenced in a person as skill, 
or learning, or wisdom. 


I used and use ow@poveiv in preference to ow@poobvvn (sophrosyne) to 
suggest a fair and balanced personal judgement rather than the fairly 
modern English interpretation of sophrosyne as "soundness of mind, 
moderation". 


I used and use Aixa instead of 5ikn when the sense implied is "what lies 
beyond and what was the genesis of 5ixn personified as [a] goddess", which 
is the natural instinct in those of noble physis (@boic) for honour, fairness, 
and beauty - KaA0c KXya86c [4] - and thus the natural balance rather than 


"the correct/customary/ancestral way" or an abstract, impersonal, 
modern-type of "justice". 


In most such cases the Greek words are used, as I wrote in A Note On Greek 
Terms In The Philosophy Of Pathei-Mathos, in an Anglicized way - as 
transliterated terms such as pathei-mathos and enantiodromia are - with 
there being no need to employ Greek inflective forms. 


In the cases where the Greek words are not transliterated - ow@povetv as 
sophronein for example - the intent was to not only provide a direct link to 
Ancient Greek and Greco-Roman culture but also to signify that the word 
represents an important or interesting metaphysical principle in the 
philosophy of pathei-mathos. 


Hence ooodv - sophon - is how and why empathy and pathei-mathos can 
reveal and can presence our physis, the nature of our being, the nature of 
Being itself, and reveal that Time is not only causal but acausal. It also 
suggests, as do Aika and owgpoveinv, the primacy and the importance of 
individual insight and understanding. 


In a world where propaganda and disinformation still proliferate, based as 
they are on denotatum and often on political dogma and impersonal 
abstractions/ideations, and in a world where mythoi and anthropomorphic 
deities (theos and theoi) and thus organized religion still seem to dominate, 
the philosophy of pathei-mathos provides an alternative: the individual way of 
pathei-mathos and of empathy, based as it is on four axioms: 


(i) that it is empathy and pathei-mathos which can wordlessly 
reveal the ontological reality both of our own physis and of how we, 
as sentient beings, relate to other living beings and to Being itself; 
(ii) that it is denotatum - and thus the abstractions deriving 
therefrom - which, in respect of human beings, can and often do 
obscure our physis and our relation to other living beings and to 
Being; (iii) that denotatum and abstractions imply a dialectic of 
contradictory opposites and thus for we human beings a 
separation-of-otherness; and (iv) that this dialectic of opposites is, 
has been, and can be a cause of suffering for both ourselves, as 
sentient beings, and - as a causal human presenced effect - for the 
other life with which we share the planet named in English as 
Earth. [5] 


Does my idiosyncratic use of Ancient Greek and Latin terms make this 
philosophy confusing, difficult to understand and difficult to appreciate? 
Perhaps. But since philosophia - diAooodia - is, at least according to my 
fallible understanding, becoming a friend of coop, [6] and since such a 
personal friendship involves seeking to understand Being, beings, and Time, 
and since part of the ethos of the culture of the West - heir to Ancient Greek 
and Greco-Roman culture - is or at least was a personal and rational quest 
for understanding and knowledge, then perhaps some effort, as befits those 
of noble physis who appreciate and who may seek to presence KaA0c 
Kaya86c, is only to be expected. 


April 2019 


[1] Early Years, in Myngath: Some Recollections of a Wyrdful and Extremist 
Life. 2013. ISBN 978-1484110744. 


[2] The Joy Of Words, 2013. https://davidmyatt.wordpress.com/the-joy- 
of-words/2013. 


[3] From Mythoi To Empathy: Toward A New Appreciation Of The Numinous. 
https://davidmyatt.wordpress.com/2018/01/04/from-mythoi-to-empathy/2018. 


[4] I have described kaAodc kaya8oc in my two recent books Classical 
Paganism And The Christian Ethos, and Tu Es Diaboli Ianua. 


[5] Physis And Being: An Introduction To The Philosophy Of Pathei-Mathos. 
2019. https://davidmyatt.wordpress.com/2019/02/10/physis-and-being/ 


[6] The Way of Pathei-Mathos: A Philosophical Compendiary, in The 
Numinous Way of Pathei-Mathos, fifth edition, 2018. ISBN 978-1484096642. 


Concerning The Gospel Of John 


A Question Of Interpretation 


Vernacular translations are, by the nature of translation, interpretations, with 
the history of vernacular translations of the Bible - and especially of the 
Gospels - revealing how such interpretations could be used to support 
schisms; for example, in the case of Wycliffe's English, the Lollards, and in 
the case of Luther's German, the Protestant reformation. In addition, some 
translations enriched the vernacular language itself, as for example, the 
translations of Tyndale and the King James Bible did in respect of English. 


My own interpretation of the Gospel of John is not intended to be schismatic 
but rather to be unfamiliar, with such unfamiliarity hopefully betaking some 
readers to the unfamiliar milieu of an ancient Judaea governed as it was by 
Rome and abode as it was of those Judaeans who believed in a 
Messias/Messiah, with it being written in the first chapter of the Gospel of 
John that in, reference to Jesus, Andrew - the brother of Simon Peter - 
announced: evpnkapEev tov Meooiav (we have found the Messias). 


My interpretation is intended to be unfamiliar for several reasons. Firstly, 
because the Gospels were written in Hellenistic (Koine, koiwn) Greek, with 
the author of the Gospel of John by including colloquial Greek sayings and 
offering explanations for some particular terms [1] indicating that his 
intended or actual audience - those reading or hearing his Gospel in late first 
century and early second century CE - were most probably native speakers of 


Hellenistic Greek or at least quite familiar with that language. 


Intended to be unfamiliar secondly because the standard English versions of 
the Gospel of John - and English versions of the other Gospels - have become 
so familiar to so many people in the West over so many centuries that certain 
words and terms have acquired particular meanings, with those meanings 
and certain passages - via iconography, exegesis, and preaching - assuming 
archetypal status. Hence, and to provide just some examples, our 
assumptions about God (theos), about 'angels' (tobc ayyéAouc tod VEod), 
about Heaven (ovpavo6c), about sin (apaptia) and about 'the Holy Spirit' (to 
TIVEDUQ). 


An interpretation intended to be unfamiliar, thirdly, because the Gospels 
were written at a time when Christianity was, in the lands of the Roman 
Empire, one small religious sect among many others and had yet to develope 
a standardized doctrinal theology or a centralized ecclesiastical authority, 
with the Gospel of John not providing any theological explanation of what is 
meant by theos, by tobc ayyéAouc tod Veod, by ovpavoc, by apaptia, by Td 
livevdpa, and by many other terms. Thus, there is a natural tendency for us to 
project medieval, Renaissance, and modern meanings onto such terms with 
the inevitable consequence of us assuming that we understand the message 
of the Evangelist and thus comprehend at least something of Christianity 
itself. 


In contrast, what are we to make of such translated passages as the 
following: 


I beheld the Spiritus as a dove descend from Empyrean and remain 
there with him. (1.32) 


It was He who sent me to baptize in water, saying to me: 'Upon 
whosoever you behold the Spiritus descend and remain there with, 
is the same one who baptizes in Halig Spiritus.’ (1.33) 


Having spoken to you of earthly things and you lack trust, how can 
you trust if I speak of things caelestien? (3.12) 


And this is the condemnation: That the Phaos arrived in the world 
but mortals loved the darkness more than the Phaos, for their 
deeds were harmful. (3.19) 


Are we betaken to an unfamiliar milieu where, having read or listened to the 
evangel attributed to John from familiar translations, we believe we may 
know something about such things as Heaven (ovpavoc, Empyrean) and the 
Spirit (tO mvebdua, the Spiritus) but now may have some doubts about their 
meaning and doubts about how they may relate to the Light (@@c, Phaos) and 
thus to a man named Jesus? Are such doubts relevant or perhaps even 
necessary given that the emphasis in the Gospel seems to be on individuals 
trusting in the person of Jesus after they had accepted that the narrated 
signs (onpieia) - such as the Passion, the death and resurrection of Jesus, and 


his Ascension - indicate that he may well be the only begotten Son of Theos 
so that, by trusting in him, we have the opportunity of life everlasting? 


Such were some of the questions I pondered when a Christian monk, and my 
fallible interpretation of the Gospel of John, founded on some forty years of 
reflection and study, is my fallible attempt to find some answers. 


2017 


[1] Qv. my comments on 1.42 and 1.51. 


On Minutiae And The Art Of Revision 


Over forty years ago, many hours on many days on many months were spent 
in the library of a monastery reading many books that I now only vaguely 
recollect. But one of those which does still linger in memory was a work by 
John Chrysostom concerning the Gospel of John [1], homilies given toward 
the end of the fourth century Anno Domini, probably in Antioch, and over one 
and half thousand years before I sat down in a religious environment to read 
them. This continuity of religious tradition, of language, resonated with me 
then in a pleasing way as did the scholarly minutiae, sparsely scattered 
among the preaching, in which he explained some matters such as the use of 
the definite article in the phrase - from verse 1 of chapter one of the Gospel 
- 8edc nv O Adyoc, Theos was the Logos. 


Such minutiae make the process of translation - at least for me and in 
respect of the Gospel of John - somewhat slow, partly because they can 
change the meaning; or rather, provide a possible alternative interpretation 
as is the case in the matter of 9e0c nv O Adyoc. Why, for example, is 9ed0c here 
not 0 8e0c (pedantically, the Theos/the God) as at verse 24 of chapter four, 
I1vevdwa 0 8edc? Which apparently pedantic question formed part of a 
somewhat acrimonious theological dispute before, during, and after the time 
of John Chrysostom; a dispute centred around a possible distinction between 
(i) The God and (ii) God, father of Jesus, and thus whether Jesus was, like The 
God, eternally-living. Those who affirmed such a distinction, and who thus 
came to believe that both Jesus and the mvebyatoc ayiov (the Holy Spirit) 
were not equal to The God, were termed ‘Arians’ (after the Alexandrian priest 
Arius) and were repeatedly condemned as heretics. 


In respect of certain words or phrases it is, as so often, a personal choice 
between following what has become or is regarded as the scholarly 
consensus or undertaking one’s own research and possibly arriving ata 
particular, always disputable, interpretation. Such research takes time - 
days, weeks, months, sometimes longer - and may lead one to revise one’s 
own particular interpretation, as occurred recently in respect of my 
interpretation of 8e0c nv O Adyoc, which initially and in respect of grammar 
was a minority one (qv. Jean Daillé) of The Logos was Theos rather than the 


conventional Theos [God] was the Logos [Word]. 


In the matter of 8e0c and 0 9e6c the current consensus is that there is in the 
Gospel of John no distinction between them. However, the arguments used to 
support this - from Chrysostom on - are theological and devolve around the 
use of such terms by John, by other Evangelists, by early Christians such as 
Paul of Tarsus, and even by the authors of LXX. That is, arguments are made 
regarding, for example, why the Evangelist wrote 0 Adyoc (the logos) rather 
than just Adyoc: because, it is argued, to distinguish Jesus (identified as the 
logos) from everyone else. In addition, the Evangelist, and thus his Gospel, 
are often considered to be divinely-inspired - guided by the Holy Spirit, with 
the Evangelist thus aware of ta B&On tod Veod [2] - so that there are in that 
Gospel, as in the others, meanings beyond what an ordinary person might 
express in Hellenistic Greek. 


Over forty years ago I, subsequent to some doubts, accepted such theological 
arguments and therefore had little interest - beyond disputations concerning 
the actual meaning of words such as Adyoc in classical and Hellenistic Greek 
- in further questioning the accuracy of conventional interpretations of the 
Gospel of John such as that of the Douay-Rheims version. 


Now, as someone with a rather paganus weltanschauung, brought- 
into-being by 1&8e1 1.&80c, but respectful still of other manifestations of the 
numinous, I strive to understand that Gospel in the cultural milieu of the 
ancient Roman Empire and thus as a work, written in Hellenistic Greek, by a 
man who either had known Jesus and participated in his life, or who had 
known and was close to someone who did. That is, I approach the text as I 
did the tractates of the Corpus Hermeticum and the extant writings of 
Sophocles and Aeschylus; as an original work, possibly a self-contained one, 
where the author conveys something derived from their knowledge, learning, 
and personal experience, and where the meanings of certain words or 
passages may sometimes be explained or placed into context by comparison 
with other authors writing in the same language in the same or in a similar 
cultural milieu. 


Thus, when I consider a phrase such as nvebdpa 0 8edc I wonder about the 
meaning of nvebya, of 8edc, and of 6 8e6c, not in terms of later explanations 
- in this instance ‘the Holy Spirit’, God, the God - and not in terms of 
assuming the author is learned concerning and referring to or quoting or 
paraphrasing texts such as LXX, but rather as terms, ideas, germane to the 
world, the place, in which the author lived. Understood thus, 9e6c is just 
theos; mvebdpa is just pneuma or ‘spiritus’; with words such as those and 
other words such as Adyoc possibly becoming explained or placed into 
context by the narrator as the narrative proceeds. 


In the matter of my interpretation of the Gospel of John [3], revision is 
therefore inevitable as I proceed, slowly, hopefully studiously, from verse to 
verse and from chapter to chapter, for I really have no preconceptions about 
what such slow studious progress will or might reveal about what has 
already been interpreted (or misinterpreted) by me, especially as minutiae 
can take one on various detours, and which detours sometimes cause one to 


travel far away from the Judaea that existed when Pontius Pilate was 
Praefectus of that Roman province. 


July 2017 


[1] Homiliae in Ioannem, volume 59 of the Migne Patrologia Graeca series. 


[2] "The profundities of Theos." First Epistle To The Corinthians, 2.10. 
Wycliffe, and the King James Bible: "The deep things of God." 


[3] http://www.davidmyatt.info/gospel-john.html 
Concerning aya00c and vodc in the Corpus Hermeticum 


Three of the many Greek terms of interest in respect of understanding the 
varied weltanschauungen outlined in the texts that comprise the Corpus 
Hermeticum are aya06c and votc and 8e6c, with conventional translations of 
these terms as 'good' and 'Mind' and 'god' (or God) imparting the sense of 
reading somewhat declamatory sermons about god/God and 'the good’ 
familiar from over a thousand years of persons preaching about Christianity 
interspersed with definitive philosophical statements about 'Mind', as ifa 
“transcendent intelligence, rationality," or a "Mental or psychic faculty" or 
both, or something similar, is meant or implied. 


Thus the beginning of tractate VI - To ayaOov, w ‘AoKAnmlé, ev odbevt EoTW, 
El LT) EV POvw TM Veq, LaAAOV 6 TO AYABOD aAVTOC EOTID O BEd Ket - and 
dealing as it does with both aya086c and 8e6c, has been translated, by Mead, 
as "Good, O Asclepius, is in none else save God alone; nay, rather, Good is 
God Himself eternally," [1] and by Copenhaver as "The good, Asclepius, is in 
nothing except in god alone, or rather god himself is always the good." [2] 


In respect of vodc, a typical example is from Poemandres 12 - 0 6 nadvtwv 
TatHP O Novc, Wv Cwh Kai Oc, AMEeKbDNOEV “AVOPwHov avT@ ioov, ov NpdoOn 
we 16i0v TOKOU: MEPIKAAATCC yap, TV Tod MATPOC EiLKOVaA EXWD: OVTWC pap Kai 
0 Bedc NOdoON Thc ih6tac popErc, NapébwkKE TH EXVTOD NAVTA SNLOVPynLaTa. 
The beginning of this is translated by Mead as "But All-Father Mind, being 
Life and Light, did bring forth Man co-equal to Himself, with whom He fell in 
love, as being His own child for he was beautiful beyond compare," and by 
Copenhaver as "Mind, the father of all, who is life and light, gave birth to a 
man like himself whom he loved as his own child. The man was most fair: he 
had the father's image." 


Similarly, in respect of Poemandres 22 - napayivopai avtoc Eyw Oo Nodc toic 
ootolc Kai Hyaboic Kai KaBapoic Kai EAENHPOOL, Toic evoEBodOl, Kai N 
HMAPOvVOta OV yiveTtat PonVeta, Kai EvOdC TA IAVTA pvwP{COVOL Kai TOV 
TNATEPA 1AGOKOVTAL AYATINTIKHcC Kai EvyaploOTOvOIW EvDAOYODVTEC Kai 
DEVODVTEC TETAYHEVDWC POG ADTOV TH OTOPYT - which is translated by Mead 


as "I, Mind, myself am present with holy men and good, the pure and 
merciful, men who live piously. [To such] my presence doth become an aid, 
and straightway they gain gnosis of all things, and win the Father’s love by 
their pure lives, and give Him thanks, invoking on Him blessings, and 
chanting hymns, intent on Him with ardent love," and by Copenhaver as "I 
myself, the mind, am present to the blessed and good and pure and merciful - 
to the reverent - and my presence becomes a help; they quickly recognize 
everything, and they propitiate the father lovingly and give thanks, praising 
and singing hymns affectionately and in the order appropriate to him." 


As explained in various places in my commentary on tractates I, III, IV, 
VII, and XI, and in two appendices [3], I incline toward the view that - given 
what such English terms as 'the good', Mind, and god now impute, often as a 
result of two thousand years of Christianity and post-Renaissance, and 
modern, philosophy - such translations tend to impose particular and modern 
interpretations on the texts and thus do not present to the reader the ancient 
ethos that forms the basis of the varied weltanschauungen outlined in the 
texts of the Corpus Hermeticum. 


To avoid such impositions, and in an endeavour to express at least something 
of that ancient (and in my view non-Christian) ethos, I have - for reasons 
explained in the relevant sections of my commentary - transliterated 9e0c as 
theos [4], vovc as perceiveration, or according to context, perceiverance; and 
aya8oc as, according to context, nobility, noble, or honourable [5]. Which is 
why my reading of the Greek of the three examples above provides the 
reader with a somewhat different impression of the texts: 


° Asclepius, the noble exists in no-thing: only in theos alone; 
indeed, theos is, of himself and always, what is noble. [6] 


° Perceiveration, as Life and phaos, father of all, brought forth in 
his own likeness a most beautiful mortal who, being his child, he 
loved. 


° I, perceiveration, attend to those of respectful deeds, the 
honourable, the refined, the compassionate, those aware of the 
numinous; to whom my being is a help so that they soon acquire 
knowledge of the whole and are affectionately gracious toward the 
father, fondly celebrating in song his position. 


But, as I noted in respect of aya@6c in the On Ethos And Interpretation 
appendix, whether these particular insights of mine are valid, others will 
have to decide. But they - and my translations of the tractates in general - 
certainly, at least in my fallible opinion, convey an impression about ancient 
Hermeticism which is rather different from that conveyed by other 
translations. 


March 2017 


Extract from a letter in reply to a correspondent who, in respect of the Corpus Hermeticum, 
enquired about my translation of terms such as &ya86c and vodc. I have, for publication 
here, added a footnote which references my translations of and commentaries on five 
tractates of the Corpus Hermeticum. 


ooo 


Notes 


[1] G.R.S Mead. Thrice-Greatest Hermes. Theosophical Society (London). 
1906. 


[2] B. Copenhaver. Hermetica. Cambridge University Press. 1992 


[3] My translation of and commentary on tractates I, III, IV, and XI - and the 
two appendices - is available in pdf format at 
https://davidmyatt.wordpress.com/2017/03/08/corpus-hermeticum-i-iii-iv-xi/ 


My translation of and commentary on tractate VIII is available in pdf format 
at https://davidmyatt.wordpress.com/2017/03/20/corpus-hermeticum-viii/ 


[4] To be pedantic, when 9e6c is mentioned in the texts it often literally refers 
to 'the' theos so that at the beginning of tractate VI, for example, the 
reference is to 'the theos' rather than to ‘god’. 


[5] In respect of 'the good' - to aya8dv - as 'honourable', qv. Seneca, Ad 
Lucilium Epistulae Morales, LXXI, 4, "summum bonum est quod honestum 
est. Et quod magis admireris: unum bonum est, quod honestum est, cetera 
falsa et adulterina bona sunt." 


[6] The suggestion seems to be that 'the theos' is the origin, the archetype, of 
what is noble, and that only through and because of theos can what is noble 
be presenced and recognized for what it is, and often recognized by those 
who are, or that which is, an eikon of theos. Hence why in tractate IV it is 
said that "the eikon will guide you,"; why in tractate XI that "Kosmos is the 
eikon of theos, Kosmos [the eikon] of Aion, the Sun [the eikon] of Aion, and 
the Sun [the eikon] of mortals," and why in the same tractate it is said that 
"there is nothing that cannot be an eikon of theos," and why in Poemandres 
31 theos is said to "engender all physis as eikon." 


As I noted in my commentary - qv. especially the mention of Maximus of 
Constantinople in respect of Poemandres 31 - I have transliterated cikwv. 


Glossary of The Philosophy of Pathei-Mathos 


Vocabulary, Definitions, and Explanations 


Abstraction 


An abstraction is a manufactured generalization, a hypothesis, a posited 
thing, an assumption or assumptions about, an extrapolation of or from 
some-thing, or some assumed or extrapolated ideal 'form' of some-thing. 
Sometimes, abstractions are generalization based on some sample(s), or on 
some median (average) value or sets of values, observed, sampled, or 
assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal 
or an ideal which it is assumed could be attained or achieved in the future. 


All abstractions involve a causal perception, based as they are on the 
presumption of a linear cause-and-effect (and/or a dialectic) and on a posited 
or an assumed category or classification which differs in some way from 
some other assumed or posited categories/classifications, past, present or 
future. When applied to or used to describe/classify/distinguish/motivate 
living beings, abstractions involve a causal separation-of-otherness; and 
when worth/value/identity (and exclusion/inclusion) is or are assigned to such 
a cauSal separation-of-otherness then there is or there arises hubris. 


Abstractions are often assumed to provide some 'knowledge’' or some 
‘understanding’ of some-thing assigned to or described by a particular 
abstraction. For example, in respect of the abstraction of 'race' applied to 
human beings, and which categorization of human beings describes a median 
set of values said or assumed to exist 'now' or in some recent historical past. 


According to the philosophy of pathei-mathos, this presumption of knowledge 
and understanding by the application of abstractions to beings - living and 
otherwise - is false, for abstractions are considered as a primary means by 
which the nature of Being and beings are and have been concealed, requiring 
as abstractions do the positing and the continuation of abstractive opposites 
in relation to Being and the separation of beings from Being by the process of 
ideation and opposites. 


Acausal 


The acausal is not a generalization - a concept - deriving from a collocation 
of assumed, imagined, or causally observed Phaindmenon, but instead is that 


wordless, conceptless, a-temporal, knowing which empathy reveals and 
which a personal m&8e1 pa8oc and an appreciation of the numinous often 
inclines us toward. That is, the acausal is a direct and personal (individual) 
revealing of beings and Being which does not depend on denoting or naming. 


What is so revealed is the a-causal nature of some beings, the connexion 
which exists between living beings, and how living beings are emanations of 


Woyn. 


Thus speculations and postulations regarding the acausal only serve to 
obscure the nature of the acausal or distance us from that revealing of the 
acausal that empathy and mda0e1 pa80c and an appreciation of the numinous 
provide. 


QpetTH 


Aréte is the prized Hellenic virtue which can roughly be translated by the 
English word ‘excellence’ but which also implies what is naturally 
distinguishable - what is pre-eminent - because it reveals or shows certain 
valued qualities such as beauty, honour, valour, harmony. 


Aristotelian Essentials 


The essentials which Aristotle enumerated are: (i) Reality (existence) exists 
independently of us and our consciousness, and thus independent of our 
senses; (ii) our limited understanding of this independent ‘external world' 
depends for the most part upon our senses, our faculties - that is, on what we 
can see, hear or touch; on what we can observe or come to know via our 
senses; (iii) logical argument, or reason, is perhaps the most important 
means to knowledge and understanding of and about this 'external world’; 
(iv) the cosmos (existence) is, of itself, a reasoned order subject to rational 
laws. 


In addition such essentials now include Isaac Newton's first Rules of 
Reasoning which is that 


“We are to admit no more causes of natural things than such as are 
both true and sufficient to explain their appearances. To this 
purpose the philosophers say that Nature does nothing in vain, and 
more is in vain when less will serve; for Nature is pleased with 
simplicity, and affects not the pomp of superfluous causes." 


Hence why it is often considered that there are five Aristotelian Essentials 


Experimental science seeks to explain the natural world - the phenomenal 
world - by means of direct, personal observation of it, and by making 
deductions, and formulating hypothesis, based on such direct observation. 


The philosophy of pathei-mathos adds the faculty of empathy - and the 


knowing so provided by empathy - to these essentials. Part of the knowing 
that empathy reveals, or can reveal, concerns the nature of Being, of beings, 
and of Time. 


appovin 


apyovin (harmony) is or can be manifest/discovered by an individual 
cultivating wu-wei and ow@povetpv (a fair and balanced personal, individual, 
judgement). 


Compassion 


The English word compassion dates from around 1340 CE and the word in its 
original sense (and as used in this work) means benignity, which word 
derives from the Latin benignitatem, the sense imputed being of a kind, 
compassionate, well-mannered character, disposition, or deed. Benignity 
came into English usage around the same time as compassion; for example, 
the word occurs in Chaucer's Troilus and Criseyde [ ii. 483 ] written around 
1374 CE. 


Hence, compassion is understood as meaning being kindly disposed toward 
and/or feeling a sympathy with someone (or some living being) affected by 
pain/suffering/grief or who is enduring vicissitudes. 


The word compassion itself is derived from com, meaning together-with, 
combined with pati, meaning to-suffer/to-endure and derived from the 
classical Latin passio. Thus useful synonyms for compassion, in this original 
sense, are compassivity and benignity. 


Cosmic Perspective 


The Cosmic Perspective refers to our place in the Cosmos, to the fact that we 
human beings are simply one fragile fallible mortal biological life-form on 
one planet orbiting one star in one galaxy in a Cosmos of billions of galaxies. 
Thus in terms of this perspective all our theories, our ideas, our beliefs, our 
abstractions are merely the opinionated product of our limited fallible 
EFarth-bound so-called ‘intelligence’, an ‘intelligence’, an understanding, we 
foolishly, arrogantly, pridefully have a tendency to believe in and exalt as if 
we are somehow ‘the centre of the Universe’ and cosmically important. 


The Cosmic Perspective inclines us - or can incline us - toward wu-wei, 
toward avoiding the error of hubris, toward humility, and thus toward an 
appreciation of the numinous. 


Saipwv 


A Saipov is not one of the pantheon of major Greek gods - 9eoi - but rather a 
lesser type of divinity who might be assigned by those gods to bring good 


fortune or misfortune to human beings and/or watch over certain human 
beings and especially particular numinous (sacred) places. 


Denotatum 


The term denotatum - from the Latin, denotare - is used in accord with its 
general meaning which is "to denote or to describe by an expression or a 
word; to name some-thing; to refer that which is so named or so denoted." 


Thus understood, and used as an Anglicized term, denotatum is applicable to 
both singular and plural instances and thus obviates the need to employ the 
Latin plural denotata. 


Descriptor 


A descriptor is a word, a term, used to describe some-thing which exists and 
which is personally observed, or is discovered, by means of our senses 
(including the faculty of empathy). 


A descriptor differs from an ideation, category, or abstraction, in that a 
descriptor describes what-is as 'it' is observed, according to its physis (its 
nature) whereas an abstraction, for example, denotes what is 
presumed/assumed/idealized, past or present or future. A descriptor relies 
on, is derived from, describes, individual knowing and individual judgement; 
an abstraction relies on something abstract, impersonal, such as some 
opinion/knowing/judgement of others or some assumptions, theory, or 
hypothesis made by others. 


An example of a descriptor is the term 'violent' [using physical force 
sufficient to cause bodily harm or injury to a person or persons] to describe 
the observed behaviour of an individual. Another example would be the term 
‘extremist’ to describe - to denote - a person who treats or who has been 
observed to treat others harshly/violently in pursuit of some supra-personal 
objective of a political or of a religious nature. 


dikn 


Depending on context, 5ikn could be the judgement of an individual (or 
Judgement personified), or the natural and the necessary balance, or the 
correct/customary/ancestral way, or what is expected due to custom, or what 
is considered correct and natural, and so on. 


A personified Judgement - the Aixnv of Hesiod - is the goddess of the natural 
balance, evident in the ancestral customs, the ways, the way of life, the 
ethos, of a community, whose judgement, 6ixkn, is "in accord with", has the 
nature or the character of, what tends to restore such balance after some 
deed or deeds by an individual or individuals have upset or disrupted that 
balance. This sense of 5ikn as one's ancestral customs is evident, for 
example, in Homer (Odyssey, III, 244). 


In the philosophy of pathei-mathos, the term Aika - spelt thus in a modern 


way with a capital A - is sometimes used to intimate a new, a particular and 
numinous, philosophical principle, and differentiate Aika from the more 
general 6ixn. As a numinous principle, or axiom, Aika thus suggests what lies 
beyond and what was the genesis of 5ixn personified as the goddess, 
Judgement - the goddess of natural balance, of the ancestral way and 
ancestral customs. 


Empathy 


Etymologically, this fairly recent English word, used to translate the German 
Einfuhlung, derives, via the late Latin sympathia, from the Greek ovpmd@e1a - 
ovpmadne - and is thus formed from the prefix obv (sym) together with ma0- 
[root of 1&480c] meaning enduring/suffering, feeling: naoxelv, to 
endure/suffer. 


As used and defined by the philosophy of pathei-mathos, empathy - epmd0e1a 
- is a natural human faculty: that is, a noble intuition about (a revealing of) 
another human being or another living being. When empathy is developed 
and used, as envisaged by that way of life, then it is a specific and extended 
type of ovpmd@e1a. That is, it is a type of and a means to knowing and 
understanding another human being and/or other living beings - and thus 
differs in nature from compassion. 


Empathic knowing is different from, but supplementary and complimentary 
to, that knowing which may be acquired by means of the Aristotelian 
essentials of conventional philosophy and experimental science. 


Empathy reveals or can reveal the nature, the ontology (the physis) - sans 
abstractions/ideations/words - of Being, of beings, and of Time. This 
revealing is of the the a-causal nature of Being, and of how beings have their 
genesis in the separation-of-otherness; and thus how we human beings are 
but causal, mortal, fallible, microcosmic emanations of wvyn. 


Enantiodromia 


The unusual compound Greek word evavtioSpoptac occurs in a summary of 
the philosophy of Heraclitus by Diogenes Laértius. 


Enantiodromia is the term used, in the philosophy of pathei-mathos, to 
describe the revealing, the process, of perceiving, feeling, knowing, beyond 
causal appearance and the separation-of-otherness, and thus when what has 
become separated - or has been incorrectly perceived as separated - returns 
to the wholeness, the unity, from whence it came forth. When, that is, beings 
are understood in their correct relation to Being, beyond the causal 
abstraction of different/conflicting ideated opposites, and when as a result, a 
reformation of the individual, occurs. A relation, an appreciation of the 
numinous, that empathy and pathei-mathos provide, and which relation and 
which appreciation the accumulated pathei-mathos of individuals over 
millennia have made us aware of or tried to inform us or teach us about. 


An important and a necessary part of enantiodromia involves a discovery, a 
knowing, an acceptance, and - as prelude - an interior balancing within 
individuals, of what has hitherto been perceived and designated as the 
apparent opposites described by terms (descriptors) such as 'muliebral' and 
‘masculous’. 


The balance attained by - which is - enantiodromia is that of simply feeling, 
accepting, discovering, the empathic, the human, the personal, scale of 
things and thus understanding our own fallibility-of-knowing, our limitations 
as a human being 


Epic 


Strife; discord; disruption; a quarrel between friends or kin. As in the 
Odyssey: 


it’ Epiv Atpet6no1 pet’ Kpotéporor EOnKeE. 
Who placed strife between those two sons of Atreus 


Odyssey, 3, 136 


According to the recounted tales of Greek mythology attributed to Aesop, 
Epic was caused by, or was a consequence of, the marriage between a 
personified méAepoc (as the Saipwv of kindred strife) and a personified bBpic 
(as the 6aipwv of arrogant pride) with Polemos rather forlornly following 
Hubris around rather than vice versa. Eris is thus the child of Polemos and 
Hubris. 


Extremism 


By extreme is meant to be harsh, so that an extremist is a person who tends 
toward harshness, or who is harsh, or who supports/incites harshness, in 
pursuit of some objective, usually of a political or a religious nature. Here, 
harsh is: rough, severe, a tendency to be unfeeling, unempathic. 


Hence extremism is considered to be: (a) the result of such harshness, and 
(b) the principles, the causes, the characteristics, that promote, incite, or 
describe the harsh action of extremists. In addition, a fanatic is considered to 
be someone with a surfeit of zeal or whose enthusiasm for some objective, or 
for some cause, is intemperate. 


In the terms of the philosophy/way of pathei-mathos, an extremist is someone 
who commits the error of hubris; and error which enantiodromia - following 
from md0e1 11480c - can sometimes correct or forestall. The genesis of 
extremism - be such extremism personal, or described as political or 
religious - is when the separation-of-otherness is used as a means of personal 
and collective identity and pride, with some 'others' - or 'the others' - 
assigned to a category considered less worthy than the category we assign 
ourselves and ‘our kind/type' to. 


Extremist ideologies manifest an unbalanced, an excessive, masculous 
nature. 


EvTAETA 


The quality, the virtue, of self-restraint, of a balanced, well-mannered 
conduct especially under adversity or duress, of which Cicero wrote: 


Haec autem scientia continentur ea, quam Graeci evtatiav 
nominant, non hanc, quam interpretamur modestiam, quo in verbo 
modus inest, sed illa est ebtaE&ta, in qua intellegitur ordinis 
conservatio 


Those two qualities are evident in that way described by the Greeks as evtatiav 
although what is meant by evtatia is not what we mean by the moderation of the 
moderate, but rather what we consider is restrained behaviour... _ [My translation] 


De Officiis, Liber Primus, 142 


Honour 


The English word honour dates from around 1200 CE, deriving from the Latin 
honorem (meaning refined, grace, beauty) via the Old French (and thence 
Anglo-Norman) onor/onur. As used by The Way of Pathei-Mathos, honour 
means an instinct for and an adherence to what is fair, dignified, and 
valourous. An honourable person is thus someone of manners, fairness, 
natural dignity, and valour. 


In respect of early usage of the term, two quotes may be of interest. The first, 
from c. 1393 CE, is taken from a poem, in Middle English, by John Gower: 


And riht in such a maner wise 

Sche bad thei scholde hire don servise, 
So that Achilles underfongeth 

As to a yong ladi belongeth 

Honour, servise and reverence. 


John Gower, Confessio Amantis. Liber Quintus vv. 2997-3001 [Macaulay, G.C., ed. 
The Works of John Gower. Oxford: Clarendon Press. 1901] 


The second is from several centuries later: 


" Honour - as something distinct from mere probity, and which 
supposes in gentlemen a stronger abhorrence of perfidy, falsehood, 
or cowardice, and a more elevated and delicate sense of the dignity 
of virtue, than are usually found in vulgar minds." 


George Lyttelton. History of the Life of Henry the Second. London, Printed for J. 
Dodsley. M DCC LXXV II [1777] (A new ed., cor.) vol 3, p.178 


In the philosophy of pathei-mathos, the personal virtue of honour is 
considered to be a presencing, a grounding, an expression, of wvyn - of Life, 
of our @bvotc - occurring when the insight (the knowing) of a developed 
empathy inclines us toward a compassion that is, of necessity, balanced by 
Ow@poveiv and in accord with 6ixn. That is, as a means to live, to behave, as 
empathy intimates we can or should in order to avoid committing the folly, 
the error, of bBpic, in order not to cause suffering, and in order to re-present, 
to acquire, appovin. 


Humility 


Humility is used, in a spiritual context, to refer to that gentleness, that 
modest demeanour, that understanding, which derives from an appreciation 
of the numinous and also from one's own admitted uncertainty of knowing 
and one's acknowledgement of past mistakes. An uncertainty of knowing, an 
acknowledgement of mistakes, that often derive from ma0e1 pa8oc. 


Humility is thus the natural human balance that offsets the unbalance of 
hubris (bBpic) - the balance that offsets the unbalance of pride and 
arrogance, and the balance that offsets the unbalance of that certainty of 
knowing which is one basis for extremism, for extremist beliefs, for 
fanaticism and intolerance. That is, humility is a manifestation of the natural 
balance of Life; a restoration of appovin, of 6ikn, of cwppove_iv - of those 
qualities and virtues - that hubris and extremism, that épic and mdAepoc, 
undermine, distance us from, and replace. 


Ideation 


To posit or to construct an ideated form - an assumed perfect (ideal) form or 
category or abstraction - of some-thing, based on the belief or the 
assumption that what is observed by the senses, or revealed by observation, 
is either an ‘imperfect copy' or an approximation of that thing, which the 
additional assumption that such an ideated form contains or in some way 
expresses (or can express) 'the essence’ or 'the ethos' of that thing and of 
similar things. 


Ideation also implies that the ideated form is or can be or should be 
contrasted with what it considered or assumed to be its 'opposite'. 


Immediacy-of-the-Moment 


The term the 'immediacy-of-the-moment' describes both (i) the nature and 
the extent of the acausal knowing that empathy and pathei-mathos provide, 
and (ii) the nature and extent of the morality of the philosophy of pathei- 
mathos. 


Empathy, for example, being a natural and an individual faculty, is limited in 
range and application, just as our faculties of sight and hearing are limited in 
range and application. These limits extend to only what is direct, immediate, 


and involve personal interactions with other humans or with other living 
beings. There is therefore, for the philosophy of pathei-mathos, an 'empathic 
scale of things' and an acceptance of our limitations of personal knowing and 
personal understanding. An acceptance of (i) the unwisdom, the hubris, of 
arrogantly making assumptions about who and what are beyond the range of 
our empathy and outside of our personal experience/beyond the scope of our 
pathei-mathos. 


Morality, for the philosophy of pathei-mathos, is a result of individuals using 
the faculty of empathy; a consequence of the insight and the understanding 
(the acausal knowing) that empathy provides for individuals in the 
immediacy-of-the-moment. Thus, morality is considered to reside not in some 
abstract theory or some moralistic schemata presented in some written text 
which individuals have to accept and try and conform or aspire to, but rather 
in personal virtues - such as such as compassion and fairness, and evta&ta - 
that arise or which can arise naturally through empathy, ma0e1 pd80c, and 
thus from an awareness and appreciation of the numinous. 


Innocence 


Innocence is regarded as an attribute of those who, being personally 
unknown to us, are therefore unjudged us by and who thus are given the 
benefit of the doubt. For this presumption of innocence of others - until 
direct personal experience, and individual and empathic knowing of them, 
prove otherwise - is the fair, the reasoned, the numinous, the human, thing to 
do. 


Empathy and md0¢1 pd80c incline us toward treating other human beings as 
we ourselves would wish to be treated; that is they incline us toward 
fairness, toward self-restraint, toward being well-mannered, and toward an 
appreciation and understanding of innocence. 


Masculous 


Masculous is a term, a descriptor, used to refer to certain traits, abilities, and 
qualities that are conventionally and historically associated with men, such 
as competitiveness, aggression, a certain harshness, the desire to 
organize/control, and a desire for adventure and/or for conflict/war/violence 
/competition over and above personal love and culture. Extremist ideologies 
manifest an unbalanced, an excessive, masculous nature. 


Masculous is from the Latin masculus and occurs, for example, in some 
seventeenth century works such as one by William Struther: "This is not only 
the language of Canaan, but also the masculous Schiboleth." True Happines, 
or, King Davids Choice: Begunne In Sermons, And Now Digested Into A 
Treatise. Edinbvrgh, 1633 


Muliebral 


The term muliebral derives from the classical Latin word muliebris, and in 
the context the philosophy of Pathei-Mathos refers to those positive traits, 


abilities, and qualities that are conventionally and historically associated 
with women, such as empathy, sensitivity, gentleness, compassion, and a 
desire to love and be loved over and above a desire for 
conflict/adventure/war. 


Numinous 


The numinous is what manifests or can manifest or remind us of (what can 
reveal) the natural balance of yvyn; a balance which UBptc upsets. This 
natural balance - our being as human beings - is or can be manifest to us in 
or by what is harmonious, or what reminds us of what is harmonious and 
beautiful. In a practical way, it is what predisposes us not to commit bBpic, 
and thus what we regard or come to appreciate as 'sacred' and dignified; 
what expresses our developed humanity and thus places us, as individuals, in 
our correct relation to yvyn, and which relation is that we are but one mortal 
emanation of woyn. 


See my From Mythoi To Empathy: A New Appreciation Of The Numinous for 
more details. 


Pathei-Mathos 


The Greek term m&08e1 pa80c derives from The Agamemnon of Aeschylus 
(written c. 458 BCE), and can be interpreted, or translated, as meaning 
learning from adversary, or wisdom arises from (personal) suffering; or 
personal experience is the genesis of true learning. 


When understood in its Aeschylean context, it implies that for we human 
beings pathei-mathos possesses a numinous, a living, authority. That is, the 
understanding that arises from one's own personal experience - from 
formative experiences that involve some hardship, some grief, some personal 
suffering - is often or could be more valuable to us (more alive, more 
relevant, more meaningful) than any doctrine, than any religious faith, than 
any words/advice one might hear from someone else or read in some book. 


Thus, pathei-mathos, like empathy, offers we human beings a certain 
conscious understanding, a knowing; and, when combined, pathei-mathos 
and empathy are or can be a guide to wisdom, to a particular conscious 
knowledge concerning our own nature (our physis), our relation to Nature, 
and our relation to other human beings, leading to an appreciation of the 
numinous and an appreciation of virtues such as humility and evta€ita. 


Politics 


By the term politics is meant both of the following, according to context. (i) 
The theory and practice of governance, with governance itself founded on 
two fundamental assumptions; that of some minority - a government (elected 
or unelected), some military authority, some oligarchy, some ruling elite, 
some tyrannos, or some leader - having or assuming authority (and thus 
power and influence) over others, and with that authority being exercised 
over a specific geographic area or territory. (ii) The activities of those 


individuals or groups whose aim or whose intent is to obtain and exercise 
some authority or some control over - or to influence - a society or sections of 
a society by means which are organized and directed toward 
changing/reforming that society or sections of a society in accordance with a 
particular ideology. 


TldAepoc 
Heraclitus fragment 80 


IIldAepoc is not some abstract 'war' or strife or kampf, but rather that which 
is or becomes the genesis of beings from Being (the separation of beings 
from Being), and thus not only that which manifests as 6ixn but also 
accompanies épic because it is the nature of IldAepoc that beings, born 
because of and by épic, can be returned to Being, become bound together - 
be whole - again by enantiodromia. 


According to the recounted tales of Greek mythology attributed to Aesop, 
Epic was caused by, or was a consequence of, the marriage between a 
personified méAepoc (as the Saipwv of kindred strife) and a personified tBpic 
(as the 6aipwv of arrogant pride) with Polemos rather forlornly following 
Hubris around rather than vice versa. Thus Eris is the child of Polemos and 
Hubris. 


Furthermore, Polemos was originally the 5aipwv (not the god) of kindred 
strife, whether familial, of friends, or of one’s mdAic (one’s clan and their 
places of dwelling). Thus, to describe Polemos, as is sometimes done, as the 
god of war, is doubly incorrect. 


Physis (@vo tc) 
See Appendix I: The Concept Of Physis. 


Religion 


By religion is meant organized worship, devotion, and faith, where there is: 
(i) a belief in some deity/deities, or in some supreme Being or in some supra- 
personal power who/which can reward or punish the individual, and (ii) a 
distinction made between the realm of the sacred/the-gods/God/the-revered 
and the realm of the ordinary or the human. 


The term organized here implies an established institution, body or group - 
or a plurality of these - who or which has at least to some degree codified the 
faith and/or the acts of worship and devotion, and which is accepted as 
having some authority or has established some authority among the 
adherents. This codification can relate to accepting as authoritative certain 
writings and/or a certain book or books. 


Separation-of-Otherness 


The separation-of-otherness is a term used to describe the implied or 
assumed causal separateness of living beings, a part of which is the 
distinction we make (instinctive or otherwise) between our self and the 
others. Another part is assigning our self, and the-others, to (or describing 
them and us by) some category/categories, and to which category/categories 
we ascribe (or to which category/categories has/have been ascribed) certain 
qualities or attributes. 


Given that a part of such ascription/denoting is an assumption or 
assumptions of worth/value/difference and of inclusion/exclusion, the 
separation-of-otherness is the genesis of hubris; causes and perpetuates 
conflict and suffering; and is a path away from appovin, Sikn, and thus from 
wisdom. 


The separation-of-otherness conceals the nature of Beings and beings; a 
nature which empathy and pathei-mathos can reveal. 


Society 


By the term society is meant a collection of people who live in a specific 
geographic area or areas and whose association or interaction is mostly 
determined by a shared set of guidelines or principles or beliefs, irrespective 
of whether these are written or unwritten, and irrespective of whether such 
guidelines/principles/beliefs are willingly accepted or accepted on the basis 
of acquiescence. These shared guidelines or principles or beliefs often tend 
to form an ethos and a culture and become the basis for what is considered 
moral (and good) and thence become the inspiration for laws and/or 
constitutions. 


As used here, the term refers to 'modern societies’ (especially those of the 
modern West). 


OW@MpovEetvD 

I use ow@poveiv (sophronein) in preference to cwppoovvn (sophrosyne) since 
sophrosyne has acquired an English interpretation - "soundness of mind, 
moderation" - which in my view distorts the meaning of the original Greek. 
As with my use of the term md0e1 pa80c (pathei-mathos) I use ow@poveiv in 
an Anglicized manner with there thus being no necessity to employ inflective 
forms. 

State 

By the term The State is meant: 


The concept of both (1) organizing and controlling - over a particular and 


large geographical area - land (and resources); and (2) organizing and 
controlling individuals over that same geographical particular and large 
geographical area by: (a) the use of physical force or the threat of force 
and/or by influencing or persuading or manipulating a sufficient number of 
people to accept some leader/clique/minority/representatives as the 
legitimate authority; (b) by means of the central administration and 
centralization of resources (especially fiscal and military); and (c) by the 
mandatory taxation of personal income. 


The Good 


For the philosophy of Pathei-Mathos, 'the good' is considered to be what is 
fair; what alleviates or does not cause suffering; what is compassionate; what 
is honourable; what is reasoned and balanced. This knowing of the good 
arises from the (currently underused and undeveloped) natural human 
faculty of empathy, and which empathic knowing is different from, 
supplementary and complimentary to, that knowing which may be acquired 
by means of the Aristotelian essentials of conventional philosophy and 
experimental science. 


Time 


In the philosophy of pathei-mathos, Time is considered to be an expression of 
the nature - the @voic - of beings, and thus, for living beings, is a variable 
emanation of yoyn, differing from being to being, and representing how that 
living being can change (is a fluxion) or may change or has changed, which 
such change (such fluxions) being a-causal. 


Time - as conventionally understood and as measured/represented by a 
terran-calendar with durations marked days, weeks, and years - is therefore 
regarded as an abstraction, and an abstraction which tends to conceal the 
nature of living beings. 


bBpic 


UBpic (hubris) is the error of personal insolence, of going beyond the proper 
limits set by: (a) reasoned (balanced) judgement - ow@poveiv - and by (b) an 
awareness, a personal knowing, of the numinous, and which knowing of the 
numinous can arise from empathy and md0¢e1 pd8oc. 


Hubris upsets the natural balance - is contrary to appovin [harmony] - and 
often results from a person or persons striving for or clinging to some causal 
abstraction. 


According to The Way of Pathei-Mathos, bBpic disrupts - and conceals - our 
appreciation of what is numinous and thus of what/whom we should respect, 
classically understood as yvyf and Scot and Moipai teitpop@oi pvnpovec T’ 
‘Epwwv_ec and Saipovwv and those sacred places guarded or watched over by 
Saipovwv. 


Way 


The philosophy of pathei-mathos makes a distinction between a religion and 
a Spiritual Way of Life. One of the differences being that a religion requires 
and manifests a codified ritual and doctrine and a certain expectation of 
conformity in terms of doctrine and ritual, as well as a certain organization 
beyond the local community level resulting in particular individuals assuming 
or being appointed to positions of authority in matters relating to that 
religion. In contrast, Ways are more diverse and more an expression of a 
spiritual ethos, of a customary, and often localized, way of doing certain 
spiritual things, with there generally being little or no organization beyond 
the community level and no individuals assuming - or being appointed by 
some organization - to positions of authority in matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and supra-local 
hierarchy which oversees and appoints those, such as priests or religious 
teachers, regarded as proficient in spiritual matters and in matters of 
doctrine and ritual, whereas adherents of Ways tend to locally and informally 
and communally, and out of respect and a personal knowing, accept certain 
individuals as having a detailed knowledge and an understanding of the 
ethos and the practices of that Way. 


Many spiritual Ways have evolved into religions. 
Wisdom 


Wisdom is both the ability of reasoned - a balanced - judgement, ow@povein, 
a discernment; and a particular conscious knowledge concerning our own 
nature, and our relation to Nature, to other life and other human beings: 
rerum divinarum et humanarum. Part of this knowledge is of how we human 
beings are often balanced between honour and dishonour; balanced between 
UBpic and apeth; between our animalistic desires, our passions, and our 
human ability to be noble, to morally develope ourselves; a balance manifest 
in our known ability to be able to control, to restrain, ourselves, and thus find 
and follow a middle way, of appovin. 


Wu-wei 


Wu-wei is a Taoist term used in The Way of Pathei-Mathos/The Numinous Way 
to refer to a personal 'letting-be' deriving from a feeling, a knowing, that an 
essential part of wisdom is cultivation of an interior personal balance and 
which cultivation requires acceptance that one must work with, or employ, 
things according to their nature, their @boic, for to do otherwise is incorrect, 
and inclines us toward, or is, being excessive - that is, toward the error, the 
unbalance, that is hubris, an error often manifest in personal arrogance, 
excessive personal pride, and insolence - that is, a disrespect for the 
numinous. 


In practice, the knowledge, the understanding, the intuition, the insight that 
is wu-wei is a knowledge, an understanding, that can be acquired from 


empathy, ma0e1 1a080c, and by a knowing of and an appreciation of the 
numinous. This knowledge and understanding is of wholeness, and that life, 
things/beings, change, flow, exist, in certain natural ways which we human 
beings cannot change however hard we might try; that such a hardness of 
human trying, a belief in such hardness, is unwise, un-natural, upsets the 
natural balance and can cause misfortune/suffering for us and/or for others, 
now or in the future. Thus success lies in discovering the inner nature (the 
physis) of things/beings/ourselves and gently, naturally, slowly, working with 
this inner nature, not striving against it. 


woyn 


Life qua being. Our being as a living existent is considered an emanation of 
woxn. Thus yoy is what 'animates' us and what gives us our nature, @voic, 
as human beings. Our nature is that of a mortal fallible being veering 
between owgpoveiv (thoughtful reasoning, and thus fairness) and bBopic. 


Appendix I 


The Concept Of Physis 


The term physis - mvoic - was used by Heraclitus, Aristotle, and others, and 
occurs in texts such as the Poemandres and Iepdc Adyoc tractates of the 
Corpus Hermeticum. 


Physis is usually translated as either 'Nature' (as if 'the natural world’, and 
the physical cosmos beyond, are meant) or as the character (the nature) of a 
person. However, while the context - of the original Greek text - may suggest 
(as often, for example, in Homer and Herodotus) such a meaning as such 
English words impute, physis philosophically (as, for example, in Heraclitus 
and Aristotle and the Corpus Hermeticum) has specific ontological meanings. 
Meanings which are lost, or glossed over, when physis is simply translated 
either as 'Nature' or - in terms of mortals - as (personal) character. 


Ontologically, as Aristotle makes clear [1], physis denotes the being of those 
beings who or which have the potentiality (the being) to change, be changed, 
or to develope. That is, to become, or to move or be moved; as for example in 
the motion (of 'things') and the ‘natural unfolding' or growth, sans an 
external cause, that living beings demonstrate. 


However, and crucially, physis is not - for human beings - some abstract 
‘essence' (qv. Plato's i6€a/ei60c) but rather a balance between the being that 
it is, it was, and potentially might yet be. That is, in Aristotelian terms, it is a 
meson - péo0ov - of being and 'not being’; and 'not being' in the sense of not 
yet having become what it could be, and not now being what it used to be. 


Hence why, for Aristotle, a manifestation of physis - in terms of the being of 
mortals - such as aréte (apetn) is a meson, a balance of things, and not, as it 
is for Plato, some fixed 'form' - some idea, ideal - which as Plato wrote 
“always exists, and has no genesis. It does not die, does not grow, does not 
decay." [2] 


According to my understanding of Heraclitus, physis also suggests - as in 
Fragment 1 - the 'natural' being of a being which we mortals have a tendency 
to cover-up or conceal [3]. 


Furthermore, physis is one of the main themes in the Poemandres tractate of 
the Corpus Hermeticum, for the author seeks "to apprehend the physis of 
beings" [4] with physis often mystically personified: 


“This is a mysterium esoteric even to this day. For Physis, having 
intimately joined with the human, produced a most wondrous 
wonder possessed of the physis of the harmonious seven I 
mentioned before, of Fire and pneuma. Physis did not tarry, giving 
birth to seven male-and-female humans with the physis of those 
viziers, and eetherean... 


[For] those seven came into being in this way. Earth was muliebral, 
Water was lustful, and Fire maturing. From A-ther, the pnuema, and 
with Physis bringing forth human-shaped bodies. Of Life and phaos, 
the human came to be of psyche and perceiveration; from Life - 
psyche; from phaos - perceiveration; and with everything in the 
observable cosmic order cyclic until its completion... 


When the cycle was fulfilled, the connexions between all things 
were, by the deliberations of theos, unfastened. Living beings - all 
male-and-female then - were, including humans, rent asunder thus 
bringing into being portions that were masculous with the others 
muliebral." [5] 


Physis is also personified in the Iepd6c Adyoc tractate: 


"The divine is all of that mixion: renewance of the cosmic order through Physis 
For Physis is presenced in the divine." [6] 


The Numinous Way Of Pathei-Mathos 
In the philosophy of pathei-mathos, physis is used contextually to refer to: 


(i) the ontology of beings, an ontology - a reality, a ‘true nature '- 
that is often obscured by denotatum [7] and by abstractions [8], 
both of which conceal physis; 

(ii) the relationship between beings, and between beings and 
Being, which is of us - we mortals - as a nexion, an affective 
effluvium (or emanation) of Life (wvyn) and thus of why 'the 
separation-of-otherness' [9] is a concealment of that relationship; 


(iii) the character, or persona, of human beings, and which 
character - sans denotatum - can be discovered (revealed, known) 
by the faculty of empathy; 

(iv) the unity - the being - beyond the division of our physis, as 
individual mortals, into masculous and muliebral; 

(v) that manifestation denoted by the concept Time, with Time 
considered to be an expression/manifestation of the physis of 
beings. [10] 


My concept of physis is therefore primarily ontological. 


March 2015 
Notes 
[1] See my Personal Reflexions On Some Metaphysical Questions. 


[2] mp@tov péev Hel Ov Kai OVTE ylyvopEvov OUTE AMOAADPEVODV OTE 
ALVEKVOPEVOD OUTE MBivov (Symposium 210e - 211a). 


[3] See https://davidmyatt.wordpress.com/heraclitus-fragment-1/ 


[4] Poemandres 3; qv. my Mercvrii Trismegisti Pymander de potestate et 
sapientia dei: A Translation and Commentary, 2013. 


[5] Poemandres 16-18. 


[6] Iepdc Adyoc 3; qv. my Ie9dc Adyoc: An Esoteric Mythos. A Translation Of 
And A Commentary On The Third Tractate Of The Corpus Hermeticum, 2015. 


[7] In my philosophy of pathei-mathos, I use the term denotatum - from the 
Latin, denotare - in accord with its general meaning which is "to denote or to 
describe by an expression or a word; to name some-thing; to refer that which 
is so named or so denoted." 


[8] An abstraction is a manufactured generalization, a hypothesis, a posited 
thing, an assumption or assumptions about, an extrapolation of or from 
some-thing, or some assumed or extrapolated ideal 'form' of some-thing. 
Sometimes, abstractions are generalization based on some sample(s), or on 
some median (average) value or sets of values, observed, sampled, or 
assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal 
or an ideal which it is assumed could be attained or achieved in the future. 
Abstractions are often assumed to provide some 'knowledge' or some 
‘understanding’ of some-thing assigned to or described by a particular 
abstraction. 


[9] Refer, for example, to The Error of The-Separation-of-Otherness section of 


in The Numinous Way of Pathei-Mathos. 


[10] Time And The Separation Of Otherness - Part One. 2012. 


Appendix II 


Towards Understanding Ancestral Culture 


As manifest in my weltanschauung, based as that weltanschauung is on 
pathei-mathos and an appreciation of Greco-Roman culture, the term 
Ancestral Culture is synonymous with Ancestral Custom, with Ancestral 
Custom represented in Ancient Greek mythoi by Aixn, the goddess Fairness 
as described by Hesiod: 


ov & cKove Sixne, pnd bBpw O@erAdAs: 

UBpic yap Te KaKT) be1A@ Boota@: ovbé pev EoOAOG 

215 pnidiwc mepépev Sbvatai, BapvOei 66 O b avTC 
eyKUpoac KTHOW: O60c 6 EtEpNwL HapEAVEiv 
Kpetoown Ec Ta Sikaia: Aikn & vmEép “YBpioc ioxer 

Ec téAoc E€EAVOdOG: NAaBWD GE Te VATILOG EyDW 


You should listen to Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Hesiod, “Epya Kai ‘Hyépai [Works and Days], vv 213-218 


That Aixn is generally described as the goddess of 'justice' - as 'Judgement' 
personified - is unfortunate given that the terms ‘justice' and ‘judgement’ 
have modern, abstract, and legalistic, connotations which are inappropriate 
and which detract from understanding and appreciating the mythoi of 
Ancient Greece and Rome. 


Correctly understood, Aixn - and 6ixn in general - represents the natural and 
the necessary balance manifest in appovin (harmony) and thus not only in to 
KQAOv (the beautiful) but also in the Cosmic Order, koopoc, with ourselves as 
human beings (at least when unaffected by hubris) a microcosmic 
re-presentation of such balance, koopov 6€ Vetov OWEATOC KATEMELWE TOV 
avOpwiov [1]. A sentiment re-expressed centuries later by Marsilii Ficini: 


Quomodo per inferiora superioribus exposita deducantur superiora, 
et per mundanas materias mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is 


cosmically presenced therein and thus gifted because cosmically 
aligned. [2] 


This understanding and appreciation of apyovin and of koopoc and of 
ourselves as a microcosm is perhaps most evident in the Greek phrase kaA0c 
Kaya8oc, describing as it does those who are balanced within themselves, 
who - manifesting TO KXAOv and TO aya8ov - comport themselves in a 
gentlemanly or lady-like manner, part of which comportment is living and if 
necessary dying in a honourable, a noble, manner. For personal honour 
presences TO KaA6v and To ayadov, and thus the numinous. 


For in practice honour manifests the customary, the ancestral way, of those 
who are noble, those who presence fairness; those who restore balance; 
those who (even at some cost to themselves) are fair due to their innate 
physis or because they have been nurtured to be so. For this ancestral way - 
such ancestral custom - is what is expected in terms of personal behaviour 
based on past personal examples and thus often manifests the accumulated 
wisdom of previous generations. 


Thus, an important - perhaps even ethos-defining - Ancestral Custom 
of Greco-Roman culture, and of Western culture born as Western culture was 
from medieval mythoi involving Knights and courtly romance and from the 
re-discovery of Greco-Roman culture that began the Renaissance, is chivalry 
and which personal virtue - presencing the numinous as it does and did - is 
not and cannot be subject to any qualifications or exceptions and cannot be 
confined to or manifest by anything so supra-personal as a particular religion 
or anything so supra-personal as a political dogma or ideology. 


Hence, the modern paganus weltanschauung that I mentioned in my 
Classical Paganism And The Christian Ethos as a means "to reconnect those 
in the lands of the West, and those in Western émigré lands and former 
colonies of the West, with their ancestral ethos," is one founded on kaAoc 
Kaya8oc. That is, on chivalry; on manners; on gentrice romance; and on the 
muliebral virtues, the gender equality, inherent in both chivalry and personal 
manners, consciously and rationally understood as chivalry and manners now 
are as a consequence of both our thousands of years old human culture of 
pathei-mathos and of our empathic (wordless) and personal apprehension of 
the numinous. 
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[1] "a cosmos of the divine body sent down as human beings." Tractate IV:2. 
Corpus Hermeticum. Epyod mpoc Tat 0 Kpathp fn povac. 


[2] De Vita Coelitus Comparanda. XXVI. 


Appendix III 


On Ethos And Interpretation 


One of the intentions of these translations of mine of various tractates of the 
Corpus Hermeticum is provide an alternative approach to such ancient texts 
and hopefully renew interest in them beyond conventional current, and past 
interpretations, which - based on using terms such as God, Mind, and Soul - 
makes them appear to be proto-Christian or imbued with an early Christian 
weltanschauung or express certain philosophical and moralistic abstractions. 


Why an alternative approach to such ancient texts? For two reasons. 


First, because the choice of English words hitherto in respect of Greek terms 
such as Adyoc, vovc, 8edc, aya8dc, Pac, and @boic, seems to me to be based 
on various assumptions such as that those and other terms express 
something definite and philosophical and relate to various ancient ‘schools of 
thought’. I dissent from this view; instead, regarding such terms as 
descriptors used by individuals to express their own often mystical 
weltanschauung based on their own personal insights or, more probably, on 
what they had learned from others and/or from various MSS they had read. 
That is, many of the tractates present mythos, and/or ancient aural esoteric 
traditions, rather than the teachings of some established and philosophical 
‘school of thought’. Thus, such Greek terms require contextual interpretation 
and are often best transliterated or at least referred to the ethos underlying 
such weltanschauung and such mythos. 


Second, because such texts seem to me to be, in the matter of cosmogony 
and metaphysics, more influenced by the classical Greek and the Hellenistic 
ethos than by any other, and thus in many ways are representative of that 
ethos as it was being developed, or as it was known, at the time texts such as 
those in the Corpus Hermeticum were written. An ethos, a cosmogony and a 
metaphysics, exemplified - to give just a few examples - by terms such as 
appevdOnAvc (Poemander), by the shapeshifting of Poemander (todto einwv 
NAAayN Th i6éa), by mention of a septenary system (Poemander, Tractate XI), 
by the 'voyages of the psyche' (Tractate XI: 20) and by terms such as Iep6c 
Adéyoc (Tractate III) and which term dates back to the time of Hesiod [1] . 


In respect, for example, of the Iepdc Aéyoc tractate, my view - as noted in the 
Preface of my translation of and commentary on that tractate - is that it is the 
story of genesis according to an ancient pagan, and esoteric, 
weltanschauung; a text in all probability older than the other texts in the 
Corpus Hermeticum and certainly older, as an aural tradition, than the story 
given in the Biblical Genesis; and a text which the author of the Poemandres 
tractate might well have been familiar with, as a reading of both texts 
indicates. 


As an example of my alternative approach (and perhaps the most 
controversial example) is my interpretation of aya86c as honour/nobility, to 
aya8ov as the honourable/the noble/nobility, and thus as embodied in brave, 


noble, trustworthy, honest, individuals - exemplified in legend by the likes of 
the hero Leonidas - which interpretation I am inclined to view as an 
expression of both the classical Greek and the Greco-Roman (Hellenic) ethos, 
just as the expression Ti €otlv aAnGe1a, attributed to a certain Roman, is an 
expression of that ethos; whereas “ya806c as some disputable ‘abstract', 
impersonal or philosophical 'good' does not in my view exemplify that ethos 
and the milieu in which it flourished. Furthermore, given how such a 
disputable 'abstract', moral, good has been generally understood for the last 
millennia (partly due to the influence of Christianity, partly due to 
post-Renaissance philosophy,and partly due to Western jurisprudence) then it 
seems desirable to avoid using the term good' in translations of such ancient 
texts - as also elsewhere, in other metaphysical tractates of the Hellenic era - 
since 'good' now has certain post-Hellenic connotations which can distance 
us from what such ancient tractates may well express and have expressed. 


Thus, such an iconoclastic interpretation of such an important ancient Greek 
word - in terms of individuals and their physis, as opposed to in terms of 
some abstract, moral, impersonal schemata or dogma or as part of some 
conjectured philosophy - might provide a new perspective on some of the 
tractates of the Corpus Hermeticum. 


But whether this particular insight of mine regarding ayaQ6c is valid, others 
will have to decide. 


2017 


[1] (a) Eot. AOyoce Epi aVTOD ipdc AEyopEvoc. Book II, Chapter 48, s3. (b) 
EOTL ipOC MEPi AVTOD Adyoc AeyopeEvoc. Book II, Chapter 62, s2. (c) Eott 6 
IIEpl AVTMv ipoc Adyoc Aeyopevoc. Book II, Chapter 81, s2. 
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Prefatory Note 


The numinous way - the philosophy - of pathei-mathos (ma&8€t ud8oc) represents my weltanschauung, and 
which philosophy | advanced after | had, upon reflexion, rejected much of and revised what then 
remained of the 'numinous way', and which 'numinous way' | developed between 2006 and 2011. 


Included are my writings concerning this philosophy which were penned in 2012; a slightly revised version 
of a 2011 essay, The Abstraction of Change as Opposites and Dialectic, which has some relevance to that 
philosophy; and some appendices which elaborate on these earlier writings and on my use of words such 
as Aika, owopovetv, and ‘abstraction’. 


The Conspectus summarizes the philosophy of pathei-mathos, and, as the title might suggest, in a few 
places paraphrases, or utilizes, short passages from some of the other writings included here. 


For this seventh edition, | have added a detailed Introduction, a new appendix, and corrected some typos. 


David Myatt 
2022 
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Bdvatoc 5€ TOT’ EGOETAL ONMOTE KEV SF Moipat EMLKAWOWOD’ 


"Our ending arrives whenever wherever the Moirai decide." 
Attributed to KaAAtvou, as recorded by Iwavunc ZtoBatoc in AvVOoAdytov (c. 5th century CE) 


Introduction 


Physis And Being 


The numinous way - the philosophy - of pathei-mathos is based on four principles: (i) that it is empathy 
and pathei-mathos which can wordlessly reveal the ontological reality both of our own physis [1] and of 
how we, as sentient beings, relate to other living beings and to Being itself; (ii) that it is denotatum [2] - 
and thus the abstractions deriving therefrom [3] - which, in respect of human beings, can and often do 
obscure our physis and our relation to other living beings and to Being; (iii) that denotatum and 
abstractions imply a dialectic of contradictory opposites and thus for we human beings a separation-of- 
otherness; and (iv) that this dialectic of opposites is, has been, and can be a cause of suffering for both 
ourselves, as sentient beings, and - as a causal human presenced effect - for the other life with which we 
share the planet named in English as Earth. 


In respect of the term numinous, it 


"derives from the classical Latin numen and denotes ‘a reverence for the divine; a divinity; divine 
power' with the word numen assimilated into English in the 15th century, with the English use of 
‘numinous' dating from the middle of the 17th century and used to signify 'of or relating to a 
numen; revealing or indicating the presence of a divinity; divine, spiritual.' 


It thus has a wider meaning than that ascribed to it by Rudolf Otto in his Das Heilige. For him, it 
was manifest in the written words - 'the revelation’ - of the Old and New Testaments of 
Christianity (qv. Das Heilige, chapters X, XI) as well as in Christian exegesis manifest in the 
preaching of individuals such as Martin Luther (Das Heilige, chapter XII) and in religious terms it 
involved 'worship' (Das Heilige, chapter XIII ff) and in philosophical terms was described by 
Kant's a priori (Das Heilige, chapter XVII). Yet Otto also wrote that is was sui generis, a personal 
emotion or feeling. 


The wider meaning of the numinous results from our faculty of empathy which provides or can 
provide an individual intuition - a wordless-knowing or awareness - of the numinous, and as a 
personal human faculty empathy has a personal horizon and thus cannot be extrapolated from 
such a personal knowing into some-thing supra-personal be this some-thing denotata, including 
an i6éa/el5oc, or an axiom (&px) or a source (aittoc) for some ‘revelation’ or ideology or similar 
manifestations constructed by and dependent on appellation. In the case of a 'revelation' the 
source is often named as God or a god/the god (9€6c, 6 8E6c) who or which are often described 
by a myth or mythoi." Appendix VIII - Denotata, Empathy, And The Hermetic Tradition 


In respect of empathy and pathei-mathos, they 


"incline us to suggest that ipseity is an illusion of perspective: that there is, fundamentally, no 
division between ‘us’ - as some individual sentient, mortal being - and what has hitherto been 
understood and named as the Unity, The One, God, The Eternal. That ‘we’ are not ‘observers’ but 
rather Being existing as Being exists and is presenced in the Cosmos. That thus all our striving, 
individually and collectively when based on some ideal or on some form - some abstraction and 
what is derived therefrom, such as ideology and dogma - always is or becomes sad/tragic, and 
which recurrence of sadness/tragedy, generation following generation, is perhaps even inevitable 
unless and until we live according to the wordless knowing that empathy and pathei-mathos 
reveal." [4] 


In essence, empathy and pathei-mathos lead us away from the abstractions we have constructed and 
manufactured and which abstractions we often tend to impose, or project, upon other human beings, 
upon ourselves, often in the belief that such abstractions can aid our understanding of others and of 
ourselves, with a feature of all abstractions being inclusion and exclusion; that is, certain individuals are 
considered as belonging to or as defined by a particular category while others are not. 


Over millennia we have manufactured certain abstractions and their assumed opposites and classified 
many of them according to particular moral standards so that a particular abstraction is considered good 
and/or beneficial and/or as necessary and/or as healthy, while its assumed dialectical opposite is 
considered bad (or evil), or unnecessary, or unhealthy, and/or as unwarranted. 


Thus in ancient Greece and Rome slavery was accepted by the majority, and considered by the ruling 
elite as natural and necessary, with human beings assigned to or included in the category ‘slave’ a 
commodity who could be traded with slaves regarded as necessary to the functioning of society. Over 


centuries, with the evolution of religions such as Christianity and with the development in Western 
societies of humanist weltanschauungen, the moral values of this particular abstraction, this particular 
category to which certain human beings assigned, changed such that for perhaps a majority slavery came 
to be regarded as morally repugnant. Similarly in respect of the abstraction designated in modern times 
by such terms as "the réle of women in society" which réle for millennia in the West was defined 
according to various masculous criteria - deriving from a ruling and an accepted patriarchy - but which 
rdle in the past century in Western societies has gradually been redefined. 


Yet irrespective of such developments, such changes associated with certain abstractions, the 
abstractions themselves and the dialectic of moral opposites associated with them remain because, for 
perhaps a majority, abstractions and ipseity, as a criteria of judgment and/or as a human instinct, remain; 
as evident in the continuing violence against, the killing of, and the manipulation, of women by men, and 
in what has become described by terms such as "modern slavery" and "human trafficking". 


In addition, we human beings have continued to manufacture abstractions and continue to assign 
individuals to them, a useful example being the abstraction denoted by the terms The State and The 
Nation-State [5] and which abstraction, with its government, its supra-personal authority, its laws, its 
economy, and its inclusion/exclusion (citizenship or lack of it) has come to dominate and influence the life 
of the majority of people in the West. 


Ontologically, abstractions - ancient and modern - usurp our connexion to Being and to other living 
beings so that instead of using wordless empathy and pathei-mathos as a guide to Reality [6] we tend to 
define ourselves or are defined by others according to an abstraction or according to various abstractions. 
In the matter of the abstraction that is The State there is a tendency to define or to try to understand our 
relation to Reality by for example whether we belong, are a citizen of a particular State; by whether or not 
we have an acceptable standard of living because of the opportunities and employment and/or the 
assistance afforded by the economy and the policies of the State; by whether or not we agree or disagree 
with the policies of the government in power, and often by whether or not we have transgressed some 
State-made law or laws. Similarly, in the matter of belief in a revealed religion such as Christianity or 
Islam we tend to define or understand our relation to Reality by means of such an abstraction: that is, 
according to the revelation (or a particular interpretation of it) and its eschatology, and thus by how the 
promise of Heaven/Jannah may be personally obtained. 


Empathy and pathei-mathos, however, wordlessly - sans denotatum, sans abstractions, sans a 
dialectic of contradictory opposites - uncover physis: our physis, that of other mortals, that of other living 
beings, and that of Being/Reality itself. Which physis, howsoever presenced - in ourselves, in other living 
beings, in Being - is fluxive, a balance between the being that it now is, that it was, and that it has the 
inherent (the acausal) quality to be. [7] 


This uncovering, such a revealing, is of a knowing beyond ipseity and thus beyond the separation-of- 
otherness which denotatum, abstractions, and a dialectic of opposites manufacture and presence. A 
knowing of ourselves as an affective connexion [8] to other living beings and to Being itself, with Being 
revealed as fluxive (as a meson - EGov [9] - with the potentiality to change, to develope) and thus which 
(i) is not - as in the theology of revealed religions such as Christianity and Islam - a God who is Eternal, 
Unchanging, Omnipotent [10], and (ii) is affected or can be affected (in terms of physis) by what we do or 
do not do. 


This awareness, this knowing, of such an affective connexion - our past, our current, our potentiality, to 
adversely affect, to have adversely affected, to cause, to having caused, suffering or harm to other living 
beings - also inclines us or can incline us toward benignity and humility, and thus incline us to live ina 
non-suffering causing way, appreciate of our thousands of years old culture of pathei-mathos. [11] 


In terms of understanding Being and the divine, it inclines us or can incline us, as sentient beings, to 
apprehend Being as not only presenced in us but as capable of changing - unfolding, evolving - ina 
manner dependant on our physis and on how our physis is presenced by us, and by others, in the future. 
Which seems to imply a new ontology and one distinct from past and current theologies with their 
anthropomorphic 8€6c (god) and 8€ot (gods). 


An ontology of physis: of mortals, of livings beings, and of Being, as fluxive mesons. Of we mortals as a 
mortal microcosm of Being - the cosmic order, the Kdouoc - itself [12] with the balance, the meson, that 
empathy and pathei-mathos incline us toward living presenced in the ancient Greek phrase KaAOG 
Kayabdc, 


“which means those who conduct themselves in a gentlemanly or lady-like manner and who thus 
manifest - because of their innate physis or through pathei-mathos or through a certain type of 


education or learning - nobility of character." [13] 


Which personal conduct, in the modern world, might suggest a Ciceronian-inspired but new type of 
civitas, and one 


"not based on some abstractive law but on a Spiritual and interior (and thus not political) 
understanding and appreciation of our own Ancestral Culture and that of others; on our ‘civic’ 
duty to personally presence kaAdc Kaya86c and thus to act and to live in a noble way. For the 
virtues of personal honour and manners, with their responsibilities, presence the fairness, the 
avoidance of hubris, the natural harmonious balance, the gender equality, the awareness and 
appreciation of the divine, that is the numinous." [14] 


With KaAdc K&ya86c, such personal conduct, and such a new civitas, summarising how such a philosophy 
based on empathy and pathei-mathos might, in one way, be presenced in a practical manner in the 
world. 
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Notes 


[1] | use the term physis - @0otc - ontologically, in the Aristotelian sense, to refer to the ‘natural’ and the 
fluxive being (nature) of a being, which nature is often manifest, in we mortals, in our character (persona) 
and in our deeds. Qv. my essay Towards Understanding Physis (2015) and my translation of and 
commentary on the Poemandres tractate in Corpus Hermeticum: Eight Tractates (2017). 


[2] As noted elsewhere, | generally use the term denotatum - from the Latin denotare - not only as 
meaning “to denote or to describe by an expression or a word; to name some-thing; to refer that which is 
SO named or so denoted," but also as an Anglicized term implying, depending on context, singular or 
plural instances. As an Anglicized term there is generally no need to use the inflected plural denotata. 


[3] In the context of the philosophy of pathei-mathos the term abstraction signifies a particular named 
and defined category or form (i5éa, ei50¢) and which category or form is a manufactured generalization, 
a hypothesis, a posited thing, an assumption or assumptions about, an extrapolation of or from some- 
thing, or some assumed or extrapolated ideal ‘form’ of some-thing. 


In respect of denotatum, in Kratylus 389d Plato has Socrates talk about ‘true, ideal’ naming (denotatum) - 
BAETOVTA TIPOC AUTO EKEIVO O EOTLV S6VOUA, Gv. My essay Personal Reflexions On Some Metaphysical 
Questions, 2015. 


[4] Personal Reflexions On Some Metaphysical Questions. 


[5] Contrary to modern convention | tend to write The State instead of “the state" because | consider The 
State/The Nation-State a particular abstraction; as an existent, an entity, which has been manufactured, 
by human beings, and which entity, like many such manufactured ‘things’, has been, in its design and 
function, changed and which can still be changed, and which has associated with it a presumption of a 
supra-personal (and often moral) authority. 


In addition, written The State (or the State) it suggests some-thing which endures or which may endure 
beyond the limited lifespan of a mortal human being. 


[6] ‘Reality’ in the philosophical sense of what (in terms of physis) is distinguished or distinguishable from 
what Is apparent or external. In terms of ancient Hellenic and Western Renaissance mysticism the 
distinction is between the esoteric and the exoteric; between the physis of a being and some outer form 
(Or appearance) including the outer form that is a useful tool or implement which can be used to craft or 
to manufacture some-thing such as other categories/abstractions. With the important ontological proviso 
that what is esoteric is not the ‘essence’ of something - as for example Plato’s i6éa/eiSoc - but instead 
the physis of the being itself as explicated for instance by Aristotle in Metaphysics, Book 5, 1015a, 


EK SF) TOV EiPNUEVWV FA TIPWTN MUOLC Kal KUpiWc AEVYOHEVN EoTiv A OVOLla A TWV EXOVTWV APXNV 
Kiwnoews év abtoic A abta: Ff yao KAN TH TaOTNS SEKTLKN Eivat A€vETaL MVGLC, Kal al yEevéoEtc 
Kal TO PUEGOaL TH ANd TAUTNHS Eivat KiVAGELC. Kal Ff APXN THC KwAGEWS THV QVGEL SvTWV abTN 
ecotiv, EvUTaPKOVGd TIWC A SUVAGUEL A EVTEAEKXETA 


Given the foregoing, then principally - and to be exact - physis denotes the quidditas of beings 


having changement inherent within them; for substantia has been denoted by physis because it 
embodies this, as have the becoming that is a coming-into-being, and a burgeoning, because 
they are changements predicated on it. For physis is inherent changement either manifesting the 
potentiality of a being or as what a being, complete of itself, is. 


That is, as | noted in my essay Towards Understanding Physis, it is a meson (uEGov) balanced between the 
being that-it-was and the being it has the potentiality to unfold to become. 


In respect of “what is real" - twv 6vtwv - cf. the Poemandres tractate of the Corpus Hermeticum and 
especially section 3, 


MN EyW, MaGeiv VEAW TA 6vVTA Kal VOHOAL TAY TOUTWV QUOLV Kal YUMval TOV BEdv 


| answered that | seek to learn what is real, to apprehend the physis of beings, and to have 
knowledge of theos [qv. Corpus Hermeticum: Eight Tractates, 2017] 


[7] Qv. Towards Understanding Physis, 2015. 


[8] | use the term affective here, and in other writings, to mean “having the quality of affecting; tending to 
affect or influence." 


[9] Qv. footnote [6]. In terms of ontology a meson is the balance, the median, existing between the being 
which-was and the being which-can-be. 


[10] This understanding of Being as fluxive - as a changement - was prefigured in the mythos of Ancient 
Greece with the supreme deity - the chief of the gods - capable of being overthrown and replaced, as 
Zeus overthrew Kronos and as Kronos himself overthrew his own father. 


[11] As explained in my 2014 essay Education And The Culture of Pathei-Mathos, the term describes 


"the accumulated pathei-mathos of individuals, world-wide, over thousands of years, as (i) 
described in memoirs, aural stories, and historical accounts; as (ii) have inspired particular works 
of literature or poetry or drama; as (iii) expressed via non-verbal mediums such as music and 
Art, and as (iv) manifest in more recent times by ‘art-forms’ such as films and documentaries." 


This culture remembers the suffering and the beauty and the killing and the hubris and the love and the 
compassion that we mortals have presenced and caused over millennia, and which culture 


"thus includes not only traditional accounts of, or accounts inspired by, personal pathei-mathos, 
old and modern - such as the With The Old Breed: At Peleliu and Okinawa by Eugene Sledge, 
One Day in the Life of lvan Denisovich by Aleksandr Solzhenitsyn, and the poetry of people as 
diverse as Sappho and Sylvia Plath - but also works or art-forms inspired by such pathei-mathos, 
whether personal or otherwise, and whether factually presented or fictionalized. Hence films 
such as Monsieur Lazhar and Etz Limon may poignantly express something about our @votc as 
human beings and thus form part of the culture of pathei-mathos." 


[12] KOouOV 5E GE(ov DWHATOG KATENEWWE TOV AVOPWNOV, "a cosmos of the divine body sent down as 
human beings." Tractate IV:2, Corpus Hermeticum. 


Cf. Marsilii Ficini, De Vita Coelitus Comparanda, XXVI, published in 1489 CE, 


Quomodo per inferiora superioribus exposita deducantur superiora, et per mundanas materias 
mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is cosmically presenced therein 
and thus gifted because cosmically aligned. 


Which is a philosophical restatement of the phrase "quod est inferius est sicut quod est superius” (what is 
above is as what is below) from the Latin version, published in 1541 CE, of the medieval Hermetic text 
known as Tabula Smaragdina. 


[13] The quotation is from my Classical Paganism And The Christian Ethos, 2017. 


[14] The quotation is from my Tu Es Diaboli lanua: Christianity, The Johannine Weltanschauung, And 
Presencing The Numinous, 2017. 


Part One 


Conspectus of The Philosophy of Pathei-Mathos 


I. Morality, Virtues, and Way of Life 
Il. Wisdom, Pathei-Mathos, and Humility 
Ill. Enantiodromia and The Separation-of-Otherness 


I. Morality, Virtues, and Way of Life 


For the philosophy of Pathei-Mathos, 'the good' is considered to be what is fair; what alleviates or does 
not cause suffering; what is compassionate; what is honourable; what is reasoned and balanced. This 
knowing of the good arises from the (currently underused and undeveloped) natural human faculty of 
empathy, and which empathic knowing is different from, supplementary and complimentary to, that 
knowing which may be acquired by means of the Aristotelian essentials of conventional philosophy and 
experimental science. 


Empathy thus inclines a person toward certain virtues; toward a particular type of personal character; and 
disinclines them toward doing what is bad, what is unfair; what is harsh and unfeeling; what intentionally 
causes or contributes to suffering. 


For empathy enables us to directly perceive, to sense, the @votc (the physis, qv. Appendix IV) of human 
beings and other living beings, involving as empathy does a translocation of ourselves and thus a 
knowing-of another living-being as that living-being is, without presumptions and sans all ideations, all 
projections, all assumed or believed categories or categorizations. For empathy involves a numinous 
sympathy with another living-being; a becoming - for a causal moment or moments - of that other-being, 
so that we know, can feel, can understand, the suffering or the joy of that living-being. In such moments, 
there is no distinction made between them and us - there is only the flow of life; only the presencing and 
the ultimate unity of Life, of woxA, with our individuals self understood as just one fallible, fragile, 
microcosmic, mortal emanation of Life, and which emanation can affect other life in a good way or a bad 
way. In addition, empathy and pathei-mathos, provide us with the understanding that we human beings 
have the ability - the character - (or can develope the ability, the character) to understand and to restrain 
ourselves, to decide to do what is good and not do what is wrong. This ability of reason, this choice, and 
this ability to develope our character, are the genesis of culture and express our natural potential as 
human beings. 


The numinous sympathy - ouumd9Eta (Sympatheia, benignity) - with another living being that 
empathy provides naturally inclines us to treat other living beings as we ourselves would wish to be 
treated: with fairness, compassion, honour, and dignity. It also inclines us not to judge those whom we do 
not know; those beyond the purveu - beyond the range of - our faculty of empathy. There is thus or there 
developes or there can develope: 


(i) Wu-wei, the cultivation of an inner balance arising from an appreciation of the natural change (the flux) 
of living beings and how it is unbalanced, and harsh, of us to interfere in ways which conflict with the 
natural character of such beings and with that natural change. Part of this appreciation is of the 
numinous; another is of our own limits and limitations because we ourselves are only a small part of such 
natural change, an aspect of which is Nature; and which appreciation of the numinous and of our limits 
incline us toward a certain humility. 


(ii) An appreciation of innocence, for innocence is regarded as an attribute of those who, being personally 
unknown to us, are therefore unjudged by us and who thus are given the benefit of the doubt. For this 
presumption of innocence of others - until direct personal experience, and individual and empathic 
knowing of them, prove otherwise - is the fair, the reasoned, the numinous, the human and cultured, 
thing to do. 


(iii) An appreciation of how and why a personal and loyal love between two individuals is the most 
beautiful, the most numinously human, thing of all. 


Thus among the virtues of the philosophy - the way - of pathei-mathos are compassion; self-restraint 
[edDtaéta], fairness, honour; manners; wu-wei, and a reasoned personal judgement. 


Living according to the way of pathei-mathos therefore simply means: 


e being compassionate or inclining toward compassion by trying to avoid causing, or contributing, to 
suffering; 

being honourable - fair, reasonable, well-mannered, just, dignified, tolerant, balanced; 
appreciating the value and importance of personal love; 

inclining toward a personal humility; 

appreciating the numinous; 

cultivating empathy and wu-wei. 


In essence, The Way of Pathei-Mathos is an ethical, an interior, a personal, a non-political, a non- 
interfering, a non-religious but spiritual, way of individual reflexion, individual change, and empathic 
living, where there is an awareness of the importance of virtues such as compassion, humility, tolerance, 
gentleness, and love. 


ll. Wisdom, Pathei-Mathos, and Humility 


Over millennia, the accumulated pathei-mathos of individuals - often evident in Art, literature, memoirs, 
music, myths, legends, and often manifest in the ethos of a religious-type awareness or in spiritual 
allegories - has produced certain insights, certain intimations of wisdom, one of which was the need for a 
balance, for @pyovin, achieved by not going beyond the numinous limits; an intimation evident in Taoism, 
and in Greek myths and legends where this unwise 'going beyond' is termed UBptc - hubris - and well- 
described by, for example, Sophocles in Antigone and Oedipus Tyrannus. 


Another intimation of wisdom - and perhaps one of the most significant - is pathei-mathos, with Aeschylus 
writing, in his Agamemnon, that the Immortal, Zeus, guiding mortals to reason, provided we mortals with 
a new law, which law replaces previous ones, and which new law - this new guidance laid down for 
mortals - is pathei-mathos. That is, that for we human beings, pathei-mathos possesses a numinous, a 
living, authority; that the wisdom, the understanding, that arises from one’s own personal experience, 
from formative experiences that involve some hardship, some grief, some personal suffering, is often or 
could be more valuable to us (more alive, more meaningful) than any doctrine, than any religious faith, 
than any words one might hear from someone else or read in some book. 


Pathei-mathos thus, like empathy, offers a certain understanding, a knowing; and, when combined, 
pathei-mathos and empathy are or can be a guide to wisdom, to a particular conscious knowledge 
concerning our own nature, our relation to Nature, and our relation to other human beings. Or, expressed 
philosophically, they can reveal the nature of Being and beings. 


Since the range of our faculty of empathy is limited to the immediacy-of-the-moment and to personal 
interactions, and since the learning wrought by pathei-mathos and pathei-mathos itself is and are direct 
and personal, then the knowledge, the understanding, that empathy and pathei-mathos reveal and 
provide is of the empathic scale of things and of our limitations of personal knowing and personal 
understanding. That is, what is so revealed is not some grand or grandiose theory or praxis or philosophy 
which is considered applicable to others, or which it is believed can or should be developed to be 
applicable to others or developed to offer guidance beyond the individual in political and/or social and/or 
religious and/or ideological terms; but rather a very personal, individual, spiritual and thus interior, way. A 
way of tolerance and humility, where there is an acceptance of the unwisdom, the hubris, the unbalance, 
of arrogantly, pejoratively, making assumptions about who and what are beyond the range of our 
empathy and outside of our personal experience. That is, we are honest we do not know when we do not 
know; we accept that we do not have enough knowledge and/or experience to form and express an 
opinion about matters we have not studied and have no personal experience of, and about people we do 
not know and have not personally interacted with over a period of time. We accept that our empathy and 
pathei-mathos - our personal judgement, our experience, our interior appreciation of the numinous, the 
knowledge personally acquired - are what inform and guide us: not faith and not the rhetoric or the words 
or the passion or the propaganda or the ideas or the dogma or the policies or the ideology of others. 


There is therefore an appreciation, a knowing, that is the genesis of a balanced and personal judgement - 


a discernment - and which knowing is evidential of our perception of Being and beings. Which is of how 
all living beings are emanations of Being, of wuynh, and of how the way of non-suffering-causing moral 
change and reform both personal and social is the way of individual, interior, change; of aiding, helping, 
assisting other individuals in a direct, a personal manner, and in practical ways, because our perception is 
that of the human scale of things; of ourselves as fallible, and of individuals as individuals, as fellow 
human beings presumed innocent and good, or capable of reforming change, until direct experience and 
knowledge of them reveals otherwise. 


lil. Enantiodromia and The Separation-of-Otherness 


The revealing concerning our own nature, our relation to Nature, and our relation to other human beings, 
that empathy and pathei-mathos provide is, as mentioned previously, of how all living beings are 
emanations of wux, and thus of what is beyond 'the separation-of-otherness' that our division (instinctive 
or otherwise) into our self and the others causes. A revealing that this 'separation-of-otherness' is mere 
causal appearance, and which appearance not only obscures the nature of Being and of beings, but is 
also the genesis of hubris, and thence of suffering; a path away from wisdom. 


Part of this 'separation-of-otherness' is when we (again, instinctively or otherwise) divide people into 
assumed categories and thus assign to them some term or some label or some name. We then presume 
we 'know' them as we often then prejudge them on the basis of the qualities (or lack of them) we or 
others have assigned to or associate with that category or term or label or name. In addition, we often or 
mostly come to define ourselves - provide ourselves with identity and our life with meaning - by accepting 
or assuming or assigning ourselves (or allowing others to so assign us) to a human manufactured 
category or categories. However, all these categories, terms, labels, names - and the duties and 
responsibilities, and/or likes/dislikes, assigned to them - have been and are the genesis of suffering, for 
they lead to and have led to certain categories being regarded as 'better than’, or opposed to, others, and 
from notions of superiority/inferiority, of liked/nhated opposites/enemies, conflict arises; both personal 
conflict, and the supra-personal conflict of some human beings, assigned to or identifying with some 
category, fighting/killing/hating/subjugating some other human beings assigned to or identifying with 
some other category. 


For millennia, the periodicity of such assigning to, such identification with, such conflict between, human 
manufactured categories has continued. Old categories fade away, or are renamed, or become extinct; 
new ones are manufactured. Sometimes, categories become merged, forming a new type, assigned a 
new name. And the suffering, the lack of understanding about the nature of Being and beings, 'the 
separation-of-otherness’, continues. 


Enantiodromia is the term used, in the philosophy of pathei-mathos, to describe the revealing, the 
process, of perceiving, feeling, Knowing, beyond causal appearance and the separation-of-otherness and 
thus when what has become separated - or has been incorrectly perceived as separated - returns to the 
wholeness, the unity, from whence it came forth. When, that is, beings are understood in their correct 
relation to Being, beyond the causal abstraction of different/conflicting ideated opposites, and when as a 
result, a reformation of the individual, occurs. A relation, an appreciation of the numinous, that empathy 
and pathei-mathos provide, and which relation and which appreciation the accumulated pathei-mathos of 
individuals over millennia have made us aware of or tried to inform us or teach us about. 


For all living religions, all living spiritual ways, manifest or have expressed or were founded to express this 
same wisdom. Christianity, Islam, Judaism, Hinduism, Sikhism, Buddhism, Taoism, all - in their own 
particular way and beyond their different outer manifestations and the different terms and expressions 
and allegories used to elucidate ‘that of the numinous' - express, enhance (or can enhance), our 
humanity: our ability to restrain ourselves, to admit our unknowing, to admit our mistakes, to perceive 
beyond our self and beyond ‘the separation-of-otherness'. To be compassionate, forgiving, and receptive 
to humility and reformation. 


Enantiodromia is therefore nothing new, accept that the process, the discovery, the reformation, is - in 
the philosophy of pathei-mathos - a natural one that does not involve any theory, or dogma, or praxis, or 
require any faith or belief of any kind. Rather, there is the personal cultivation of empathy, of wu-wei, an 
appreciation of the numinous, and the personal knowledge discovered by pathei-mathos; and that is all. 


Part Two 
The Way of Pathei-Mathos 


A Philosophical Compendiary 


Introduction 

| - Pathei-Mathos as Authority and Way 

Il - The Nature and Knowledge of Empathy 
Ill - The Nature of Being and of Beings 

IV - An Appreciation of The Numinous 
Conclusion 


Introduction 


The philosophy of ma&@et ua8oc (pathei-mathos) may be said to represent both the essence and the 
substance of what | have retained after refining and reflecting upon 'the numinous way' | developed 
between the years 2006 and 2011. 


This year-long process of refinement and reflexion [2011-2012] led me to not only discard most of that 
‘numinous way' but also to re-express, in a more philosophical manner, the basic insights and the 
personal pathei-mathos that initially inspired me to develope that 'numinous way', a re-expression 
contained in this 'way of pathei-mathos' essay and in the following three essays: (1) Some Personal 
Musings On Empathy; (2) Enantiodromia and The Reformation of The Individual; (3) Society, Politics, 
Social Reform, and Pathei-Mathos. These four essays should also serve to distinguish my new philosophy 
from that old 'numinous way’. 


The philosophy of m&0et ud8oc, however, is not a conventional, an academic, one where a person 
intellectually posits or constructs a coherent theory - involving ontology, epistemology, ethics, and so on - 
often as a result of an extensive dispassionate study, review, or a criticism of the philosophies or views, 
past and present, advanced by other individuals involved in the pursuit of philosophy as an academic 
discipline or otherwise. Instead, the philosophy of pathei-mathos is the result of my own pathei-mathos, 
my own learning from diverse - sometimes outré, sometimes radical and often practical - ways of life and 
experiences over some four decades; of my subsequent reasoned analysis, over a period of several years, 
of those ways and those experiences; of certain personal intuitions, spread over several decades, 
regarding the numinous; of an interior process of personal and moral reflexion, lasting several years and 
deriving from a personal tragedy; and of my life-long study and appreciation of Hellenic culture, an 
appreciation that led me to translate works by Sappho, Sophocles, Aeschylus and Homer, and involved 
me in a detailed consideration of the weltanschauung of individuals such as Heraclitus (insofar as such 
weltanschauungen are known from recorded sayings and surviving books). 


Given this appreciation, and as the name suggests, the philosophy of m&9€t ud8oc has certain connexions 
to Hellenic culture and | tend therefore to use certain Greek words in order to try and elucidate my 
meaning and/or to express certain philosophical principles regarded as important in - and for an 
understanding of - this philosophy; a usage of words which | have endeavoured to explain as and where 
necessary, sometimes by quoting passages from Hellenic literature or other works and by providing 
translations of such passages. For it would be correct to assume that the ethos of this philosophy is 
somewhat indebted to and yet - and importantly - is also a development of the ethos of Hellenic culture; 
an indebtedness obvious in notions such as 6{kn, md8Et Ud8oc, avoidance of HBptc, and references to 
Heraclitus, Aeschylus, and others, and a development manifest in notions such as empathy and the 
importance attached to the virtue of compassion. 


In addition, and possibly somewhat unconventionally since in accord with the Hellenic etymology of the 


word and the Homeric sense of giAoc !! | view a philosopher as someone who is a friend of - whose 
companion is, who seeks to find, to acquire, to follow, to befriend - cogév. Thus in this sense, a 
philosopher is someone seeking to acquire a certain skill (such as the learning/reasoning that is Adyoc) 
and discover a particular knowledge, such as a knowledge regarding Being and beings, rerum divinarum 
et humanarum; a knowledge acquired or found by means of both using Adyoc and from life itself via 
practical experience, practical learning; a dual sense evident from the meaning and usage of oo@gdc. 


Thus my personal understanding of philosophy is that it is the result of the activity and the life of a 
philosopher; more correctly perhaps, it is both the written or the recorded or transmitted results of the 
lucubrations that such way of life (that such a following, such a seeking, of knowledge and wisdom) 
engenders, and of what the living of such a life (that such befriending of co@év) brings-into-being and/or 
reveals. And it is in this sense that | consider my way of md9€t ud8oc a philosophy. 


All translations from Ancient Greek in this work are mine, and | have, at the suggestion of a friend, added 
a Glossary giving some brief explanations and definitions of some of the Greek and English terms used. 


[a] For example, Odyssey, Book |, v.301-302 


Kat OU, MiAOC, UGA YaP O' OPdW KAAOV TE HEYQV TE, 
QGAKLWOS Eoo , (va Tic OE Kal OWLY6VWV ED EiTIN. 


Thus should you, my friend - who | see are strong and fully-grown - 
Be as brave, so that those born after you will speak well of you. 


I 
Pathei-Mathos as Authority and Way 


The Greek term ma&9et udBoc derives from The Agamemnon of Aeschylus (written c. 458 BCE), and can be 
interpreted, or translated, as meaning learning from adversary, or wisdom arises from (personal) 
suffering; or personal experience is the genesis of true learning. 


However, this expression should be understood in context [1], for what Aeschylus writes is that the 
Immortal, Zeus, guiding mortals to reason, has provided we mortals with a new law, which law replaces 
previous ones, and which new law - this new guidance laid down for mortals - is pathei-mathos. 


Thus, for we human beings, pathei-mathos possesses a numinous, a living, authority [2] - that is, the 
wisdom, the understanding, that arises from one's own personal experience, from formative experiences 
that involve some hardship, some grief, some personal suffering, is often or could be more valuable to us 
(more alive, more meaningful) than any doctrine, than any religious faith, than any words one might hear 
from someone else or read in some book. 


In many ways, this Aeschylean view is an enlightened - a very human - one, and is somewhat in contrast 
to the faith and revelation-centred view of religions such as Judaism, Islam, and Christianity. In the former, 
it is the personal experience of learning from, and dealing with, personal suffering and adversity, that is 
paramount and which possesses authority and 'meaning'. In the latter, it is faith that some written or 
transmitted work or works is or are a sacred revelation from the supreme deity one believes in which is 
paramount, which possess meaning and authority, often combined with a belief that this supreme deity 
has appointed or authorized some mortal being or beings, or some Institution, as their earthly 
representative(s), and which Institution and/or representative(s) therefore are believed to possess or are 
accepted as possessing authority or are regarded as authoritative. 


Thus, the Aeschylean view is that learning, and hence wisdom, often or perhaps mostly arises from within 
us, by virtue of that which afflicts us (and which afflictions could well be understood as from the 
gods/Nature or from some supra-personal source) and from our own, direct, personal, practical, 
experience. In contrast, the conventional religious view is that wisdom can be found in some book 
(especially in some religious text), or be learnt from someone considered to be an authority, or who has 
been appointed as some authority by some Institution, religious or otherwise. 


The essential difference between these two ways is therefore that pathei-mathos is the way of direct 
learning from personal experience, while the religious way is often or mostly the way of secondary or 
tertiary learning, from others; of accepting or believing what is written by or taught by someone else or 
laid down in some dogma, some creed, some book, or by some external authority, such as an Institution. 


For The Way of Pathei-Mathos, it is the personal learning that pathei-mathos provides or can provide, 
combined with - balanced by - the insight, the knowing, that empathy provides, which are considered as 
possessing authority, and which can aid us to discover wisdom. 


The Way of Pathei-Mathos 


The fundamental axioms of The Way of Pathei-Mathos are: 


1) That human beings possess a mostly latent perceptive faculty, the faculty of empathy - eundeta - 
which when used, or when developed and used, can provide us with a particular type of Knowing, a 
particular type of knowledge, and especially a certain knowledge concerning the @votc (the physis, the 
nature or character) of human beings and other living beings. 


2) This type of knowing, this perception, is different from and supplementary to that acquired by means of 
the Aristotelian essentials of conventional philosophy and experimental science [3], and thus enables us 
to better understand Phainédmenon, ourselves, and other living beings. 


3) That because of or following m&8Et UdOoc there is or there can be a change in, a development of, the 
nature, the character - the @votc - of the person because of that revealing and that appreciation (or re- 
appreciation) of the numinous whose genesis is this ma8et UdB0c, and which appreciation of the numinous 
includes an awareness of why UBptc is an error (often the error) of unbalance, of disrespect or ignorance 
(of the numinous), of a going beyond the due limits, and which OBoptc itself is the genesis both of the 
topavvoc [4] and of the modern error of extremism. For the tyrannos and the modern extremist (and 
their extremisms) embody and give rise to and perpetuate Epic [5] and thus are a cause of, or contribute 
to and aid, suffering. 


4) This change, this development of the individual, is or can be the result of enantiodromia [6] and 
reveals the nature of, and restores in individuals, the natural balance necessary for wuxh [7] to flourish - 
which natural balance is 5tkn as Atka [8] and which restoration of balance within the individual results in 
apyovin [9], manifest as apuoviNn (harmony) is in the cultivation, in the individual, of wu-wei [10] and 
ow@poveiv (a fair and balanced personal, individual, judgement) [11]. 


5) The development and use of empathy, the cultivation of wu-wei and ow@povetv, are thus a means, a 
way, whereby individuals can cease to cause suffering or cease to contribute to, or cease to aid, suffering. 


6) The reason as to why an individual might so seek to avoid causing suffering is the reason, the 
knowledge - the appreciation of the numinous - that empathy and mad8et wa8oc provide. 


7) This appreciation of the numinous inclines or can incline an individual to living in a certain way and 
which way of life naturally inclines the individual toward developing, in a natural way - sans any 
methodology, praxis, theory, dogma, or faith - certain attributes of character, and which attributes of 
character include compassion, self-restraint, fairness, and a reasoned, a personal, judgement. 


Il 
The Nature and Knowledge of Empathy 


Empathy is, as an intuitive understanding, what was, can be, and often is, learned or developed by nae 
Ud8oc. That is, from and by a direct, personal, learning from experience and suffering. An understanding 
manifest in our awareness of the numinous and thus in the distinction we have made, we make, or we are 
capable of making, between the sacred and the profane; the distinction made, for example in the past, 
between 8eol and 5atudvwv and mortals, and thus manifest in that understanding of UBptc and Sikn 
which can be obtained from the works of Sophocles, and Aeschylus [12], and from an understanding of 
@votc evident in some of the sayings attributed to Heraclitus [13]. 


Understood by reference to such classical illustrations, empathy is thus what naturally predisposed us to 
appreciate 5ikn and be aware, respectful of, the goddess, Atknv [14], and thus avoid retribution for 
committing the error of UBptc, for disrupting the natural balance necessary for individual and communal 
well-being. 


That is, a certain empathy is, and has been, the natural basis for a tradition which informs us, and 
reminds us - through Art, literature, myths, legends, the accumulated md8et Ud8oc of individuals, and 
often through a religious-type awareness - of the need for a balance, for apuovin, achieved by not going 
beyond the numinous limits. 


As a used and a developed faculty, the perception that empathy provides is of undivided wuxnh and 
of the emanations of wuyn, of our place in the Cosmic Perspective: of how we are a connexion to other 
life; of how we are but one mortal fallible emanation of Life; of how we affect or can affect the well-being - 
the very being, wuxn - of other mortals and other life; and how other mortals and other living beings 
interact with us and can affect us, in a good or a harmful way. 


Empathy thus involves a translocation of ourselves and thus a knowing-of another living-being as that 
living-being is, without presumptions and sans all ideations, all projections. In a simple way, empathy 
involves a numinous sympathy with another living-being; a becoming - for a causal moment or moments 
- of that other-being, so that we know, can feel, can understand, the suffering or the joy of that living- 
being. In such moments, there is no distinction made between them and us - there is only the flow of life; 
only the presencing and the ultimate unity of Life itself. 


This Knowing-of another living-being and this knowledge of the Cosmic Perspective - this empathic 
awareness of Life - inclines us toward compassion; toward the human virtue of having ovuunadEta 
(sympatheia, benignity) with and toward other living beings. For such an awareness involves being 
sensitive to, respectful of, other Life, and not arrogantly, in a hubriatic manner, imposing ourselves or 
trying to impose ourselves on Life and its emanations. That is, there is the cultivation of the natural 
balance that is wu-wei because of our awareness of how other Life, other living-beings, can suffer, and 
how some-things, some actions, are unwise because they do or can cause suffering or have caused 
suffering. 


In effect, empathy uncovers or can uncover the nature of our being and the nature of Being itself. 


Hl 
The Nature of Being and of Beings 


Empathy uncovers the a-causal nature of Being; of how, as Heraclitus expressed it in fragment 53, beings 
have their genesis, 


N6AEMOG NavVTWV HEV TATHP EOTL, MavVTWV 5E BaotAEvc, Kal TOVG HEV BEOUG EHELEE TOUC HE 
avOpwrnouc, tobc HEV S00AOuG EMO(NnoE ToUC 5E EAEVOEPOUC. 


Polemos our genesis, governing us all to bring forth some gods, some mortal beings with some unfettered yet others 


kept bound. [15] 


and how 
TMavta 5€ yivecOat kad’ EiluAOUEVNV Kal Sta THC EvavTLobpoulac HOUdoOat Ta 6vTA 


All by genesis is appropriately apportioned [Separated into portions] with beings bound together again by 
enantiodromia [16] 


and why owqgpoveiv is important: 


OWMPOVELV APETH YEYOTN, Kal Gogin aANGEG AEYELV Kal TOLE’V KATA MVOW ETIAtLOVTAG 


Most excellent is balanced reasoning, for that skill can tell inner character from outer. [17] 


Empathy also reveals why the assumption that abstracted, ideated, opposites apply to or should apply to 
living beings - and that they thus can supply us with knowledge and understanding of living being - 
disrupts the natural balance, resulting in a loss of aouovin and ouunmdGEta and is therefore a manifestation 
of the error of UBptc. 


The Acausal Nature of Being 


The empathic perception of an undivided wuyxn and of living beings as emanations of wuxn, and the 
knowledge of ourselves and one affective and effecting fallible mortal connexion to other life that such a 
perception provides, leads to an understanding of Being, of wuxr, as a-causal: as beyond the linearity of a 
simple and direct cause-and-effect and beyond the supposition that we are separated beings. This 
perception - and this knowing of the acausal nature of Being deriving from it - is numinous; that is, of how 
beings are part of Being and of how they come-into-being, are affected and affecting, and so Change and 
are Change: of how Life flows and ebbs and continues undivided, unseparated, a-temporal, and is only 
temporarily manifest in particular beings only erroneously perceived by us as discrete entities, as 
separated beings. 


As Heraclitus mentioned as recorded in fragment 52: 
aiwv maic E€ott malCwv MEGoEvWV: TAL5OCG A BaolAnin 


For Aeon, we are a game, pieces moved on some board: since, in this world of ours, we are but children. 


For the perception and the knowing of causality in respect of living beings is that of the-separation-of- 
otherness; a notion of causal and linear separation, of past-present-future, of independent beings that 
gives rise to two things. (1) Of how we human consider we are different from or similar to other individual 
human beings. A difference or a similarity deriving from posited, manufactured, ideated, categories to 
which we assign others and ourselves and from which we often or mostly derive our identity, our self- 
assurance, and our belief about their and our @votc, or at least what we assume is a knowledge of such 
things. (2) Of how such separately existing human beings are not subject to - or can and should make 
themselves not subject to or can overcome or ignore - any external supra-personal non-physical (non- 
temporal) force or forces, and thus of how these separated human beings have or can acquire the ability, 
the skill, to 'determine their own destiny/fate/life' by some means if the right method, or some 
methodology, or some tool - such as some idea or theory - can be found or developed, or if they develope 
their physical prowess/intelligence/cunning or acquire sufficient wealth/power/influence/followers. 


Such a purely causal perception and causal understanding of living beings - lacking as it does an 
awareness of, an appreciation and a feeling for the numinous, or wilfully ignoring the numinous - is the 
genesis of bBptc and can thus bring-into-being the t0pavvoc [4]. 


An example of this reliance on causal perception and causal understanding is Oedipus, as described by 
Sophocles in Oedipus Tyrannus. In his singular desire to find the killer of Laius, Oedipus oversteps the due 
limits, and upsets the natural balance both within, and external to, himself. He is blinded by mere 
causality (a linear thinking) and subsumed by personal feelings - by his overwhelming desire for a simple 
cause-and-effect solution to the plague and his prideful belief that he, a mortal, a strong man, and master 


of the riddle of the Sphinx, can find or derive a solution. What results is tragedy, suffering, for himself and 
for others. 


W TatTPAC OFBnc Evotkot, AcebooET’, Oidimouc 65e, 
Oc Ta KAE(v’ aiviyuat’ ASet Kal KOaTLOTOG Av avi, 
ob tic ob THAW MOALTOV Av TOxatc émtBAENWYV, 

ei¢c 6oov KAVSWva SEtvAG GUUMOPaC EANAVOEV. 
WOTE BvNntoOv 6vta KElvnV Thy TEAEUTAlav iSEiv 
NUEPAV EMLoOKOTIOUVTA UNSEv’ OABPICELV, Tplv av 
TEPUa TOD Biou NEPGON UNSEV AAYELWOV TABWv. 


You natives of Thebes: Observe - here is Oedipus, 

He who understood that famous enigma and was a strong man: 
What clansman did not behold that fortune without envy? 

But what a tide of problems have come over him! 

Therefore, look toward that ending which is for us mortals, 

To observe that particular day - calling no one lucky until, 

Without the pain of injury, they are conveyed beyond life’s ending. 


(Oedipus Tyrannus, vv. 1524-1530) 


Another example is Creon, as described by Sophocles in his Antigone. Creon's pride and stubbornness, 
and his rigid adherence to his own, causal (temporal), mortal, edict - which overturns an ancestral 
custom established and maintained to 'please the gods' and implement a natural edict of the gods 
designed to give and maintain balance, harmony, among the community - leads to tragedy, to suffering. 


The same thing occurred to Odysseus, who for all his prowess and mortal cunning could not contrive to 
return to his homeland as he wished nor save his friends, and 


kmoAAad 6 Oy Ev MdvtTW MABEV GAYEG Ov KATH BUUSV, 
QPVOUEVOC Av TE WUXNV Kal vVdoTOV ETAlpWV. 

GAA’ OVS’ WC ETAPOUG EPPUVGATO, iEWEVOS TIED: 
QUTWV VAP OMETEONOLV ATADOAAINOL SAOVTO, 

vrtttot, ot KATH BOG ‘YrEplovoc 'HEALOLO 

HoO.ov: abtap 6 Totoww a&ME(AETO VdoTLLOV HUA. 


...whose vigour, at sea, waS weakened by many afflictions 

As he strove to win life for himself and return his comrades to their homes. 
But not even he, for all this yearning, could save those comrades 

For they were destroyed by their own immature foolishness 

Having devoured the cattle of Helios, that son of Hyperion, 

Who plucked from them the day of their returning. 


(Homer, Odyssey, vv.3-9) 


Such emphasis by mortals on causality, arising from a lack of the acausal, the numinous, perspective that 
empathy and md@et ud8oc provide, is in effect an ignoring of, a wilful defiance of, or a forgetfulness of, 
the natural balance, of our own nature, and of the gods. Expressed un-theistically, it is a lack of, ora 
covering-up of, or an ignorance of, the the nature of Being and of beings, of who and why we are, and 
why wu-wei is a wise way to live. 


Our nature - which empathy and mdaOet ud8oc can reveal - is that of a mortal being veering between 
owgpoveiv (thoughtful reasoning, and thus fairness) and UBptc. 


As Sophocles expressed it: 
TIOAAG TH SELWA KODSEV AVOPWTOU SELWOTEPOV MEAEL... 


OOMOV TL TO UNXAVOEV TEXVaC UTEP EATILO’ EXWV 
TOTE HEV KAKOV, GAAOT’ EM EGBAOV EPTIEL 


There exists much that is strange, yet nothing 
Has more strangeness than a human being... 
Beyond his own hopes, his cunning 

In inventive arts - he who arrives 

Now with dishonour, then with chivalry 


Antigone, v.334, vv.365-366 


Yet as empathy and mé0et ud8o0c also reveal, our nature is such that we also have hope and a choice. We 
can choose to be fair, rational, beings who appreciate and cultivate owpovetv; who appreciate the 
numinous and apyovin and who understand Ufptc for the error, the misfortune, the unbalance, it is. Or 
we can, like Oedipus, Creon, Aegisthus, and the comrades of Odysseus, foolishly, recklessly, veer toward 
and embrace €ptc and Ufptc. 


We can appreciate the numinous - be wary of Moipat tpiuop@ot uUvnuovec T’ Eptvbec. We can kindle and 
rekindle the ‘fire of reason’, and appreciate that when 'more is obtained than is necessary it is not kept’. 
Or we can take short-cuts, foolishly overladen ourselves, and in our recklessness believe we are immune 
to injury: 


tov & dvEv AUpac S6uWC DUVWHET 
8pnvov Eptwvoc avtobibaktoc EqwEv 
8vudc, ob TO Mav ExWV 

eATiS0c giAov Opdooc. 

onAdyxva 6’ o0TOL UATG- 

CEL TIPOG EVO(KOLG MPEOLV 

TEAEGMOPOLC Sivatc KUKWHEVOV KEP. 
e0xouat 6’ €& EuaC 

EATILSoc WOON MECEtv 

EC TO UN) TEAEOMOPOV. 


UGA VE TOL TO HEYGAaC DyLEiac 
QKOPEOTOV TENA: Vd6G0C yap 
ye(tTwv OUOTOLKOG EPESEL. 

Kal MOTHOS EDOUTIOPWV 

avhpoc EMALGEV AMavTov EOUG. 
Kal TOO HEV TL XONUATWVY 
Ktnotwv 6kvoc BaAWv 
OMEVvoOvac AM’ EVUETPOD, 

ovK €5v Tpd6TIaG S6WOCG 

TINUOVaC VEUWV ayav, 

005’ EMOVTLOE OKAQOG. 

TOAAG Tot S60tc Ek ALOG AU@a- 
onc TE Kal €— GAOKWV EMIETELAV 
VAOTLY WAEDEV VOOOV. 


TO 6’ Ertl Yav EGov AaNAE Pavdaotwov 
TpdTIAap aVvbedc WEAaV aiva tic av 
TAAL AYKAAEGALT ETIAELSWV; 
ovdée Tov Op80SaN 

TWV POLUEVWV AVEYELY 

Zebc aNEMavoev Em’ EVAABELQ; 

et SE UN TETAVYHEVO 

Woipa Wotpav Ek BEWV 

elpve UN MAEOV MEPELV, 
TmPOPOdoada Kapdia 

yAWooav av TAH’ EEEYEL. 

v0v 5’ UM0 OKOTW BOELEL 
BUUAAYNG TE Kal ODSEV EMEATIOUEDV- 
Q TOTE KA(PLOV EKTOAUTIEDOELY 
CWMUPOULEVACG MPEVOC. 


And so, although | have no lyre, | sing: 

For there is a desire, within me - a self-taught hymn 
For one of those Furies, 

With nothing at all to bring me 

That cherished confidence - hope. 

And my stomach is by no means idle - 


In fairness, it is from achieving a judgement 
That the beat of my heart continues to change. 
And so there is this supplication of mine: 

For this defeat of my hope to be false 

So that, that thing cannot be achieved. 


In truth, that frequently unsatisfied goddess, Health, 
Has a limit - for Sickness, her neighbour, 

Leans against their shared fence; 

And it is the fate of the mortal who takes the short-cut 
To strike the unseen reef. 

And yet if - of those possessions previously acquired 
A fitting amount is, through caution, cast forth by a sling, 
Then the whole construction will not go under - 
Injuriously over-loaded as it was - 

Nor will its hull be filled, by the sea. 

Often, the gifts from Zeus are abundant 

And there is, then, from the yearly ploughing, 

A death for famine's sickness. 


But if once upon the earth there falls from 
A mortal that death-making black blood - 
What incantation can return it to his arms? 
Not even he who was correctly-taught 
How to bring back those who had died 
Was allowed by Zeus to be without injury. 
Were it not that Fate was ordained 

By the gods to make it fated 

That when more is obtained it is not kept, 
My heart would have been first 

To let my tongue pour forth these things. 


But now, in darkness, it murmurs, 
Painfully-desiring, and having no hope of when 
There will be an opportunity to bring this to an end, 
Rekindling the fire of reason. 


Aeschylus, Agamemnon, vv.990-1033 


The Error of The-Separation-of-Otherness 


The essence of the faculty of empathy is ouumdOeta with other living beings and which ovunadGera 
involves a translocation of ourselves for a duration or durations of causal moments. There is thus a 
perception of the acausal, the numinous, reality underlying the causal division of beings, existents, into 
separate, causal-separated, objects and the subject-object relationship which is or has been assumed by 
means of the process of causal ideation to exist between such causally-separate beings. That is, and for 
instance, the implied or assumed causal separateness of living beings - the-separation-of-otherness - is 
causal appearance and not an expression of the true nature of Being and beings. 


The-separation-of-otherness obscures and disrupts our relation to wuxf and thus obscures the nature of 
our being and the nature of Being itself, and amounts to UBptc. For, in place of an understanding, a 
knowing, and thus an appreciation and acceptance of what is numinous - and thus of the natural balance 
and of what/whom we should respect - the-separation-of-otherness results in the positing of abstract 
categories/idealised forms to which we, as living beings, are assigned and which categories and forms are 
regarded as what we should aspire to and/or compare ourselves to and what we are judged by or judge 
ourselves by. 


In classical terms, the natural balance and those whom we should respect - manifest in woxf and 8Eeot and 
Moipat teiuop@ol UvhYoves tT Eptvbec and Satudvwy and in those sacred places guarded or watched 
over by datudvwvy - are arrogantly replaced by human manufactured, and fallible, ideations and which 
ideations do not in any way re-present the nature, the ovotc, of our being, the @botc of other living 
beings, and @votc of Being, and which @votc is one of the living connexions, the numinosity, of wuxf and 
thus of the Cosmic Perspective, a nature manifest, for we mortals, in an appreciation of the numinous and 
thus in living in a certain way because we understand the nature, the importance, of 5ikn, of fairness, of 
not being excessive. 


The result of such UBptc - of the-separation-of-otherness and of the arrogance assigning living beings to 
and judging them by lifeless abstractions, ideations; of neglecting Beot and Moipat te{uop@ot WWhUOVvEC T’ 
Eptvvec and bSatudovwy - is Eptc: strife, discord, disruption, conflict, suffering, misfortune, and a loss of 


wuxn and appuovin. 
As Aeschylus mentioned, over two thousand years ago: 


Eotw 6° amn- 

UQAVTOV, WOT ATIAPKELV 

eb moan(S6wv Aaxovta. 

ob yap EOTLY EMAAELC 
TAOUTOU TIPOG KOPOV aAVvVSpL 
Aakttoavtt yEyav Alkac 
Bwyuov cic AMaVELAV. 


Bata. 6° & TdAatva TELBW, 
TOBOVAOU Taig APEPTOG ATaAC. 
akoc 5€ M&v UATALOV. ODK EKPUOON, 
TIpETIEL SE, PWC aivoAauMEC, Olvoc... 


Attav 6’ &KOVEL HEV OUTIC BEV: 
tov 5’ Eniotpogov THV 
Wt GbtKov KaBaLpEt 


For unharmed is the one 

Who rightly reasons that what is sufficient 

Is what is allotted to him. 

For there is no protection 

In riches for the man of excess 

Who stamps down the great altar of the goddess, Judgement, 
In order to hide it from view. 


But vigorously endures Temptation - 

That already-decided daughter of unbearable Misfortune. 
And all remedies are in vain. 

Not concealed, but conspicuous - 

A harsh shining light - 

Is the injury... 


But not one of the gods hears the supplications: 
Instead, they take down those persons 
Who, lacking fairness, turn their attentions to such things. 


Aeschylus, Agamemnon. vv.379-389, vv. 396-402 


IV 
An Appreciation of The Numinous 


Empathy by its very nature - by its relocation, translocation, of ourselves into, and ouumdOeta with, the 
living other - naturally inclines us toward compassion, for to intentionally harm the living other is to feel, 
to know, that harm. Such harming might also upset, unbalance, hinder, or harm, the wuxh we share with 
that and with other living beings and so in some way cause, or contribute to, or result in harm, suffering, 
or misfortune to us and/or to others now or on some future occasion or occasions. 


In effect, compassion is a means to maintain apyovin and the natural balance of Life and thus to aid or 
contribute to our own apyovin and well-being as well as that of others. 


Empathy - like ma&0€t Ud80¢ - also inclines us toward treating other human beings as we ourselves would 
wish to be treated; that is it inclines us toward fairness, toward self-restraint, toward being well- 
mannered, and toward an appreciation and understanding of innocence, with innocence being regarded 
as an attribute of those who, being personally unknown to us, are therefore unjudged by us and who thus 
are given the benefit of the doubt. For this presumption of innocence of others - until direct personal 
experience, and individual and empathic knowing of them, prove otherwise - is the fair, the reasoned, the 
numinous thing to do. 


Thus morality is, for The Way of Pathei-Mathos, a result of individuals using the faculty of empathy; a 
consequence of the insight and the understanding (the acausal Knowing) that empathy provides for 
individuals in the immediacy-of-the-moment. Or, expressed another way, morality resides not in some 
abstract theory or some moralistic schemata presented in some written text which individuals have to 
accept and try and conform or aspire to, but rather in personal virtues that arise or which can arise 
naturally through empathy, ma&@et udG8oc, and thus from an awareness and appreciation of the numinous. 
Personal virtues such as compassion and fairness, and evtaéia, that quality of self-restraint, of a 
balanced, well-mannered conduct especially under adversity or duress, of which Cicero wrote: 


Haec autem scientia continentur ea, quam Graeci eDTaEtav nominant, non hanc, quam 
interpretamur modestiam, quo in verbo modus inest, sed illa est EOUTaE (a, in qua intellegitur 
ordinis conservatio 


Those two qualities are evident in that way described by the Greeks as Eevtaéiav although what is meant by EvTAaEta 
is not what we mean by the moderation of the moderate, but rather what we consider is restrained behaviour... 


De Officiis, Liber Primus, 142 


In practice, therefore, justice is not some abstract concept, some ideation, which it is believed can and 
should be administered by others and requiring the individual to accept, passively or willingly, some 
external authority. Rather, justice, like evta&ta, like goodness, is numinous, living in the individual who - 
because of empathy, mad0et ud80c, awareness and appreciation of the numinous - is inclined to be fair, 
who is capable of restraint especially under adversity or duress; the individual of cwopovetv who thus 
"can tell inner character from outer" and who thus has those personal qualities which can be expressed 
by one word: honour. 


The Numinous Balance of Honour 


In many ways, the personal virtue of honour, and the cultivation of wu-wei, are - together - a practical, a 
living, manifestation of our understanding and appreciation of the numinous; of how to live, to behave, as 
empathy intimates we can or should in order to avoid committing the folly, the error, of UBptc, in order 
not to cause suffering, and in order to re-present, to acquire, apyoviN. 


For personal honour is essentially a presencing, a grounding, of wuxn - of Life, of our m0otc - Occurring 
when the insight (the knowing) of a developed empathy inclines us toward a compassion that is, of 
necessity, balanced by ow@poveiv and in accord with Sikn. 


This balancing of compassion - of the need not to cause suffering - by ow@poveiv and Sikn is perhaps 
most obvious on that particular occasion when it may be judged necessary to cause suffering to another 
human being. That is, in honourable self-defence. For it is natural - part of our reasoned, fair, just, human 
nature - to defend ourselves when attacked and (in the immediacy of the personal moment) to valorously, 
with chivalry, act in defence of someone close-by who is unfairly attacked or dishonourably threatened or 
is being bullied by others, and to thus employ, if our personal judgement of the circumstances deem it 
necessary, lethal force. 


This use of force is, importantly, crucially, restricted - by the individual nature of our judgement, and by 
the individual nature of our authority - to such personal situations of immediate self-defence and of 
valorous defence of others, and cannot be extended beyond that, for to so extend it, or attempt to extend 
it beyond the immediacy of the personal moment of an existing physical threat, is an arrogant 
presumption - an act of UBptc - which negates the fair, the human, presumption of innocence [15] of 
those we do not personally know, we have no empathic knowledge of, and who present no direct, 
immediate, personal, threat to us or to others nearby us. 


Such personal self-defence and such valorous defence of another in a personal situation are in effect a 
means to restore the natural balance which the unfair, the dishonourable, behaviour of others upsets. 
That is, such defence fairly, justly, and naturally in the immediacy of the moment corrects their error of 
UBptc resulting from their bad (their rotten) mvotc; a rotten character evident in their lack of the virtue, 
the skill, of cw@poveiv. For had they possessed that virtue, and if their character was not bad, they would 
not have undertaken such a dishonourable attack. 


Wu-Wei and The Cultivation of Humility 


The knowledge, the understanding, the intuition, the insight that is wu-wei is a knowledge, an 
understanding, that can be acquired from empathy, ma8et ud8oc, and by a knowing of and an 


appreciation of the numinous. 


This knowledge and understanding, being of the wholeness, is that of the healthy, the interior, inward, 
and personal balance beyond the separation of beings - beyond méAeuoc and UBptc and thus beyond 
Epic; beyond the separation and thence the strife, the discord, which abstractions, ideations, encourage 
and indeed which they manufacture, bring-into-being. Among these ideations - and one which can often 
distance us from an appreciation of the numinous and thus from apuovin - is that of a measured Time of 
fixed durations; and one which thus has a tendency to both artificially apportion out our lives, urge us to 
hastily strive for some ideation, and cause us to live and/or work at an artificial, un-harmonious, pace. 


Empathy, wu-wei, 1a0€t ud90c, and a knowing of and an appreciation of the numinous, also incline us 
toward the cultivation of humility as a prerequisite for us not to repeat our errors of UBptc, or the UbBptc of 
others, and which mistakes of UBptc - ours and/or of others - we either are personally aware of or can 
become aware of through the recorded maOet ud80c of our human cultures, manifest as this transmitted 
knowledge and personal learning often is in literature, Art, poetry, myths, legends, and music. 


For our personal ma&8et ud8o0c makes us aware of, makes us feel, Know, remember, in a very personal 
sense, our fallibility, our mortality, our mistakes, our errors, our wrong deeds, the suffering we have 
caused, the harm we have done and inflicted; how much we personally have contributed to discord, strife, 
sorrow. Similarly, our appreciation of the numinous, together with empathy and the cultivation of wu-wei, 
makes us aware of, and feel, and understand, UBptc and the errors of bBptc in others past and present. 


There is then, or there develops or there can develope, a personal inclination toward ow@povetiv; toward 
being fair, toward rational deliberation, toward a lack of haste, toward a living numinously. Toward a 
balanced judgement, and honour, and a knowing and appreciation of the wisdom that the only effective, 
long-lasting, change and reform that does not cause suffering - that is not redolent of UBptc - is the one 
that changes human beings in an individual way by personal example and/or because of ma&8et Ud8oc, 
and thus interiorly changes what, in them, predisposes them, or inclines them toward, doing or what 
urges them to do, what is dishonourable, undignified, unfair, and uncompassionate. That is what, 
individually, changes or rebalances bad @votc and thus brings-into-being, or restores, good ovotc. 


Conclusion - The Way of Pathei-Mathos 


It is the cultivation by individuals of empathy, of wu-wei, of a reasoned judgement, combined with (i) 
an appreciation of the numinous and of our accumulated pathei-mathos - evident, for example, in Hellenic 
culture, in other cultures, and often manifest in Art, literature, music, myths, legends, poetry - and (ii) the 
living of a compassionate life balanced by honour, which are the whole of The Way of Pathei-Mathos. 


The Way of Pathei-Mathos is thus an ethical, an interior, a personal, a non-political, a non-religious, a non- 
interfering, way of individual reflexion and individual change. 


There is nothing else. No given, no required, praxis. No 'secret wisdom' or 'secret teachings’, no 
enlightenment to be taught. No methodology, no theology, and no need for faith or belief. There are no 
theories, no goals, no dogma, no texts and no one to be revered. 


Part Three 


Some Personal Musings On Empathy 
In relation to the philosophy of ma@et pa8oc 


Empathy and The Individual 


The first axiom of the philosophy of pathei-mathos is: 


That human beings possess a mostly latent perceptive faculty, the faculty of empathy - E€unadera 
- which when used, or when developed and used, can provide us with a particular type of 
knowing, a particular type of knowledge, and especially a certain knowledge concerning the 
votc (the physis, the nature or character) of human beings and other living beings. [19] 


Being a natural faculty - like sight and hearing - empathy is personal, individual, and thus depends on and 
relates to what-is, and/or who-is, nearby: in range of our empathy. Thus the knowing we acquire or can 
acquire by empathy is a personal knowing just as seeing and listening to a person speaking is a personal 
knowing acquired directly in the immediacy-of-the-moment. If, however, a person be out of range of our 
empathy, and we have no previous empathic or personal encounters with them, they are empathically 
and personally unknown to us and therefore, since we have no knowledge or intimation of their physis, 
their character, we cannot fairly assess them and should accord them 'the benefit of the doubt’ since this 
presumption of the innocence of others - until direct personal experience, and individual and empathic 
knowing of them, prove otherwise - is the fair, the reasoned, the moral, the empathic, thing to do. 


For empathy, according to the philosophy of pathei-mathos, is considered the primary means whereby we 
can fairly asses [20] - that is, fairly judge - a person and thus know them (their physis) as they are, with 
this knowing, by the nature of our as yet undeveloped and underused faculty of empathy, of necessity 
requiring a personal and a direct experience of them extending over a period of time. In effect, our initial 
intuitions are either confirmed or modified by such direct contact, rather as most humans may require 
several periods of reading or of the hearing of some lengthy text in order to commit it to memory and be 
able to reproduce it, aurally or in writing. 


There is thus what may be described as the empathic scale: that which or those who are reachable, 
knowable, by means of, in range of, our empathy; and it is this scale which, in essence, may be said to be 
a measure, a function and expression, of our humanity; which reveals, discovers, physis and thus what is 
important about ourselves, about other human beings, and about the other life with which we share this 
planet. Beyond the reach of empathy is the physis of beings we do not (as yet) personally know and we 
have to admit we do not know, and so cannot and should not be sure about or make claims about or 
formulate some theory or opinion about. 


Everything others associate with an individual, or ascribe to an individual, or use to describe or to denote 
an individual, or even how an individual denotes or describes themselves, are not relevant, and have no 
bearing on our understanding, our knowledge, of that individual and thus - morally - should be ignored, 
for it is our personal knowing of them which is necessary, important, valid, fair. For assessment of 
another - by the nature of assessment and the nature of empathy - can only be personal, direct, 
individual. Anything else is biased prejudgement or prejudice or unproven assumption. 


This means that we approach them - we view them - without any prejudice, without any expectations, 
and without having made any assumptions concerning them, and as a unique, still unknown, still 
undiscovered, individual person: as ‘innocent’ until proven, until revealed by their actions and behaviour 
to be, otherwise. Furthermore, empathy - the acausal perception/knowing and revealing of physis - knows 
nothing of temporal things and human manufactured abstractions/categories such as assumed or 
assigned ethnicity; nothing of gender; nothing of what is now often termed ‘sexual 
preference/orientation’. Nothing of politics, or religion. Nothing of some disability someone may suffer 
from; nothing of social status or wealth; nothing regarding occupation (or lack of one). Nothing regarding 
the views, the opinions, of others concerning someone. For empathy is just empathy, a perception 
different from our other senses such as sight and hearing, and a perception which provides us, or which 
can provide us, with a unique perspective, a unique type of knowing, a unique (acausal) connexion to the 
external world and especially to other human beings. 


Empathy - and the knowing that derives from it - thus transcends 'race’, politics, religion, gender, sexual 
orientation, occupation, wealth (or lack of it), 'status', and all the other things and concepts often used to 
describe, to denote, to prejudge, to classify, a person; so that to judge someone - for example - by and 
because of their political views (real or assumed) or by their religion or by their sexual orientation is an 
act of hubris [ UBptc ]. 


In practice, therefore, in the revealing of the physis of a person, the political views, the religion, the 
gender, the perceived ethnicity, of someone are irrelevant. It is a personal Knowing of them, the 
perception of their physis by empathy, and an acceptance of them as - and getting to know them as - a 
unique individual which are important and considered moral; for they are one emanation of the Life of 
which we ourselves are but one other finite and fallible part. 


Concerning The Error of Extremism 


Extremism - as defined and understood by the philosophy of pathei-mathos - is a modern example of the 
error of hubris. An outward expression - codified in an ideology - of a bad individual physis (of a bad or 
faulty or misguided or underdeveloped/unmatured individual nature); of a lack of inner balance in 
individuals; of a lack of empathy and of pathei-mathos. 


There is thus, in extremists, an ignorance of the true nature of Being and beings, and a lack of 
appreciation of or a wilful rejection of the numinous, as well as a distinct lack of or an aversion to 
personal humility, for it is the nature of the extremist that they are convinced and believe that 'they 
know’ that the ideology/party/novement/group/faith that they accept or adhere to - or the leader that 
they follow - have/has the right answers, the correct solutions, to certain problems which they faithfully 
assert exist in society and often in human beings. 


This conviction, this arrogance of belief, or this reliance on the assessment of someone else (Some 
leader), combined with a lack of empathy and a lack of the insight and the self-knowing wrought by 
pathei-mathos, causes or greatly enhances an existing inner/interior dissatisfaction (an unbalance, a lack 
of harmony) within them in regard to what-is, so that some vision, some ideal, of the future - of society - 
becomes more important to them, more real, more meaningful, than people, than life, as people and life 
are now. Thus, they with their ideology, their faith, with and because of their dissatisfaction, possess or 
develope an urge to harshly interfere, continually finding fault with people, with society, with life itself, 
and so strive - mostly violently, hatefully, unethically, and with prejudice and often with anger - to 
undermine, to violently change, to ‘revolutionize’, or to destroy, what-is. 


In simple terms, extremists fail to understand, to appreciate, to know, to apprehend, what is important 
about human beings and human living; what the simple reality, the simple nature, the real physis, of the 
majority of human beings and of society is and are, and thus what innocence means and implies. That is, 
there is a failure to know, to appreciate, what is good, and natural and numinous and innocent, in respect 
of human beings and of society. A failure to know, a failure to appreciate, a failure to feel what it is that 
empathy and pathei-mathos provide: the wisdom of our personal nature and personal needs; of our 
physis as rational - as balanced - human beings possessed of certain qualities, certain virtues, or capable 
of developing balance, capable of developing certain qualities, certain virtues, and thus having or of 
developing the ability to live in a certain manner: with fairness, with love, and without hatred and 
prejudice. 


What is good, and natural - what should thus be appreciated, and respected, and not profaned by the 
arrogance (the hubris) of the extremist, and what empathy and pathei-mathos reveal - are the desire for 
personal love and the need to be loyally loved; the need for a family and the bonds of love within a family 
that lead to the desire to protect, care for, work for, and if necessary defend one's loved ones. The desire 
for a certain security and stability and peace, manifest in a home, in sufficiency of food, in playfulness, in 
friends, in tolerance, in a lack of danger. The need for the dignity, the self-respect, that work, that giving 
love and being loved, provide. 


Our societies have evolved, painfully slowly, to try and provide such simple, such human, such natural, 
such ineluctably personal, things; to allow opportunities for such things; and have so evolved often 
because of individuals naturally gifted with empathy or who were inspired by their own pathei-mathos or 
that of others, and often and thus also so evolved because of the culture that such societies encouraged 


and sometimes developed, being as such culture was - via, for example, literature, music, memoirs, 
poetry, Art - the recorded/aural pathei-mathos and empathic understanding of others often combined 
with the recorded/aural pathei-mathos and the empathic understanding of others in other societies. A 
pathei-mathos and an understanding that may form or in some manner express the ethos of a society, 
and thence become an inspiration for certain laws intended to express, in a society, what is considered to 
be moral and thus provide and maintain or at least aid valued human and personal qualities such as the 
desire for stability, peace, a loving home, sufficiency of food, and the need for the dignity of work. 


But as | mentioned in some other musings regarding my own lamentable extremist past: 


" Instead of love we, our selfish, our obsessed, our extremist kind, engendered hate. Instead of 
peace, we engendered struggle, conflict, killing. Instead of tolerance we engendered intolerance. 
Instead fairness and equality we engendered dishonour and discrimination. Instead of security 
we produced, we encouraged, revolution, violence, change. 


The problem, the problems, lay inside us, in our kind, not in 'the world’, not in others. We, our 
kind - we the pursuers of, the inventors of, abstractions, of ideals, of ideologies; we the selfish, 
the arrogant, the hubriatic, the fanatics, the obsessed - were and are the main causes of hate, of 


conflict, of suffering, of inhumanity, of violence. Century after century, millennia after millennia." 
Letter To My Undiscovered Self 


For perhaps one of the worst consequences of the extremism of extremists - of modern hubris in general - 
is, or seems to me to be, the loss of what is personal, and thus what is human; the loss of the empathic, 
the human, scale of things; with what is personal, human, empathic, being or becoming displaced, 
scorned, forgotten, obscured, or a target for destruction and (often violent) replacement by something 
Supra-personal such as some abstract political/religious notion or concept, or some ideal, or by some 
prejudice and some often violent intolerance regarding human beings we do not personally know because 
beyond the range of our empathy. 


That is, the human, the personal, the empathic, the natural, the immediate, scale of things - a tolerant 
and a fair acceptance of what-is - is lost and replaced by an artificial scale posited by some ideology or 
manufactured by some tUpavvoc (tyrannos); a scale in which the suffering of individuals, and strife, are 
regarded as inevitable, even necessary, in order for 'victory to be achieved' or for some ideal or plan or 
agenda or manifesto to be implemented. Thus the good, the stability, that exists within society is ignored, 
with the problems of society - real, imagined, or manufactured by propaganda - trumpeted. There is then 
incitement to disaffection, with harshness and violent change of and within society regarded as desirable 
or necessary in order to achieve preset, predetermined, and always 'urgent' goals and aims, since slow 
personal reform and change in society - that which appreciates and accepts the good in an existing 
society and in people over and above the problems and the bad - is anathema to extremists, anathema to 
their harsh intolerant empathy-lacking nature and to their hubriatic striving: 


" [The truth] in respect of the societies of the West, and especially of societies such as those 
currently existing in America and Britain - is that for all their problems and all their flaws they 
seem to be much better than those elsewhere, and certainly better than what existed in the 
past. That is, that there is, within them, a certain tolerance; a certain respect for the individual; a 
certain duty of care; and certainly still a freedom of life, of expression, as well as a standard of 
living which, for perhaps the majority, is better than elsewhere in the world and most certainly 
better than existed there and elsewhere in the past. 


In addition, there are within their structures - such as their police forces, their governments, their 
social and governmental institutions - people of good will, of humanity, of fairness, who strive to 
do what is good, right. Indeed, far more good people in such places than bad people, so that a 
certain balance, the balance of goodness, is maintained even though occasionally (but not for 
long) that balance may seem to waver somewhat. 


Furthermore, many or most of the flaws, the problems, within such societies are recognized and 
openly discussed, with a multitude of people of good will, of humanity, of fairness, dedicating 
themselves to helping those affected by such flaws, such problems. In addition, there are many 
others trying to improve those societies, and to trying find or implement solutions to such 
problems, in tolerant ways which do not cause conflict or involve the harshness, the violence, 
the hatred, of extremism." Notes on The Politics and Ideology of Hate (Part Two) 


Yet it is just such societies - societies painfully and slowly crafted by the sacrifice and the goodness of 
multitudes of people of good will, of humanity, of fairness - that extremists with their harsh intolerant 

empathy-lacking nature, their hubriatic striving, their arrogant certainty of belief, their anger and their 
need to harshly interfere, seek to undermine, overthrow, and destroy. 


No Hubriatic Striving, No Impersonal Interference 


Since the range of empathy is limited to the immediacy-of-the-moment and to personal interactions, and, 
together with pathei-mathos, is a primary means to reveal the nature of Being and beings - and since the 
learning wrought by pathei-mathos and pathei-mathos itself is and are direct and personal - then part of 
the knowledge, the understanding, that empathy and pathei-mathos reveal and provide is the wisdom of 
physis and of humility. That is, of the empathic scale of things and of acceptance of our limitations of 
personal knowing and personal understanding. Of (i) the unwisdom, the hubris, of arrogantly making 
assumptions about who and what are beyond the range of our empathy and outside of our personal 
experience, and (ii) of the unwisdom, the hubris, of adhering to some ideology or some belief or to some 
tyrannos and allowing that ideology or that belief or that tyrannos to usurp the personal judgement, the 
personal assessment, that empathy and pathei-mathos reveal and provide. 


This acceptance of the empathic - of the human, the personal - scale of things and of our limitations as 
human beings is part of wu-wei. Of not-striving, and of not-interfering, beyond the purveu of our empathy 
and our pathei-mathos. Of personally and for ourselves discovering the nature, the physis, of beings; of 
personally working with and not against that physis, and of personally accepting that certain matters or 
many matters, because of our lack of personal Knowledge and lack of personal experience of them, are 
unknown to us and therefore it is unwise, unbalanced, for us to have and express views or opinions 
concerning them, and hubris for us to adhere to and strive to implement some ideology which harshly 
deals with and manifests harsh views and harsh opinions concerning such personally unknown matters. 


Thus what and who are beyond the purveu of empathy and beyond pathei-mathos is or should be of no 
urgent concern, of no passionate relevance, to the individual seeking balance, harmony, and wisdom, and 
in truth can be detrimental to finding wisdom and living in accord with the knowledge and understanding 
so discovered. 


For wisdom, it seems to me, is simply a personal appreciation of the numinous, of innocence, of balance, 
of evta&la [21], of enantiodromia, and the personal knowing, the understanding, that empathy and 
pathei-mathos provide. An appreciation, a knowing, that is the genesis of a balanced personal judgement 
- of discernment - and evident in our perception of Being and beings: of how all living beings are 
emanations of woxnh and of how the way of non-suffering causing moral change and reform both personal 
and social is the way of wu-wei. The way of personal, interior, change; of aiding, helping, assisting other 
individuals in a direct, a personal manner, and in practical ways, because our seeing is that of the human, 
the empathic, the muliebral, scale of things and not the scale of hubris, which is the scale either (i) of the 
isolated, egoist, striveful, unharmonious human being in thrall to their selfish masculous desires or (ii) of 
the human being unbalanced because in thrall to some tyrannos or to some harsh, extremist, ideology, 
and which harsh ideologies always manifest an unbalanced masculous, unempathic, nature redolent of 
that hubriatic certainty-of-knowing and that intolerant desire to interfere which mark and which have 
marked, and are and were the genesis of, the tyrannos. 


Part Four 


Enantiodromia and The Reformation of The Individual 


The Muliebral and the Masculous 


The third axiom of The Way of Pathei-Mathos is: 


That because of or following m&8et ud8oc there is or there can be a change in, a development of, 
the nature, the character - the @votc - of the person because of that revealing and that 
appreciation (or re-appreciation) of the numinous whose genesis is this mad8Et Ud80c, and which 
appreciation of the numinous includes an awareness of why UBptc is an error (often the error) of 
unbalance, of disrespect or ignorance (of the numinous), of a going beyond the due limits, and 
which UBptc itself is the genesis both of the topavvoc and of the modern error of extremism. For 
the tyrannos and the modern extremist (and their extremisms) embody and give rise to and 
perpetuate Epic and thus are a cause of, or contribute to and aid, suffering. 


This change, this development of the individual, is or can be the result of a process termed 
enantiodromia, which is the process of perceiving, feeling, Knowing, beyond causal appearance and the 
separation-of-otherness and thus when what has become separated - or has been incorrectly perceived as 
separated - returns to the wholeness, the unity, from whence it came forth. When beings are understood 
in their correct relation to Being, beyond the causal abstraction of different/conflicting ideated opposites, 
a relation manifest in the cosmic perspective and thus a knowing of ourselves as but one fallible, 
microcosmic, fragile, mortal, biological nexion connected to and not separate from all other Life. 


An important and a necessary part of enantiodromia involves a discovery, a knowing, an acceptance, and 
- as prelude - an interior balancing within themselves, of what has hitherto been perceived and 
designated as the apparent opposites described by terms such as 'muliebral' and 'masculous'. A 
perception of opposites manifested in ideations such as those concerning assumed traits of character, 
and assumed or 'ideal' rdles, behaviour, and occupations, assigned to each person, and especially 
historically in the prejudice of how the réle - the duty - of men is or should be to lead, to control, to 
govern, to possess authority, to dominate, to be master. 


The discovery of enantiodromia is of how such a designated and perceived dichotomy is but illusive, 
unnecessary, unhealthy, appearance, and does not therefore express either the natural, the real, nature 
(boc) of our personal character, our being, or the real nature, the ®votc, of Being itself. In essence, this 
is the discovery, mentioned by Heraclitus [22], concerning N6AEuoc and yivouEVa TaVTA KAT” EPLV Kal 
XpEeWwyEVA; that all beings are naturally born - become perceived as separate beings - because of Eptc, 
and their genesis (their 'father') is N6AEuoc. 


Thus the strife, the discord, often engendered by an external and by the internal (within the individual) 
clash between such apparent opposites as the 'muliebral' and 'masculous' is one that has naturally arisen 
due to misperception, due to the separation-of-otherness, as a result of a purely causal, egoist, 
apprehension of ourselves and of others; an error of perception that, as previously mentioned, empathy 
and mda@et wa8oc can correct, and which correction reveals the truth of woyf and a knowing of the cosmic 
perspective. 


One practical consequence of this misapprehension, this error of bBptc, concerning 'muliebral' and 
‘masculous' has been the distaste - even the hatred - of certain ideologies and religions and individuals 
for those whose personal love is for someone of the same gender. Another practical consequence is and 
has been the error of extremism, where what is masculous is emphasized to the detriment (internal, and 
external) of what is muliebral, and where, for example, as in many harsh ideologies, men and women are 
expected, encouraged - often forced, as for example in fascism - to assume some réle based on or 
deriving from some manufactured abstraction, some ideation, concerning what is assumed to be or has 
been posited as 'the ideal man' or the ‘ideal woman' in some idealized society or in some idealized 
‘nation’. 


Furthermore, given that these attributes of personal character that have been termed 'muliebral' and 


‘masculous' are founded on an illusive apprehension of beings and Being - and on ideations (Such as 
rdles, occupations, and so on) posited as a result of this misapprehension - they not symbolic, or 
mythological, or unconscious, or even archetypal in the sense of anima and animus. 


A Natural Reformation 


The balance attained by - which is - enantiodromia is that of simply feeling, accepting, discovering, the 
empathic, the human, the personal, scale of things and thus understanding our own fallibility-of-knowing, 
our limitations as a human being; that, in essence, aiwv matic Eott nafCwv nEecoEvWV: MaLd0c N BactAnin 
[23], that ta 5€ mavta olakiTet Kepauvec [24] and that ®botc KpbnTEGBat miAsi [25]. 


Which in practical terms simply amounts to understanding, knowing, Being and the genesis, the @votc, of 
beings. Or, expressed in terms of the philosophy of pathei-mathos, it amounts to wu-wei, and to the 
understanding that 'what and who' are out of range of our empathy and what and who we have no 
personal knowledge of, is and are of no concern, of no passionate relevance, for us, because 'beyond the 
control, the influence’ of our own fallible, error-prone, nature, and should thus be regarded ‘without 
prejudice’, as ‘innocent’, and the subject of no opinion, no ideations, by us. That is, we accept empathy 
and pathei-mathos as our guide, and (i) we do not speculate about, do not manufacture our own ideations 
about, those whom and that which are beyond the purveu of our empathy; and (ii) we do not accept the 
ideations/abstractions of others concerning those whom and that which are beyond the purveu of our 
empathy, and who and which we have no direct personal experience of. 


Thus the process, the discovery, the reformation, is a natural one that does not involve any theory, or 
dogma, or praxis, or require any faith or belief of any kind. There is the personal cultivation of empathy 
and wu-wei, and that is all. How then - for those not having endured a personal ma0€t UdBOc - might 
empathy and wu-wei be cultivated, and thus how might the natural balance be found/restored, thus 
allowing wuxh to flourish, bringing apyovin and ow@poveiv? 


We might let go of ideations, of causal abstractions, many or most of which only serve to try and 
distinguish us from them, from other living-beings, human or otherwise, and thus increase our illusion of 
separation. We might consider, ponder on, the cosmic perspective and learn to value tolerance and 
humility. We might muse on innocence and the nature of the good, for the good is simply what is fair; 
what is compassionate, what inclines us to appreciate the numinous and understand why UBptc is an error 
of unbalance. We might consider why, for example, the bad is just bad @0otc. Or a natural consequence 
of undeveloped, unformed, not-mature, unreformed @votc. Of a lack of empathy, of a lack of EDTAE(a, of 
little or no appreciation of, of no personal experience of, the numinous, leading thus to individuals doing 
what Is unfair; what is harsh and unfeeling; what intentionally causes or contributes to suffering. 


We could, for example, and perhaps importantly, learn from the culture of our society and that of others, 
for correctly appreciated such culture - as manifest, for example, in literature, music, memoirs, poetry, 
history, Art, and sometimes in myths and legends and religious allegories - is but the recorded/aural 
pathei-mathos and empathic understanding of others over decades, centuries, millennia. 


Part Five 


Society, Politics, Social Reform, and Pathei-Mathos 


Modern Society and The Individual 


Society, in the context of this essay, refers to 'modern societies’ (especially those of the modern 
‘democratic’ West) and means a collection of individuals who dwell, who live, in a particular area and who 
are subject to the same laws and the same institutions of authority. Modern society is thus a 
manifestation of The State, and which State is predicated on individuals actively or passively accepting 
some Supra-personal authority [26]. 


In modern societies, change and reform are often therefore introduced or attempted by The State most 
usually: (1) on the basis of the manufacture of some law or laws which the individuals, and the 
established institutions, of the area governed by The State are expected to obey on pain of some type of 
individual punishment, financial and/or physically punitive (as in prison); or (2) by means of State- 
sponsored or State-introduced schemes such as, for example, the British National Health Service and 
which schemes are invariably enshrined in law. 


The essence of such change and reform of a society - large-scale, effective, rapid change and reform in 
society - is therefore, for the majority of people, external, and most often derives from some posited or 
assumed or promised agenda of the government of the day; that is, derived from some political or social 
or economic theory, axiom, idea, or principle, posited by others, be these others, for example, politicians, 
or social/political/economic theorists/reformers (and so on). 


There is thus a hierarchy of judgement involved, whatever political 'flavour' the government is assigned 
to, is assumed to represent, or claims it represents; with this hierarchy of necessity requiring the 
individual in society to either (i) relinquish their own judgement, being accepting of or acquiescing in 
(from whatever reason or motive such as desire to avoid punishment) the judgement of these others, or 
(ii) to oppose this ‘judgement of others’ either actively through some group, association, or movement 
(political, social, religious) or individually, with their being the possibility that some so opposing this 
‘judgement of others' may resort to using violent means against the established order. 


Objectively, this process of change and reform by means of a hierarchy of judgement manifest in laws, 
and of State authority and power sufficient to enforce such laws, has resulted in fairly stable societies 
which are, for perhaps the majority of people, relatively peaceful, not overtly repressive, and - judged by 
the criteria of past societies and many non-Western societies - relatively prosperous. 


Thus, while many problems - social and economic - remain and exist in such societies, with some such 
problems getting worse, such societies work reasonably well, contain an abundance of well-intentioned, 
moral, individuals, and appear to be better than the alternatives both tried in the past and theorized 
about. Hence it is not surprising that perhaps the majority of people within such societies favour solving 
such problems as do exist by existing social, political, and economic means; that is, by internal social, 
political, and economic, reform rather than by violent means and the advocacy of extremist ideologies. 


Furthermore, many or most of the flaws, and the problems, within society are recognized and openly 
discussed, with a multitude of people of good will, of humanity, of fairness, committed to or interested in 
helping those affected by such flaws and problems, and thus not only trying to improve society but also 
to finding and implementing solutions in tolerant ways which do not cause conflict or involve the 
harshness, the violence, the hatred, the intolerance, of extremism. 


For, while most large-scale, effective, rapid change and reform in society tends to be by enforceable State 
laws and State-sponsored schemes, change and reform also and significantly occurs and has occurred 
within society, albeit often more slowly, through the efforts of individuals and groups and organizations 
devoted to charitable, religious, or social causes and which individuals and groups and organizations by 
their very nature are invariably non-violent and often non-political. Furthermore, such non-violent, non- 
political, individuals and groups and organizations often become the inspiration for reform and change 
introduced by The State. 


Some Problems of Modern Society 


Before outlining a possible numinous approach to reform and change, based on the philosophy of pathei- 
mathos, it would perhaps be useful to outline some of the social problems that still beset modern 
societies. What therefore constitutes a social problem within a society? How is such a problem defined? 


In essence, it is an undesirable circumstance or way of living that affects a number of people and which 
undesirable circumstance or way of living others in society are or become aware of; with what is 
undesirable being - according to the ethics of the philosophy of pathei-mathos [27] - that which is, or 
those who are, unfair; that which deprives or those whom deprive a human being of dignity and honour; 
and that which is and those who are uncompassionate. 


Thus, among the many problems of modern societies are misogyny; ethnic and religious discrimination, 
hatred, and prejudice; and social/economic inequality. 


For example, misogyny - from the Greek utooyvvne - is unfairness toward, and/or prejudice and 
discrimination against, women. Often, as in the past, this is a consequence of an existing prejudice ina 
man: for example, that men are somehow better than women, or that women are ‘useful’ only for or 
suited to certain things; or that the subservience of women, and thus their domination/control by men, is 
‘a natural and necessary’ state of human existence. 


Misogyny in individual practice often results in men being violent/domineering toward, or selfishly 
manipulative and controlling of, women; and thus in them treating women in a dishonourable, 
undignified, unfair, and uncompassionate way. 


Similarly, a hatred or dislike of or discrimination against an individual or a group of individuals on the 
basis of their perceived or assumed ethnicity is treating that individual or group in a dishonourable, 
undignified, unfair, and uncompassionate way. 


Thus such social problems are often the result, the consequence of, a lack of empathy in a person, with 
this lack of ouumd&Oeta with other human beings having often in the past been evident in the treatment of 
people and individuals by governments, States, and institutions, and often revealed in and through 
discriminatory, unfair, uncompassionate laws. 


A Numinous and Non-Political Approach 


Given that the concern of the philosophy of pathei-mathos is the individual and their interior, their 
Spiritual, life, and given that (due to the nature of empathy and pathei-mathos) there is respect for 
individual judgement, the philosophy of pathei-mathos is apolitical, and thus not concerned with such 
matters as the theory and practice of governance, nor with changing or reforming society by political 
means. 


For, as mentioned in Part Two: Some Personal Musings On Empathy, 


" [the] acceptance of the empathic - of the human, the personal - scale of things and of our 
limitations as human beings is part of wu-wei. Of not-striving, and of not-interfering, beyond the 
purveu of our empathy and our pathei-mathos. Of personally and for ourselves discovering the 
nature, the physis, of beings; of personally working with and not against that physis, and of 
personally accepting that certain matters or many matters, because of our lack of personal 
knowledge and lack of personal experience of them, are unknown to us and therefore it is 
unwise, unbalanced, for us to have and express views or opinions concerning them, and hubris 
for us to adhere to and strive to implement some ideology which harshly deals with and 
manifests harsh views and harsh opinions concerning such personally unknown matters. 


Thus what and who are beyond the purveu of empathy and beyond pathei-mathos is or should 
be of no urgent concern, of no passionate relevance, to the individual seeking balance, harmony, 
and wisdom, and in truth can be detrimental to finding wisdom and living in accord with the 
knowledge and understanding so discovered. " 


This means that there is no desire and no need to use any confrontational means to directly challenge 
and confront the authority of existing States since numinous reform and change is personal, individual, 
non-political, and not organized beyond a limited local level of people personally known. That is, it is of 
and involves individuals who are personally Known to each other working together based on the 
understanding that it is inner, personal, change - in individuals, of their nature, their character - that is is 
the ethical, the numinous, way to solve such personal and social problems as exist and arise. That such 
inner change of necessity comes before any striving for outer change by whatever means, whether such 
means be termed or classified as political, social, economic, religious. That the only effective, long- 
lasting, change and reform is understood as the one that evolves human beings and thus changes what, 
in them, predisposes them, or inclines them toward, doing or what urges them to do, what is 
dishonourable, undignified, unfair, and uncompassionate. 


In practice, this evolution means, in the individual, the cultivation and use of the faculty of empathy, and 
acquiring the personal virtues of compassion, honour, and love. Which means the inner reformation of 
individuals, as individuals. 


Hence the basis for numinous social change and reform is aiding, helping, assisting individuals in a direct 
and personal manner, and in practical ways, with such help, assistance, and aid arising because we 
personally know or are personally concerned about or involved with those individuals or the situations 
those individuals find themselves in. In brief, being compassionate, empathic, understanding, sensitive, 
kind, and showing by personal example. 


An Experience of The Numinous 


The change that the philosophy - the way - of pathei-mathos seeks to foster, to encourage, is the natural, 
slow, interior and personal change within individuals; that is, the change of personal character by the 
individual developing and using their faculty of empathy and inclining toward being compassionate and 
honourable by nature. In essence, this is a numinous - a spiritual - change in people, a change of 
perspective, quite different from the supra-personal social change based on laws desired by modern 
States and by those who champion or who employ political, economic, and social theories regarding 
society, government, and the individual. 


This interior personal change, by its numinous and ethical nature, is one that does not seek to reform 
society through politics or by any type of agitation, or through the use of force, or by means of any type 
of organization, social, political, economic, religious. Instead, such numinous change is the reform of 
individuals on a personal, individual, and cultural basis; by personal example and by individuals 
cultivating, in accordance with wu-wei, conditions and circumstances whereby they themselves and 
others can move toward ovuund8eta with other human beings through a personal knowing and experience 
of the numinous. Such a knowing and experience of the numinous can be cultivated by a variety of 
means, for example by harmonious surroundings; through an appreciation of, and a living in balance with, 
Nature; by love and respect and manners and a desire for peace; by periods of interior and exterior 
silence; through culture and thus through music, Art, literature, an understanding of history, and through 
respect for and tolerance of the many religions and spiritual Ways which have arisen over millennia and 
which may manifest the numinous or something of the numinous. 


Part Six 


The Change of Enantiodromia 


The Meaning of Enantiodromia 


The unusual compound Greek word evavt.todpoutac occurs in a summary of the philosophy of Heraclitus 
by Diogenes Laértius: 


TavTa 6€ yivec@at kaB’ EituaoUEVNV Kal Sta THC EvavtTLobpoutac HpudoPal TA 6vTa (ix. 7) 


This unusual word is usually translated as something like 'conflict of opposites’ or ‘opposing forces’ which 
| consider are incorrect for several reasons. 


Firstly, in my view, a transliteration should be used instead of some translation, for the Greek expression 
suggests something unique, something which exists in its own right as a principle or 'thing' and which 
uniqueness of meaning has a context, with both context and uniqueness lost if a bland translation is 
attempted. Lost, as the uniqueness, and context, of for example, 5atud6vwv becomes lost if simply 
translated as 'spirits' (or worse, as 'gods'), or as the meaning of Kak6c in Hellenic culture is lost if 
mistranslated as ‘evil’. 


Second, the context seems to me to hint at something far more important than ‘conflict of opposites’, the 
context being the interesting description of the philosophy of Heraclitus before and after the word occurs, 
as given by Diogenes Laértius: 


1) Ek MUPOG TA MAVTA GUVEDTAVAL 

2) Ei¢ TODTO AVAADEDBAaL 

3) mavta 5€ yiveo8at Kad’ EivapUEVNYV Kal Sta TAG EvavtTLoSpouiac HpwooSat TA 6vTAa 
A) kal névta woxdv eivat Kal Satudévwy nAfpN 


The foundation/base/essence of all beings [ 'things' ] is pyros to which they return, with all [of 
them] by genesis appropriately apportioned [Separated into portions] to be bound together again 
by enantiodromia, and all filled/suffused/vivified with/by woyf and Daemons. 


This raises several interesting questions, not least concerning wuxnh and Satudévwyv, but also regarding the 
sense of mupoc. Is pyros here a philosophical principle - such as wuxf - or used as in fragment 43, the 
source of which is also Diogenes Laértius: 


UBpLY xen OBEVVOVaL UGAAAOV FA TUPKainy (ix 2) 


Better to deal with your hubris before you confront that fire 


Personally, | incline toward the former, of some principle being meant, given the context, and the 
generalization - Ek Mupdc TA TaVTa. In respect of wuyWv Kai Satudvwv | would suggest that what is 
implied is the numinous, our apprehension of The Numen, and which numen is the source of wuxh and the 
origin of Daemons. For a Saiuwv is not one of the pantheon of major Greek gods - 8¢ot - but another type 
of divinity (that is, another emanation of the numen; another manifestation of the numinous) who might 
be assigned by those numinous gods to bring good fortune or misfortune to human beings and/or who 
watch over certain human beings and especially over particular numinous (Sacred) places. 


Thus the above summary of the philosophy of Heraclitus might be paraphrased as: 


The foundation of all beings is Pyros to which they return, with all by genesis appropriately 
apportioned to be bound together again by enantiodromia, with all beings suffused with [are 
emanations of] the numen. 


Furthermore, hubris disrupts - and conceals - our appreciation of the numen, our appreciation of wuxn and 
of Deemons: of what is numinous and what/whom we should respect. A disruption that makes us 
unbalanced, makes us disrespect the numinous and that of the numinous (Such as 5atud6vwyv and Geol and 
sacred places), and which unbalance enantiodromia can correct, with enantiodromia suggesting a 
confrontation - that expected dealing with our hubris necessary in order to return to Pyros, the source of 
beings. Here, Pyros is understood not as we understand 'fire' - and not even as some sort of basic 
physical element among other elements such as water - but rather as akin to both the constant 'warmth 
and the light of the Sun' (that brings life) and the sudden lightning that, as from Zeus, can serve as 
warning (omen) and retribution, and which can destroy and be a cause of devastating fire and thus also of 
the regeneration/rebuilding that often follows from such fires and from the learning, the respect, that 
arises from appreciating warnings (omens) from the gods. All of which perhaps explains fragment 64: 


TH FE MAVTA OlakiTEl KEOAaVVdG 


All beings are guided by Lightning 


Enantiodromia in the Philosophy of Pathei-Mathos 


In the philosophy of pathei-mathos, enantiodromia is understood as the process - the natural change - 
that occurs or which can occur in a human being because of or following ma8et Ud8oc. For part of mae 
Ud80c is a 'confrontational contest' - an interior battle - and an acceptance of the need to take part in this 
battle and 'face the consequences’, one of which is learning the (often uncomfortable) truth about one's 
own unbalanced, strife-causing, nature. 


If successful in this confrontation, there is or there can be a positive, moral, development of the nature, 


the character - the @votc (physis) - of the person because of that revealing and that appreciation (or re- 
appreciation) of the numinous whose genesis is this pathei-mathos, and which appreciation includes an 
awareness of why UBptc is an error (often the error) of unbalance, of disrespect, of a going beyond the 
due limits, and which UBptc is the genesis of the TUpavvoc and of the modern error of extremism. For the 
tyrannos and the extremist (and their extremisms) embody and give rise to and perpetuate Epic [28]. 


Thus enantiodromia reveals the nature of, and restores in individuals, the natural balance necessary for 
wuxn to flourish - which natural balance is 5(kn as Atka [29] and which restoration of balance within the 
individual results in apyovin [30], manifest as Appuovin is in the cultivation, in the individual, of wu-wei 

and owgpoveiv (a fair and balanced personal, individual, judgement). 


Part Seven 


The Abstraction of Change as Opposites and Dialectic 


| - Opposites and Dialectic as Abstractions 
Il - The Error of Polemos as Kampf 
Ill - Being and Empathy 


| - Opposites and Dialectic as Abstractions 


For well over a hundred years there has been a belief that some kind of process, or dialectic, between or 
involving certain, particular, opposites might lead us to answer questions such as Quid est Veritas?, could 
lead to a certain understanding of ourselves, and may well express something of the true nature of 
reality, of Being itself. In varying degrees this belief is evident, for instance, in Hegel, Nietzsche (with his 
Wille zur macht), Marx, and those espousing the doctrine that has been termed Social Darwinism. 


In addition, and for a much greater span of causal Time, this belief has been an essential part of certain 
religions where the process is often expressed eschatologically and in a conjectured conflict between the 
abstract opposites of 'good' and 'evil', God and Devil, and such things as demons and angels. 


This notion of opposites, of two distinct, separate, things is much in evidence in Plato, and indeed, 
philosophically, the separation of beings from Being by the process of ideation and opposites may be said 
to have begun with Plato. For instance, he contrasts néAEuoc with otdotc (Conflict/strife contrasted with 
stasis/stability) thus: 


éml uev obv Th Tod olkelov ExOpa otThotcG KEKANTAL, Emi 6 TH ToD GAAOTPELOU Md6AEUOC. Rep. V 
470b 


In respect of these two forms, Plato tries to explain that while there are two terms, two distinct namings - 
TOAEWOG and otdotc - what are so denoted are not just two different names but express what he regards 
as the reality - the being, ovo(a - of two differing contrasted beings; that is, he posits what we would call 
two different ideations, or abstractions, creating an abstract (idealized) form for one and an abstract 
(idealized) form for the other. 


Some centuries later, Diogenes Laértius - apparently paraphrasing Heraclitus - wrote in his Lives of 
Eminent Philosophers: 


TavtTa 6€ yivecOat kab’ EiluAaOUEVNV Kal Sta TAS EvavtTlohpoulac HOUdoOat TA 6vTa (ix. 7) 


All by genesis is appropriately apportioned [Separated into portions] with beings bound together again by 
enantiodromia [31]. 


Which might seem to suggest that a certain mis-understanding of Heraclitus [32]. the ideation of Plato 
and of later philosophers and theologians, was the genesis of abstractions and of this belief that a so- 
called conflict of opposites can lead to ‘truth’, and explain the nature of Being and beings. 


However, this ideation, this development of abstractions, and this process of a dialectic, led to the 
philosophical error of the separation of beings from Being so that instead of the revealing that would 
answer Quid est Veritas? there is UBptc with the numinous authority of an individual m&8Et UdOBoc replaced 
by adherence to some dogmatic dialectical process involving some assumed struggle/conflict. That is, by 
considering apyn as the cause of the abstractions which are opposites and the origin of a dialectic, and 
which opposites, and which dialectic involving them, are said to manifest the nature of both our being 
and of Being itself. 


This is an error because M6AEuOc is neither kampf nor conflict, but rather - as the quote from Diogenes 
Laértius suggests - what lies behind or beyond Phaindmenon; that is, non-temporal, non-causal, Being 
which, though we have have a natural tendency to separate into portions (that is, to perceive beings as 
only beings), beings themselves become revealed as bound together again by us facing up to the 
expected contest: that is, to our human nature and to knowing, to developing, to using, our faculty of 
reasoned judgement - owgpovetiv - to uncover, to reveal, via Adyoc, the true nature of A(ka and thus 
restore apyovin [33]. 


That is, instead of this abstraction of a dialectic there is, as | have suggested elsewhere: 


A natural process of Change, of &pyxr) which we apprehend as ®votc - as Heraclitus expressed in 
fragment 112: 


OWMPOVELV APETH YEYoTN, Kal Goin aANGEG AEYELV Kal TOLEiV KATA MVOW EMtatovTac. 


This suggests that what is most excellent [ apeth ] is thoughtful reasoning [ow@povetv] - and 
that such thoughtful reasoning is a process which not only expresses and uncovers meaning, but 
which is also in accord with, in harmony or in sympathy with, @votc - that is, with our own nature 
as mortals and with the nature of Being itself. [34] 


ll - The Error of Polemos as Kampf 


In a fragment attributed to Heraclitus [35] Nd6Aeuoc is generally regarded as a synonym for either kampf, 
or more generally, for war; with the fragment then considered to mean something such as: strife (or war) 
is the father of every-thing. This interpretation is said to compliment another fragment attributed to 
Heraclitus: 


cldévat 5€ yon TOV MOAEUOV EdvTAa Evvev, Kal Siknv Eplv, Kal VLWOHEVa TaVTa KAT’ Eptv Kal 
XPEWHEVA [KPEWV]. Fragmentum 80. 


This is generally considered to mean something abstract such as: war is everywhere and strife is justice 
and all that is arises and passes away because of strife. 


However, | contend that this older understanding of - the accepted rendition of - M6AEuoc is a 
misinterpretation of Md6AEuoc [36], and that rather than kampf (struggle), or a general type of strife, or 
what we now associate with the term war, MdAEyuoc implies the acausality (a simultaneity) beyond our 
causal ideation, and which ideation has separated object from subject, and often abstracted them into 
seemingly conflicting opposites. Hence my interpretation of Fragmentum 53: 


N6AEMOG NavTWV HEV TATHP EOTL, MaVTWV 5E BaoctAEvG, Kal TOG HEV BEOUG EHELEE TOU HE 
avOpwrnouc, Tobc HEV S0UAOuG EMO(NnoE ToUC 5E EAEVOEPOUC. 


Polemos our genesis, governing us all to bring forth some gods, some mortal beings with some 
unfettered yet others kept bound. 


Hence also my interpretation of ci5€évat 5€ yon TOV M6AEUOV EdvTa Evuvoév, kal Siknyv Eptv, Kat yVWwoEVa 


TAVTA KAT ENLV KAL YPEWUEVA [yPEWV] as: 


One should be aware that Polemos pervades, with discord 6ikn, and that beings are naturally 
born by discord. [37] 


Thus the suggestion is that M6AEuoc is not some abstract 'war' or strife or kampf, but not only that which 
is or becomes the genesis of beings from Being, but also that which manifests as 5ikn and accompanies 
Epic because it is the nature of Nd6AEyoc that beings, born because of and by Epic, can be returned to 
Being (become bound together - be whole - again). 


For it is perhaps interesting that in the recounted tales of Greek mythology attributed to Aesop, and in 
circulation at the time of Heraclitus, a personified M6AEuOc (as the Saiuwv of kindred strife) married a 
personified UBptc (as the Saiuwv of arrogant pride) [38] and that it was a common folk belief that 
TOAEWOG accompanied UBptc - that is, that Polemos followed Hubris around rather than vice versa, causing 
or bringing Eptc. 


As a result of Epic, there often arises m&8et UdBoc - that practical and personal knowing, that reasoned 
understanding which, according to Aeschylus [39] is the new law, the new understanding, given by Zeus 
to replace the older more religious and dogmatic way of fear and dread, often viewed as Moipat 
TP(UOPMPol WWNHYOvES tT EptvvEc [40]. A new understanding which Aeschylus saught to explain in the 
Oresteia. 


lll - Being and Empathy 


This understanding is basically that of a particular balance, born from ma&8et Ud8oc (from the personal 
knowing of the error, the unbalance, that is UBptc) and from using reasoned judgement (oW@poveiv), and 
both of which make us aware of the true nature of our @0otc and of ®votc itself. 


In addition, by cultivating and by using our natural faculty of empathy, we can understand both @votc and 
NdAeEuoc, and thus apprehend Being as Being, and the nature of beings - and in particular the nature of 
our being, as mortals. For empathy reveals to us the acausality of Being [41] and thus how the process of 
abstraction, involving as it does an imposition of causality and separation upon beings (and the ideation 
implicit on opposites and dialectic), is a covering-up of Being and of NdAeyuoc and thus involves a mis- 
understanding of both Aika and of @votc. 


In place of the numinosity of wuxn - of Life qua being - there is, for the apprehension that is a dialectic of 
opposites, the hubris of abstractions, and thus a loss of our natural balance, a loss of apyovin [42] and 
OUUTIGBELa. 


Footnotes 


[1] 


Zfhva 5E TLE TPOMPPOVWG EMLVIKLA KAACWVY 
TEVEETAL MPEVWV TO TIQV: 

Ov MPOVEtV BpoTOUG ObW- 

oavta, TOV TaBEL UABOC 

BEvta KUP(WC EXELV. 


If anyone, from reasoning, exclaims loudly that victory of Zeus, 
Then they have acquired an understanding of all these things; 
Of he who guided mortals to reason, 

Who laid down that this possesses authority: 

Learning from adversity. 


Aeschylus: Agamemnon,174-183 


[2] An awareness of the numinous is what predisposes us not to commit the error, the folly, of bBpic. As 
Sophocles wrote in Oedipus Tyrannus: 


UBPLC MUTEVEL TOPAVVOV: 
UBpLc, El MOAADY UNEPTANGOA yatay, 


& UN ‘mikKatlpa UNSE CUUMEPOVTA, 
aKpOTATOV EiDaVvaBaO’ 

ainoc &nétouov Wpovoev eic dvayKav, 
EVO’ ov TOSi xPNO(UW 

XPATAL 


Insolence plants the tyrant. There is insolence if by a great foolishness there is a useless over- 
filling which goes beyond the proper limits. It is an ascending to the steepest and utmost heights 
and then that hurtling toward that Destiny where the useful foot has no use... (vv.872ff) 


In respect of the numinous, basically it is what manifests or can manifest or remind us of (what can 
reveal) the natural balance of wuxn; a balance which UBptc upsets. This natural balance - our being as 
human beings - is or can be manifest to us in or by what is harmonious, or what reminds us of what is 
harmonious and beautiful. In a practical way, it is what we regard or come to appreciate as 'sacred' and 
dignified; what expresses our humanity and thus places us, as individuals, in our correct relation to wuxn, 
and which relation is that we are but one mortal emanation of wuxn. 


We are reminded of this natural balance, of what is numinous - we can come to know, to experience, the 
numinous and thus can understand the nature of our being - by m&8et uadBocG and empathy. That is, by the 
process of learning from personal adversity/personal suffering/personal grief and by using and developing 
our faculty of empathy. 


An aspect of this learning is an appreciation, an awareness, of the Cosmic Perspective: of ourselves as 
one fallible, mortal, fragile biological, microcosmic, nexion on one planet in one Galaxy in a Cosmos of 
billions of galaxies; one connexion to, one emanation of, all other Life. In essence, md8Et UdBoc and 
empathy teach us or can teach us humility, compassion, and the importance of personal love. 


[3] The essentials which Aristotle enumerated are: (i) Reality (existence) exists independently of us and 
our consciousness, and thus independent of our senses; (ii) our limited understanding of this independent 
‘external world' depends for the most part upon our senses - that is, on what we can see, hear or touch; 
that is, on what we can observe or come to Know via our senses; (iii) logical argument, or reason, is 
perhaps the most important means to knowledge and understanding of and about this 'external world’; 
(iv) the cosmos (existence) is, of itself, a reasoned order subject to rational laws. 


Experimental science seeks to explain the natural world - the phenomenal world - by means of direct, 
personal observation of it, and by making deductions, and formulating hypothesis, based on such direct 
observation, with the important and necessary proviso, expressed by Isaac Newton in his Principia, that 


"We are to admit no more causes of natural things than such as are both true and sufficient to 
explain their appearance..... for Nature is pleased with simplicity, and affects not the pomp of 
superfluous causes." 


[4] The sense of t0pavvoc is not exactly what our fairly modern term tyrant is commonly regarded as 
imputing. Rather, it refers to the intemperate person of excess who is so subsumed with some passion or 
some aim or a lust for power that they go far beyond the due, the accepted, bounds of behaviour and 
thus exceed the limits of or misuse whatever authority they have been entrusted with. Thus do they, by 
their excess, by their disrespect for the customs of their ancestors, by their lack of reasoned, well- 
balanced, judgement [owapoveiv] offend the gods, and thus, to restore the balance, do the Eptvvec take 
revenge. For it is in the nature of the t0pavvoc that they forget, or they scorn, the truth, the ancient 
wisdom, that their lives are subject to, guided by, Motpat tpiuop@ot Wwnwovesc tT Eptvvd_Ec - 


tic obv dvayKNC ETL OiaKOOTPOgOC. 
Moipat Te(uopMol WWhYOvEes tT’ EptvvEc 


Who then compels to steer us? 
Trimorphed Moirai with their ever-heedful Furies! 


Aeschylus (attributed), Prometheus Bound, 515-6 
[5] Heraclitus, fragment 80: 


cld€évat 5€ yon TOV MOAEUOV EdvTAa Evvev, Kal Siknv EpLv, Kal VLVOUEVa TaVTA KAT’ Eptv Kal 
XPEWHEVa [YPEWV] 


One should be aware that Polemos pervades, with discord 5{kn, and that beings are naturally born by discord. 


See my Heraclitus - Some Translations and Notes. (Fifth Edition, 2012) 


In respect of the modern error of UBptc that is extremism, an error manifest in extremists, my 
understanding of an extremist is a person who tends toward harshness, or who is harsh, or who 
supports/incites harshness, in pursuit of some objective, usually of a political or a religious. See Appendix 
Vil. 


[6] See The Change of Enantiodromia. 


[7] The meaning here of wuxn is derived from the usage of Homer, Aeschylus, Aristotle, etcetera, and 
implies Life qua being. Or, expressed another way, living beings are emanations of, and thus manifest, 
wuxn. This sense of wuxn is beautifully expressed in a, in my view, rather mis-understood fragment 
attributed to Heraclitus: 


WwuXnlow Bdavatoc Vbwp vyEeveoOat, VbaTL SE BdvaTOS yAv vyEveoOat, EK yc 5é Vbwoe yivetat, €& 
UdaTtoc SE wuxXN. Fragment 36 


Where the water begins our living ends and where earth begins water ends, and yet earth 
nurtures water and from that water, Life. 


[8] In respect of the numinous principle of Afka, refer to Appendix | - The Principle of Aika. 


[9] Although votc has a natural tendency to become covered up (®v0otc KpUMTEGBaL MLAEt - concealment 
accompanies Physis) it can be uncovered through Adyoc and nadGet Wa8oc. 


[10] Wu-wei is a Taoist term used in The Way of Pathei-Mathos to refer to a personal 'letting-be' deriving 
from a feeling, a Knowing, that an essential part of wisdom is cultivation of an interior personal balance 
and which cultivation requires acceptance that one must work with, or employ, things according to their 
nature, their @botc, for to do otherwise is incorrect, and inclines us toward, or is, being excessive - that 
is, toward the error, the unbalance, that is hubris, an error often manifest in personal arrogance, 
excessive personal pride, and insolence - that is, a disrespect for the numinous. 


In practice, the knowledge, the understanding, the intuition, the insight that is wu-wei is a knowledge, an 
understanding, that can be acquired from empathy, ma8et ud8oc, and by a knowing of and an 
appreciation of the numinous. This knowledge and understanding is of wholeness and that life, 
things/beings, change, flow, exist, in certain natural ways which we human beings cannot change 
however hard we might try; that such a hardness of human trying, a belief in such hardness, is unwise, 
un-natural, upsets the natural balance and can cause misfortune/suffering for us and/or for others, now or 
in the future. Thus success lies in discovering the inner nature (the physis) of things/beings/ourselves and 
gently, naturally, slowly, working with this inner nature, not striving against it. 


[11] Heraclitus, fragment 112: 
OWMPOVELV APETH YEVioTN, Kal Gogin aANBEG AEYELV Kal TOLE’V KATA MOVOW ETIatoVTAG 


Most excellent is balanced reasoning, for that skill can tell inner character from outer. 


[12] In particular, The Agamemnon of Aeschylus; and the Oedipus Tyrannus, and Antigone, of Sophocles. 
In respect of Oedipus Tyrannus, refer, for example, to vv.863ff and vv.1329-1338 


In much mis-understood verses in The Agamemnon (1654-1656) Clytaemnestra makes it known that she 
still is aware of the power, and importance, of 5ikn. Of not killing to excess: 


UNndauac, W PiATAT’ avVbEHV, GAA S5OGOWHEV KAKG. 
QAAG Kal TAH’ EEQUACAL TOAAG, SVOTHVOV VEpoOc. 
TInWovnc 6 GAtc y’ ONaPYXEL: UNSEV aivatwuEba. 


The aforementioned verses are often mis-translated to give some nonsense such as: 'No more violence. 
Here is a monstrous harvest and a bitter reaping time. There is pain enough already. Let us not be bloody 


now’. 
However, what Aeschylus actually has Clytaemnestra say Is: 


"Let us not do any more harm for to reap these many would make it an unlucky harvest: injure 
them just enough, but do not stain us with their blood." 


She is being practical (and quite Hellenic) and does not want to bring misfortune (from the gods) upon 
herself, or Aegisthus, by killing to excess. The killings she has done are, however, quite acceptable to her 
- she has vigorously defended them claiming it was her natural duty to avenge her daughter and the 
insult done to her by Agamemnon bringing his mistress, Cassandra, into her home. Clytaemnestra shows 
no pity for the Elders whom Aegisthus wishes to kill: "if you must", she says, "you can injure them. But do 
not kill them - that would be unlucky for us." That would be going just too far, and overstep what she still 
perceives as the natural, the proper, limits of mortal behaviour. 


[13] Two fragments attributed to Heraclitus are of interest in this respect - 112, and 123. Refer to my 
Heraclitus - Some Translations and Notes. (Fifth Edition, 2012) 


[14] Hesiod, Theogony v. 901 - Evvouuiny te Afknv te Kai Eipfnuny te8adviav 


In effect, a personified Judgement is the goddess of the natural balance - evident in the ancestral 
customs, the ways, the way of life, the ethos, of a community - whose judgement, 5ikn, is "in accord 
with", has the nature or the character of, what tends to restore such balance after some deed or deeds by 
an individual or individuals have upset or disrupted that balance. This sense of 5ikn as one's ancestral 
customs is evident, for example, in Homer's Odyssey: 


viv 5’ EBEAW ETlOC GAAO HETAAANOAL Kal EPEDOAL 
Néotop’, émel mepl ol5€ Sikac ASE MPdviv GAAWV 
Tpic yap 5F uly gaow ava—ac@at yEve’ AaAvVdSPHV 
Wc TE OL ABAvaToc ivoGAAETAL EicopdacdBat 


Book Ill, 243-246 


| now wish to ask Nestor some questions to find out about some other things, 
For he understands others and knows more about our customs than them, 
Having been - so it is said - a Chieftain for three generations of mortals, 

And, to look at, he seems to me to be one of those immortals 


[15] Nd6AEyuoc is not some abstract 'war' or strife or kampf, but rather that which is or becomes the 
genesis of beings from Being (the separation of beings from Being), and thus not only that which 
manifests as 5(kn but also accompanies Eptc because it is the nature of N6AEuoc that beings, born 
because of and by éptc, can be returned to Being, become bound together - be whole - again by 
enantiodromia. 


Thus m6AEuoc - like woxf and ma8et Ud8oc and EvavttoSpouiac and bBptc and Sikn as Sikn/Aiknv/Alka - is 
a philosophical principle and should therefore in my view not be blandly translated by a single word or 
term, but rather should be left untranslated or be transliterated, thus requiring for its understanding a 
certain thoughtful reasoning and thence interpretation according to context. 


In respect of such interpretation, it is for example interesting that in the recounted tales of Greek 
mythology attributed to Aesop, and in circulation at the time of Heraclitus, a personified méAEuoc (as the 
S5a(uwv of kindred strife) married a personified UBptc (as the Saiuwv of arrogant pride) and that it was a 
common folk belief that MOAEuUOG accompanied UBptc - that is, that Polemos followed Hubris around rather 
than vice versa, causing or bringing Eptc. 


[16] See Appendix VII. The saying - attributed to Heraclitus - is from Diogenes Laértius, Lives of Eminent 
Philosophers (ix. 7) 


[17] Fragment 112. 


[18] For an explanation is what is meant here by innocence, see the entry in Appendix VII. 


[19] Part |: The Way of Pathei-Mathos - A Philosophical Compendiary 


[20] To assess is to reasonably consider and thus arrive at a balanced, a reasonable, a fair, 
judgement/assessment. 


[21] qv. 'An Appreciation of The Numinous' in The Way of Pathei-Mathos - A Philosophical Compendiary 
[22] Fragments 53 and 80 

[23] Fragment 52 

[24] Fragment 64 

[25] Fragment 123 

[26] The State is defined in Appendix VI - A Glossary of Terms. 


As mentioned elsewhere, | am somewhat idiosyncratic regarding capitalization (and spelling), and 
capitalize certain words, such as State, and often use terms such as The State to emphasize the 
philosophical truth of State as entity. 


[27] The ethics of the way of pathei-mathos are the ethics of empathy - of ooumd8Eta. In practical 
personal terms, this means dignity, fairness, balance (5ikn), reason, a lack of prejudgement, and the 
requirement of a personal knowing and of personal experience, of mdOEt UdOoc. 


An ethical person thus reveals, possesses, EvTaE(a - the quality, the personal virtue, of self-restraint; of 
personal orderly (balanced, honourable, well-mannered) conduct, a virtue especially evident under 
adversity or duress. 


Thus, and as mentioned in Part Three - Enantiodromia and The Reformation of The Individual, the good is 
considered to be what is fair; what alleviates or does not cause suffering; what is compassionate; what 
empathy by its revealing inclines us to do, what inclines us to appreciate the numinous and why UBptc is 
an error of unbalance. 


Hence the bad - what is wrong, immoral - is what is unfair; what is harsh and unfeeling; what intentionally 
causes or contributes to suffering, with what is bad often considered to be due to a lack of empathy and 
of m&Oet udB80c in a person, and a consequence of a bad ovotc, of a bad, a rotten, or an undeveloped, 
unformed, not-mature, individual character/nature. In effect, such a bad person lacks evtaéia, has little or 
no appreciation of the numinous, and is often in thrall to their hubriatic and/or their masculous desires. 


[28] Heraclitus, fragment 80: cidévat SE xen TOV Md6AEUOV ESvTa Evvov, kal Siknv Epwv, Kal ylWOHEVA TAVTA 
KAT Ep Kal YPEWHEVa [YpPEWV] 


One should be aware that Polemos pervades, with discord 65ikn, and that beings are naturally born by discord. 
See my Heraclitus - Some Translations and Notes. (Fifth Edition, 2012) 
[29] In respect of the numinous principle of Atka, refer to Appendix |. 


[30] Although @votc has a natural tendency to become covered up (®votc KpUMTEGOAL MLAEt - concealment 
accompanies Physis) it can be uncovered through Adyoc and naGet wa8oc. 


[31] | have used a transliteration of the compound Greek word - Evavttodpoutac - rather than given a 
particular translation, since the term enantiodromia in my view suggests the uniqueness of expression of 
the original, and which original in my view is not adequately, and most certainly not accurately, described 
by a usual translation such as ‘conflict of opposites’. Rather, what is suggested is ‘confrontational 
contest' - that is, by facing up to the expected/planned/inevitable contest. 


Interestingly, Carl Jung - who was familiar with the sayings of Heraclitus - used the term enantiodromia to 
describe the emergence of a trait (of character) to offset another trait and so restore a certain 
psychological balance within the individual. 


[32] Refer to my Heraclitus - Some Translations and Notes. (Fifth Edition, 2012) 


[33] While ®votc (Physis) has a natural tendency to become covered up (Heraclitus, Fragment 123) it can 
be uncovered through Adyoc and naGet Ud8oc. 


[34] In Empathy and The Immoral Abstraction of Race. 


[35] N6AEuOS NadvTWV HEV TATHP EOTL, TaVTWV SE BaolAEUc, Kal TOUCG HEV BEODG EHEtEE TOC HE 
avOpwrnouc, tTobc WEV SOVAOUG ETIO(NGE TOUG 5€ EAEVOEPOUG. Fragmentum 53. 


[36] See my Heraclitus - Some Translations and Notes (Fifth Edition, 2012) where | suggest a new 
interpretation of Fragmentum 53: Polemos our genesis, governing us all to bring forth some gods, some 
mortal beings with some unfettered yet others kept bound. 


[37] | have deliberately transliterated (instead of translated) polemos, and left 5({kn as Sikn. In respect of 
5ikn, see Appendix VII - Glossary of Terms. 


Alternative renderings of the fragment are: 


a) One should be aware that polemos is pervasive; and discord 5ikn, and that beings [our being] quite naturally come-into- 
being through discord 


b) One should be aware that polemos pervades; with discord 6ikn, and that all beings are begotten because of discord. 


[38] Correctly understood, a Satuwv is not one of the pantheon of major Greek gods - 8¢ot - but rather a 
lesser type of divinity who might be assigned by those gods to bring good fortune or misfortune to human 
beings and/or watch over certain human beings and especially particular numinous (Sacred) places. 


In addition, Polemos was originally the Satuwv of kindred strife, whether familial, or of one's mMdAtc (one's 
clan and their places of dwelling). Thus, to describe Polemos, as is sometimes done, as the god of conflict 
(or war), is doubly incorrect. 


It is interesting to observe how the term Sai(uwv - with and after Plato, and especially by its use by the 
early Christian Church - came to be a moral abstraction, used in a bad sense (as 'demon'), and contrasted 
with another moral abstraction, that of 'angels'. Indeed, this process - this change - with this particular 
term is a reasonable metaphor for what we may call the manufacture and development of abstractions, 
and in which development the ontology and theology of an organized monotheistic religion played a not 
insignificant part. 


[39] Agamemnon,174-183. qv. Pathei-Mathos as Authority and Way in The Way of Pathei-Mathos. 

[40] Aeschylus (attributed), Prometheus Bound, 515-6 

[41] qv. The Nature of Being and of Beings in The Way of Pathei-Mathos. 

[42] The numinous is what predisposes us not to commit UBptc - that is, what continues or maintains or 


manifests a@pyuov(n and thus KaAAdc; the natural balance - sans abstractions - that enables us to know 
and appreciate, and which uncovers, ®0otc 


Appendix | 


The Principle of Aika 


Aika is that noble, respectful, balance understood, for example, by Sophocles (among many others) - for 
instance, Antigone respects the natural balance, the customs and traditions of her own culture, given by 
the gods, whereas Creon verges towards and finally commits, like Oedipus in Oedipus Tyrannus, the error 
of UBptc and is thus "taught a lesson" (just like Oedipus) by the gods because, as Aeschylus wrote - 


Aika 5€ toic WEV TaBo000- 
LV UQSEV ETMMLOPETTEL 


The goddess, Judgement, favours someone learning from adversity. 


Agamemnon, 250-251 


In respect of Aika, | write - spell - it thus in this modern way with a capital A to intimate a new, a 
particular and numinous, philosophical principle, and differentiate it from the more general 5ikn. As a 
numinous principle, or axiom, Afka thus suggests what lies beyond and what may have been the genesis 
of 5ikn personified as the goddess, Judgement - the goddess of natural balance, of the ancestral way and 
ancestral customs. 


Thus, Atka does not mean nor imply something theological, but rather implies the natural balance, the 
reasoned judgement, the thoughtful reasoning - ow@poveiv - that m&é9Et UdBoc brings and restores, and 
which accumulated ma8et Uad8oc of a particular folk or m6Atc forms the basis for their ancestral customs. 
5ikn is therefore, as the numinous principle A(ka, what may be said to be a particular and a necessary 
balance between apetnh and UBpic - between the UBptc that often results when the personal, the natural, 
quest for apeth becomes unbalanced and excessive. 


That is, when €ptc (discord) is or becomes 5ikn - as suggested by Heraclitus in Fragment 80 - 


cld€évat 5€ yon TOV MOAEUOV EdvTa Evvev, Kal Siknv Eplv, Kal VLVOUEVa TaVTa KAT’ Eptv Kat 
XPEWHEVa [YPEWV] 


One should be aware that Polemos pervades, with discord 65{kn, and that beings are naturally born by discord. 


Appendix II 


From Mythoi To Empathy 
A New Appreciation Of The Numinous 


Since the concept of the numinous is central to my weltanschauung - otherwise known as the 'philosophy 
of pathei-mathos' - it seems apposite to provide, as | did in respect of my use of the term physis, p0otc 
[1], a more detailed explanation of the concept, and my usage of it, than | have hitherto given, deriving as 
the term does from the classical Latin numen which denoted "a reverence for the divine; a divinity; divine 
power" with the word numen assimilated into English in the 15th century, with the English use of 
‘numinous' dating from the middle of the 17th century and used to signify "of or relating to a numen; 
revealing or indicating the presence of a divinity; divine, spiritual." 


The term numinous was also used in a somewhat restrictive religious way [2] by Rudolf Otto over a 
century ago in his book Das Heilige. 


In contrast to Otto et al, my understanding of the numinous is that it is primarily a perceiveration, not a 
personal emotion or feeling, not a mysterium, and not an idea in the sense of Plato's ciSo0c and thus is not 
similar to Kant's concept of a priori. As a perceiveration, while it includes an apprehension of what is often 
referred to as 'the divine’, 'the holy' - and sometimes thus is an apprehension of theos or theoi - it is not 
limited to such apprehensions, since as in the past it is often an intimation of, an intuition concerning, 


"the natural balance of wux; a balance which UBptc upsets. This natural balance - our being as 
human beings - is or can be manifest to us in or by what is harmonious, or what reminds us of 
what is harmonious and beautiful." [3] 


Where woxF is an intimation of, an intuition concerning Life qua being; of ourselves as a living existent 
considered as an emanation of wuxn, howsoever wuxn is described, as for example in mythoi - and thus in 
terms of theos, theoi, or 'Nature' - with woyfh thus what 'animates' us and what gives us our @Uolc as 
human beings. A physis classically perceived to be that of a mortal fallible being veering between 
owgpoveiv (thoughtful reasoning, and thus fairness) and UBptc. [4] 


The particular apprehension of external reality that is the numinous is that provided by our natural faculty 
of empathy, €umdOeta. When this particular faculty is developed and used then it is a specific and 
extended type of 


ovuunmdOeta. That is, it is a type of and a means to knowing and understanding another human being 
and/or other living beings. The type of 'knowing' - and thence the understanding - that empathy provides 
or can provide is different from, but supplementary and complimentary to, that knowing which may be 
acquired by means of the Aristotelian essentials of 

conventional philosophy and experimental science. 


Furthermore, since empathy is a natural and an individual human faculty, it 


"is limited in range and application, just as our faculties of sight and hearing are limited in range 
and application. These limits extend to only what is direct, immediate, and involve personal 
interactions with other humans or with other living beings. There is therefore, for the philosophy 
of pathei-mathos, an 'empathic scale of things' and an acceptance of our limitations of personal 
knowing and personal understanding." [5] 


That is, as | explained in my 2015 essay Personal Reflexions On Some Metaphysical Questions, there is a 
‘local horizon of empathy’. 


This local horizon and the fact that empathy is a human faculty mean that the apprehension is wordless 
and personal and cannot be extrapolated beyond, or abstracted out from, the individual without losing 
some or all of its numinosity since the process of denotatum - of abstraction - devolves around the 
meanings assigned to words, terms, and names, and which meanings can and do vary over causal time 
and may be (mis)interpreted by others often on the basis of some idea, or theory, or on some 
comparative exegesis. 


It therefore follows that the numinous cannot be codified and that numinosity cannot be adequately, fully, 
presenced by anything doctrinal or which is organized beyond a small, a localized, and thus personal 
level; and that all such a supra-local organization can ever hope to do at best is provide a fallible 
intimation of the numinous, or perhaps some practical means to help others toward individually 
apprehending the numinous for themselves. 


Which intimation, given the nature of empathy - with its ouumd@eta, with its wordless knowing of actually 
being for a moment or for moments 'the living other' - is of muliebral virtues such as compassion, 
manners, and a certain personal humility, and of how a shared, mutual, personal love can and does 
presence the numinous. Which intimation, which wisdom, which knowing, is exactly that of our thousands 
of years old human culture of pathei-mathos, and which culture - with its personal recounting, and artistic 
renderings, of tragedy, love, loss, suffering, and war - is a far better guide to the numinous than 
conventional religions. [6] 


All of which is why | wrote in my Tu Es Diaboli lanua that in my view "the numinous is primarily a 
manifestation of the muliebral," and that revealed religions such as Christianity, Islam, and Judaism 
primarily manifest a presencing of the masculous. Such religions - indeed all religions - therefore have not 
presenced, and do not and cannot presence, the numinous as the numinous can be presenced. Neither 
did Greco-Roman culture, for all its assimilation of some muliebral mythoi, adequately presence the 
numinous, and just as no modern organized paganus revival dependant on mythoi and anthropomorphic 
deities can adequately presence the numinous. 


For the cultivation of the faculty of empathy is the transition from mythoi and anthropomorphic deities 
(theos and theoi) to an appreciation of the numinous sans denotatum and sans religion. 


A New Appreciation Of The Numinous 


How then can the faculty of empathy be cultivated? My own practical experience of various religions, as 
well as my own pathei-mathos, inclines me to favour the personal cultivation of muliebral virtues and a 
return to a more local, a less organized, way or ways of living based initially on a personal and mutual 
and loyal love between two individuals. A living of necessity balanced by personal honour given how the 
world is still replete with dishonourable hubriatic individuals who, devoid of empathy, are often motivated 
by the worst of intentions. For such a personal honour - in the immediacy of the personal moment - is a 
necessary restoration of the numinous balance that the dishonourable deeds of a hubriatic individual or 
individuals upsets [7]. 


For such a personal love, such a preparedness to restore the natural balance through honour, are - in my 
admittedly fallible view - far more adequate presencings of the numinous than any religious ritual, than 
any religious worship, or any type of contemplative (wordless) prayer. 


[1] Toward Understanding Physis. \Included in the 2015 compilation Sarigthersa. 


[2] | have endeavoured in recent years to make a distinction between a religion and a Spiritual 'way of 
life’. As noted in Appendix VII - Glossary of The Philosophy of Pathei-Mathos, Religion, 


"One of the differences being that a religion requires and manifests a codified ritual and doctrine 
and a certain expectation of conformity in terms of doctrine and ritual, as well as a certain 
organization beyond the local community level resulting in particular individuals assuming or 
being appointed to positions of authority in matters relating to that religion. In contrast, Ways 
are more diverse and more an expression of a Spiritual ethos, of a customary, and often 
localized, way of doing certain spiritual things, with there generally being little or no organization 
beyond the community level and no individuals assuming - or being appointed by some 
organization - to positions of authority in matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and supra-local hierarchy which 
oversees and appoints those, such as priests or religious teachers, regarded as proficient in 
Spiritual matters and in matters of doctrine and ritual, whereas adherents of Ways tend to locally 
and informally and communally, and out of respect and a personal Knowing, accept certain 
individuals as having a detailed knowledge and an understanding of the ethos and the practices 
of that Way. Many spiritual Ways have evolved into religions." 


Another difference is that religions tend to presence and be biased toward the masculous, while spiritual 
ways tend to be either more muliebral or incorporate muliebral virtues. 


[3] Myatt, David. The Numinous Way of Pathei-Mathos, 2103. Appendix VII - Glossary of The Philosophy of 
Pathei-Mathos, The Numinous. 


[4] In my note Concerning owgpoveiv - included in my "revised 2455621.531" version of The Balance of 
Physis - Notes on Adyoc and aAn@éa in Heraclitus. Part One, Fragment 112 - | mentioned that | use 
oWpoveEtv (Sophronein) in preference to cWwopodbvn (Ssophrosyne) since sophrosyne has acquired an 
English interpretation - "soundness of mind, moderation" - which in my view distorts the meaning of the 
original Greek. As with my use of the term mé8et ud8oc (pathei-mathos) | use ow@poveiv in an Anglicized 
manner with there thus being no necessity to employ inflective forms. 


[5] Qv. Appendix VII - /mmediacy-of-the-Moment. 


[6] One aspect of the apprehension of the numinous that empathy provides - which | have briefly touched 
upon in various recent personal writings - is that personal love is personal love; personal, mutual, equal, 
and germane to the moment and to a person. It thus does not adhere to manufactured or assumed 
abstractive boundaries such as gender, social status, or nationality, with enforced adherence to such 
presumptive boundaries - such as opposition to same gender love whether from religious or political 
beliefs - contrary to empathy and a cause of suffering. 


[7] As mentioned in my The Numinous Way of Pathei-Mathos, 


"The personal virtue of honour, and the cultivation of wu-wei, are - together - a practical, a 
living, manifestation of our understanding and appreciation of the numinous; of how to live, to 
behave, as empathy intimates we can or should in order to avoid committing the folly, the error, 
of UBptc, in order not to cause suffering, and in order to re-present, to acquire, AOuovIN. 


For personal honour is essentially a presencing, a grounding, of wuxnh - of Life, of our mbotc - 
occurring when the insight (the knowing) of a developed empathy inclines us toward a 
compassion that is, of necessity, balanced by oW@povetv and in accord with Sikn. 


This balancing of compassion - of the need not to cause suffering - by ow@poveiv and Bikn is 
perhaps most obvious on that particular occasion when it may be judged necessary to cause 
suffering to another human being. That is, in honourable self-defence. For it is natural - part of 
our reasoned, fair, just, human nature - to defend ourselves when attacked and (in the 
immediacy of the personal moment) to valorously, with chivalry, act in defence of someone 
close-by who is unfairly attacked or dishonourably threatened or is being bullied by others, and 
to thus employ, if our personal judgement of the circumstances deem it necessary, lethal force. 


This use of force is, importantly, crucially, restricted - by the individual nature of our judgement, 
and by the individual nature of our authority - to such personal situations of immediate self- 
defence and of valorous defence of others, and cannot be extended beyond that, for to so 
extend it, or attempt to extend it beyond the immediacy of the personal moment of an existing 
physical threat, is an arrogant presumption - an act of UBptc - which negates the fair, the 
human, presumption of innocence of those we do not personally know, we have no empathic 
knowledge of, and who present no direct, immediate, personal, threat to us or to others nearby 
US. 


Such personal self-defence and such valorous defence of another in a personal situation are in 
effect a means to restore the natural balance which the unfair, the dishonourable, behaviour of 
others upsets. That is, such defence fairly, justly, and naturally in the immediacy of the moment 
corrects their error of bBptc resulting from their bad (their rotten) @votc; a rotten character 
evident in their lack of the virtue, the skill, of cw@poveiv. For had they possessed that virtue, and 
if their character was not bad, they would not have undertaken such a dishonourable attack." 


Appendix III 


Towards Understanding Ancestral Culture 


As manifest in my weltanschauung, based as that weltanschauung is on pathei-mathos and an 
appreciation of Greco-Roman culture, the term Ancestral Culture is synonymous with Ancestral Custom, 
with Ancestral Custom represented in Ancient Greek mythoi by Aikn, the goddess Fairness as described 
by Hesiod: 


ob & &kove Siknc, Und UBot d@edAdre: 

UBptc yap TE KaKr) 5ELAW BpoTtW: OVSE YEV EGBAOG 

215 pnldiwc mepeuev Sbvatat, BapbGet 5€ 8 OM avTHC 
éEvKUpOaC &TtNHolv: 060c 6 EtTEPNGL MapEAGEiv 
Kpe(oowy ec Ta S(kata: A(kn & vomép “YBotoc (oye 

EC TEAOG EEEABOVOA: MAaBWV SE TE VATILOG EYVW 


You should listen to Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Hesiod, Epya kai Hueépat [Works and Days], vv 213-218 


That Aikn is generally described as the goddess of ‘justice’ - as '|}udgement' personified - is unfortunate 
given that the terms ‘justice’ and 'j|udgement' have modern, abstract, and legalistic, connotations which 
are inappropriate and which detract from understanding and appreciating the mythoi of Ancient Greece 
and Rome. 


Correctly understood, A(kn - and dikn in general - represents the natural and the necessary balance 
manifest in @Pyovin (harmony) and thus not only in TO KaAdv (the beautiful) but also in the Cosmic Order, 
KOOUOG, with ourselves as human beings (at least when unaffected by hubris) a microcosmic re- 
presentation of such balance, KOouov 5E BE(ov GWHATOG KATENMENWE TOV AVOOWNOV [1]. A sentiment re- 
expressed centuries later by Marsilii Ficini: 


Quomodo per inferiora superioribus exposita deducantur superiora, et per mundanas materias 
mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is cosmically presenced therein 
and thus gifted because cosmically aligned. [2] 


This understanding and appreciation of a@uovin and of KdouOc and of ourselves as a microcosm is 
perhaps most evident in the Greek phrase kaAdc Kkayaé6c, describing as it does those who are balanced 
within themselves, who - manifesting TO kKaAdév and TO ayabov - comport themselves in a gentlemanly or 


lady-like manner, part of which comportment is living and if necessary dying in a honourable, a noble, 
manner. For personal honour presences tO KaAOv and To ayaGov, and thus the numinous. 


For in practice honour manifests the customary, the ancestral way, of those who are noble, those who 
presence fairness; those who restore balance; those who (even at some cost to themselves) are fair due 
to their innate physis or because they have been nurtured to be so. For this ancestral way - such 
ancestral custom - is what is expected in terms of personal behaviour based on past personal examples 
and thus often manifests the accumulated wisdom of previous generations. 


Thus, an important - perhaps even ethos-defining - Ancestral Custom of Greco-Roman culture, and 
of Western culture born as Western culture was from medieval mythoi involving Knights and courtly 
romance and from the re-discovery of Greco-Roman culture that began the Renaissance, is chivalry and 
which personal virtue - presencing the numinous as it does and did - is not and cannot be subject to any 
qualifications or exceptions and cannot be confined to or manifest by anything so supra-personal as a 
particular religion or anything so supra-personal as a political dogma or ideology. 


Hence, the modern paganus weltanschauung that | mentioned in my Classical Paganism And The 
Christian Ethos as a means "to reconnect those in the lands of the West, and those in Western émigré 
lands and former colonies of the West, with their ancestral ethos," is one founded on KaAodc kayadc. That 
is, on chivalry; on manners; on gentrice romance; and on the muliebral virtues, the gender equality, 
inherent in both chivalry and personal manners, consciously and rationally understood as chivalry and 
manners now are as a consequence of both our thousands of years old human culture of pathei-mathos 
and of our empathic (wordless) and personal apprehension of the numinous. 


[1] "a cosmos of the divine body sent down as human beings." Tractate IV:2. Corpus Hermeticum. Epyod 
TOG TAT O KPATHP A WOVvac. 


[2] De Vita Coelitus Comparanda. XXVI. 


Appendix IV 


The Concept Of Physis 


The term physis - @votc - was used by Heraclitus, Aristotle, and others, and occurs in texts such as the 
Poemandres and lepdc Adyoc tractates of the Corpus Hermeticum. 


Physis is usually translated as either 'Nature' (as if 'the natural world’, and the physical cosmos beyond, 
are meant) or as the character (the nature) of a person. However, while the context - of the original Greek 
text - may suggest (as often, for example, in Homer and Herodotus) such a meaning as such English 
words impute, physis philosophically (as, for example, in Heraclitus and Aristotle and the Corpus 
Hermeticum) has specific ontological meanings. Meanings which are lost, or glossed over, when physis is 
simply translated either as 'Nature' or - in terms of mortals - as (personal) character. 


Ontologically, as Aristotle makes clear [2], physis denotes the being of those beings who or which have 
the potentiality (the being) to change, be changed, or to develope. That is, to become, or to move or be 
moved; as for example in the motion (of 'things') and the 'natural unfolding’ or growth, sans an external 
cause, that living beings demonstrate. 


However, and crucially, physis is not - for human beings - some abstract ‘essence’ (qv. Plato's i6€a/et50c) 
but rather a balance between the being that it is, it was, and potentially might yet be. That is, in 
Aristotelian terms, it is a meson - WEGOv - of being and 'not being’; and 'not being' in the sense of not yet 
having become what it could be, and not now being what it used to be. Hence why, for Aristotle, a 
manifestation of physis - in terms of the being of mortals - such as aréte (4petH) is a meson, a balance of 
things, and not, as it is for Plato, some fixed 'form' - some idea, ideal - which as Plato wrote "always 
exists, and has no genesis. It does not die, does not grow, does not decay.” [3] 


According to my understanding of Heraclitus, physis also suggests - as in Fragment 1 - the 'natural' being 
of a being which we mortals have a tendency to cover-up or conceal [4]. 


Furthermore, physis is one of the main themes in the Poemandres tractate of the Corpus Hermeticum, for 
the author seeks "to apprehend the physis of beings" [5] with physis often mystically personified: 


"This is a mysterium esoteric even to this day. For Physis, having intimately joined with the 
human, produced a most wondrous wonder possessed of the physis of the harmonious seven | 
mentioned before, of Fire and pneuma. Physis did not tarry, giving birth to seven male-and- 
female humans with the physis of those viziers, and eetherean... 


[For] those seven came into being in this way. Earth was muliebral, Water was lustful, and Fire 
maturing. From Ether, the pnuema, and with Physis bringing forth human-shaped bodies. Of Life 
and phaos, the human came to be of psyche and perceiveration; from Life - psyche; from phaos - 
perceiveration; and with everything in the observable cosmic order cyclic until its completion... 


When the cycle was fulfilled, the connexions between all things were, by the deliberations of 
theos, unfastened. Living beings - all male-and-female then - were, including humans, rent 
asunder thus bringing into being portions that were masculous with the others muliebral." [6] 


Physis is also personified in the lepd6c Adyoc tractate: 


"The divine is all of that mixion: renewance of the cosmic order through Physis 
For Physis is presenced in the divine." [7] 


The Numinous Way Of Pathei-Mathos 


In the philosophy of pathei-mathos, physis is used contextually to refer to: 


(i) the ontology of beings, an ontology - a reality, a 'true nature '- that is often obscured by 
denotatum [9] and by abstractions, both of which conceal physis; 

(ii) the relationship between beings, and between beings and Being, which is of us - we mortals - 
as a nexion, an affective effluvium (or emanation) of Life (wuxyf) and thus of why 'the separation- 
of-otherness' is a concealment of that relationship; 

(iii) the character, or persona, of human beings, and which character - sans denotatum - can be 
discovered (revealed, known) by the faculty of empathy; 

(iv) the unity - the being - beyond the division of our physis, as individual mortals, into 
masculous and muliebral; 

(v) that manifestation denoted by the concept Time, with Time considered to be an 
expression/manifestation of the physis of beings. 


My concept of physis is therefore primarily ontological. 


Notes 
[1] | have included here, as Appendix IV, my translation of, and notes on, the relevant part of 1015a. 
[2] See Appendix IV, below, and also my Personal Reflexions On Some Metaphysical Questions. 


[3] MpWtov HEV del Ov Kal OUTE YLYVOLHEVOV OUTE AMOAADHEVOV OUTE AVDEAVGUEVOV OUTE MBivov (Symposium 
210e - 211a). 


[4] See Appendix V. 


[5] Poemandres 3; qv. my Mercvrii Trismegisti Pymander de potestate et sapientia dei: A Translation and 
Commentary, 2013. 


[6] Poemandres 16-18. 


[7] lepdc Adyoc 3; qv. my lepdc¢ Adyoc: An Esoteric Mythos. A Translation Of And A Commentary On The 
Third Tractate Of The Corpus Hermeticum, 2015. 


[9] In my philosophy of pathei-mathos, | use the term denotatum - from the Latin, denotare - in accord 
with its general meaning which is "to denote or to describe by an expression or a word; to name some- 


thing; to refer that which is so named or so denoted." 


[10] An abstraction is a manufactured generalization, a hypothesis, a posited thing, an assumption or 
assumptions about, an extrapolation of or from some-thing, or some assumed or extrapolated ideal 'form' 
of some-thing. Sometimes, abstractions are generalization based on some sample(s), or on Some median 
(average) value or sets of values, observed, sampled, or assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal or an ideal which it is 
assumed could be attained or achieved in the future. Abstractions are often assumed to provide some 
‘knowledge' or some 'understanding' of some-thing assigned to or described by a particular abstraction. 


[11] Refer, for example, to my The Error of The-Separation-of-Otherness in The Numinous Way of Pathei- 
Mathos, 2012. 


[12] Time And The Separation Of Otherness - Part One. 2012. 


Appendix V 


Notes on Aristotle, Metaphysics, Book 5, 1015a 


Text 


Ek OF TWV EipNHEVWY 1 MPWTN PLotc Kal KUPiWG AEYOHEVN EOTIV N OVOLA f THY EXOVTWY APXAV KLVADEWG 
EV AUTOIG f AUTA: F YAP DAN TH TAUTNG SEKTLKN Elvat AEVETAL PUALC, Kal ai YEVEDELG Kal TO PUEDOAL TH 
amd TAOTHS Elvat KivHGELC. Kal Ff APXA TAG KivAGEWS THY OboEL SvTWV ath EoTiv, EvuNdPXoVGd MWC fj 
Svuvauet FA EvtEeAcyxe(a. 


Translation 


Given the foregoing, then principally - and to be exact - physis denotes the quidditas of beings having 
changement inherent within them; for substantia has been denoted by physis because it embodies this, 
as have the becoming that is a coming-into-being, and a burgeoning, because they are changements 
predicated on it. For physis is inherent changement either manifesting the potentiality of a being or as 
what a being, complete of itself, is. 


Commentary And Notes 


physis. ovotc. A transliteration, since (i) this is a fundamental philosophical principle/term that requires 
contextual interpretation, and (ii) the English words 'nature' and Nature not only do not adequately 
describe this principle but also lead to and have led to certain misunderstandings of Aristotle in particular 
and of classical Greek culture in general. 


quidditas. ovoia. Quidditas - post-classical Latin, from whence the English word 'quiddity' - is more 
appropriate here than ‘essence’, given the metaphysical (ontological) context and given that 'essence' 
now has so many non-philosophical connotations. An interesting alternative would be the scholastic term 
haeceitty. As with physis, quidditas is a philosophical term which requires contextual interpretation. 


changement inherent. The expression apxnhv KtvAgEews is crucial to understanding what Aristotle means in 
respect of physis. In regard to kivnotc, since Aristotle here does not mean 'motion' or 'movement' in the 
sense of Newtonian physics (with its causal concepts of force, mass, velocity, kinetic energy), and since 
such physical movement is what the English words 'motion' and 'movement' now most usually denote, 
then alternatives must be found. Hence the translation 'changement’. 


For what Aristotle is describing here is 'change’, as for example in the natural development, the unfolding, 
the growth, of some-thing living that occurs because it is living; because it is possessed of Life and which 
Life is the apyn of the changement, the ‘original being' (the @votc) from whence being-becomes to be 
often perceived and classified by us in orderly ways. 


What is described is an a-causal change, of being-becoming - of being unfolding - and thus fulfilling the 
potentiality of being within it. Hence why here Aristotle writes apyxnv KtvfAoewc, which describes the 


potential changement inherent in certain beings. ! That is, the a-causal origin of beings-becoming, or 
having become, and which beings (having changed, developed, unfolded) we then perceive and classify 
in orderly ways 2, such as by shape or usefulness to us, or by a notion such as causality: in terms of 
physical- 'movement'. Which is why, in Aristotle, there is a relation between gvotc, Wopgr, and eidoc - 
el6oc in the sense of 'perceiveration' and not, as in Plato, denoting an abstract 'form' or an ‘ideal’ - 6t6 Kal 
50a pvoet Zotw A y(yvetat, Ahn OndpxYovtoc éE oD NéguKeE yiyveocOat A civat, obnW Mapev Thy bow Exel 
éav un Exn TO el60c Kal THY LOpEHy. 


Thus @votc is what is a-causal in beings and which acausality is the origin of the 'natural' order that 
unfolds because of the potentiality of being to become, to presence in the causal, whence to be perceived 
by us in various orderly arrangements and/or arranged in terms of usefulness, and which 
arrangements/usefulness include To KaAév - and thus schemata, TdEtc 3 - and apet. 


substantia. bAn. | have chosen to use the etymon of the English word 'substance' - qv. substantia in 
Thomas Aquinas, Sententia libri Metaphysicae - to again (i) emphasize the need for contextual 
interpretation in respect of a specific philosophical term, and (ii) to avoid whatever misunderstandings 
may arise from the modern (non-ontological) connotations of words such as 'matter' and ‘substance’. 


as have the becoming that is a coming-into-being, and a burgeoning, because they are changements 
predicated on it. kai ai yevéoetc kal TO PUEDOat TH AMO TAUTNC Eivat KivioEtC. The sense of yéveotc here 
implies a 'coming-into-being' rather than just 'generation', just as pOW implies a being ‘burgeoning’ - 
unfolding, revealing itself (its physis) - rather than just 'growing’. 


the potentiality of a being or as what a being, complete of itself, is. The Greek word EvTEAEXELa iS 
compounded from Ev EAEt Exel and the sense here - in relation to EvundpyYovuod - seems to be twofold: of a 
being as an unchanged being, and of what a being has become (or is becoming) as a result of a change, 
for both types of being actually exist, are real. One exists as a being as it is and has remained, and one 
exists as the being it has become (or is in the process of becoming) through the potential for changement 
inherent within it. Thus, for Aristotle, physis denotes the being of both types of being. 


ooo 


[1] In respect of apxr as implying what is primarily inherent, qv. 1012b-1013a. 


[2] As Thomas Aquinas wrote: "Sciendum est autem, quod principium et causa licet sint idem subiecto, 
differunt tamen ratione. Nam hoc nomen principium ordinem quemdam importat; hoc vero nomen causa, 
importat influxum quemdam ad esse causati." Sententia libri Metaphysicae, liber 5, lectio 1, n 3. 


[3] Regarding 1078a, tod 5€ kaAod YEYLoTAa E(5N THELC Kai OUUMETPLA Kal TO WELOHEVOV (the most 
noticeable expressions of kalos are schemata and harmony and consonancy), my view - given the context 
- is that taEtc here is best translated as "schemata", rather than "order" or "arrangement" both of which 
are vague, open to mis-interpretation, and unrelated to the context, which context is mathematical 
beauty. Similarly, o9{Cw (to me) suggests consonancy, echoing as that (now somewhat obscure) English 
word does both by its use by, among others, Shakespeare (Hamlet, Act 2, Scene 2, 286) and also by its 
relation to the almost 'mathematical beauty' of some music (as evident for example in the counterpoint of 
JS Bach). 


Furthermore, just because the Greek has ouuuEetpia it does not necessarily follow that the English word 
‘symmetry’ is an appropriate translation, considering how the word symmetry is now used and has been 
used, in the West for many centuries, and especially in relation to art (in terms, for example, of objects 
and the human body). 


Given that Aristotle in 1078a is referring to geometry in particular and mathematics in general, then an 
appropriate translation is 'harmony' - as in "a collation of representative signs or marks, so arranged that 
they exhibit their agreement and account for their discrepancies or errors." A harmony, in other words, 
that is most evident (as | mentioned in my essay) in Euclid's Elements, as schemata and consonancy are 
therein evident, most of the contents (theorems) of which book - deriving from people such as Pythagoras 
- were known to Aristotle. 


Thus, a translation such as "the chief forms of beauty are order and symmetry and definiteness" can in 
my opinion lead to projecting onto Aristotle what he may not necessarily have meant; and projecting onto 
in respect of how we now, over two thousand years after Aristotle, understand and use such common 
English terms. Hence, also, why | sometimes use obscure English words (which may suggest a relevant 
meaning) or transliterations (as in physis). 


Appendix VI 


Some Notes on Heraclitus Fragment 1 


Text 


tod 5€ Adyovu TovS’ EdvTOC dEl AEOVETOL yivovtat AvOpwrol kal MPOGBEV A akKOVOAL Kal 
QKOVOAVTEG TO TIPWTOV: YLVOHEVWV VAN NMAVTWV KATA TOV AdyOV TOVSE AmE(POLOLW EO(KAOL, 
TIELOWHMEVOL KL ETEWV KAL EPYWV TOLOUTWV, OKOiWV EYW SINVEDUAL KATA MVOL SLalpEWV EKAOTOV 
Kal PPaTWV OKWC EXEL: TOUG 5E GAAOUCG AVOPWTOUG AavOavEL OKOOa EVEPHEVTEC MOLOVOLV, 
OKWOTIEO OKOOG EVSOVTEC EMLAAVOdVOVTAL 


Translation 
My translation of the fragment is: 


Although this naming and expression [which | explain] exists, human beings tend to ignore it, 
both before and after they have become aware of it. Yet even though, regarding such naming 
and expression, | have revealed details of how Physis has been cleaved asunder, some human 
beings are inexperienced concerning it, fumbling about with words and deeds, just as other 
human beings, be they interested or just forgetful, are unaware of what they have done. 


Comments 
1. Adyoc 


In respect of fragments 80 and 112 | have suggested that it is incorrect to interpret mM6AEuoC simplistically 
as 'war', strife, or kampf '! and that, instead of using such words, it should be transliterated so as to 
name a distinct philosophical principle that requires interpretation and explanation with particular 
reference to Hellenic culture and philosophy. For, more often than not, such common English words as 
'war' are now understood in a non-Hellenic, non-philosophical, context and explained in relation to some 
ideated opposite; and in the particular case of the term 'war', for example, in contrast to some-thing 
named, explained, or defined, as 'peace' or a state of non-belligerence. 


In respect of fragment 1 !2!, does Adyoc suggest a philosophical principle and therefore should it, like 
TOAEUOC, be transliterated and thus be considered as a basic principle of the philosophy of Heraclitus, or 
at least of what, of that philosophy or weltanschauung, we can adduce from the textual fragments we 
possess? Or does Adyoc, as | suggested in respect of fragment 112 and 123 |?! imply: 


both a naming (denoting), and a telling - not a telling as in some abstract explanation or theory, 
but as in a simple describing, or recounting, of what has been so denoted or so named. Which is 
why, in fragment 39, Heraclitus writes: 


év Moujvnt Biac éyéveto 6 Tevtauew, ob MAE(Wy Adyoc AF THV GAAWv [41 
and why, in respect of A€gyeiv, Hesiod wrote: 


(OUEV WEDSEA TIOAAG AEVELV ETOUOLOLY OLOIA, 
(Suev 6’, c0t’ EO€AWUEV, GANVEA yNnpvoaGeat |9! 


| contend that fragment 1 also suggests a denoting, in the sense of expressing some-thing by denoting it 
or describing it by a 'name'. That is, that A6yoc here does not refer here to what has often be termed 
Logos, and that the 'ambiguous' di [©! is not really ambiguous at all. 


For one has to, in my view, take account of the fact that there is poetry in Heraclitus; a rather underrated 
style that sometimes led others to incorrectly describe him as 0 okoTetvdc, the ambiguous (or the obtuse) 


one, and led Aristotle to write: 


TA YAO HpakAeitov StaotlEat Epyov 61a TO GSNAOV 

clval MOTEPW TPSOKELTAL, TH UotEpov Fy TH MPOTEPOV, oiov év TH AXA AUTH Tod cvyyPauUATOG: 
nol yap "TOD Adyou TODS’ EdvtoOc del AEOvVETOL GVOPWwroL y(yvovTat": 

GSnAov yap TO del, MPOG MOTEOW Sei StaotiEat. [6] 


It is the poetic style of Heraclitus that | have tried, however badly, to express in my often non-literal and 
rather idiosyncratic translations/interpretations of some of the fragments attributed to him. Hence my 
interpretation of the first part: 


Although this naming and expression [which | explain] exists - human beings tend to ignore it, 
both before and after they have become aware of it. 


The 'which | explain’ being implicit in the sense of Adyoc here as a naming and expression by a particular 
individual, contrasted (as often with Heraclitus) rather poetically with a generality; in this instance, 
contrasted with human beings - 'men' - in general. 


2. GEL 


In my view, "tend to" captures the poetic sense of aei here. That is, the literal - the bland, strident - 
‘always’ is discarded in favour of a more Heraclitean expression of human beings having an apparently 
rather irreconcilable tendency - both now and as in the past - to ignore (or forget or not understand) 
certain things, even after matters have been explained to them (they have heard the explanation) and 
even after they have discovered certain truths for themselves. 


3. SBtatpEWv and Mvoic 


| take the sense of Staipewv here somewhat poetically to suggest not the ordinary ‘divide’ but the more 
expressive ‘cleave’, with it being undivided Physis that is cleaved into parts by "such naming and 
expression" as Heraclitus has revealed. That is, Heraclitus is not saying that he has described or 
expressed each thing 'in accordance with its true nature’ (or divided things correctly, or something of the 
kind) but rather that the process of naming and categorization is or has divided Physis, obscuring the true 
nature of Being and beings, and it is this process, this obscuring, or concealment. of Physis - of cleaving it 
into separate parts or each thing, 'each' contrasted with a generality !7! - that he has revealed and is 
mentioning here, as he mentioned it in fragment 123: 


Ovotc KpUTITEGBat plAEt 


Concealment accompanies Physis [8! 


Which is why | have transliterated ®votc as referring to a general philosophical principle of the philosophy 
of Heraclitus, or at least of what, of that philosophy or weltanschauung, we can adduce from the textual 
fragments we possess. 


4. TELPWHEVOL Kal EMEWV Kal EPyWV TOLODUTWV 


In respect of €néwv Kal Epywv Totobtwv, the Homeric usage !9! is, for me, interesting as it implies a 
proverbial kind of saying rather than just 'words' and 'deeds': 


TnNAEWaX , OVS’ SMLBEV KAKOG EGOEAL OVS’ AVONHWV, 
et S| TOL GOD MATPOG EVEOTAKTAL WEVOCS NU, 
OlOG KEivoc ENV TEAEOAL EPYyOv TE EMOC TE: 


Telemachus - you will not be unlucky nor lacking in resolution 
If you hereafter instill into yourself the determination of your father 
Whose nature was to accomplish those deeds he said he would. 


Furthermore, | take the sense here of melpWHEVOL poetically to suggest a "fumbling about" - as the 
inexperienced often fumble about and experiment until, often by trial and error, they have gained 


sufficient experience to understand and know what they are doing and what is involved, which rather 
reminds one of a saying of Pindar !1°!: 


YAUKD 5€ TOAEUOG amE(poLoLy, EuTIE(OWV SE TLC 


TAPBEL MPOOLOVTA VLV KaPSia MEPLOOW 


5. €vyep8evtec and EevSovTEC 

Given that, as mentioned above, there is poetry in Heraclitus, | am inclined to avoid the literal, and usual, 
understanding of €yepOEvtEc and EvSovtTEC, particularly given the foregoing NELpWHEVOL Kal EMEWV KAL 
EOYWV TOLOUTWV which renders such a literal understanding not only out of context and disjointed but 
decidedly odd. Human beings forgetting things when they sleep? If, however, and for example, eye(ow 
here poetically suggests alertness, an interest or excitement - as HyEtpev in the Agamemnon suggests an 
alertness and excitement, an interest in what has occurred, and thence the kindling of a pyre /4 - then 


there is, as often in Heraclitus, a flowing eloquence and that lack of discordance one might expect of an 
aphorism remembered and recorded long after the demise of its author. 


Notes 


[1] qv. The Abstraction of Change as Opposites and Dialectic, and Some Notes on [MoAguoc and Aitkn in 
Heraclitus B80 


As mentioned in The Abstraction of Change as Opposites and Dialectic: 


"In addition, Polemos was originally the 6a(uwv [not the god] of kindred strife, whether familial, 
or of one's mdAtc (one's clan and their places of dwelling). Thus, to describe Polemos, as is 
sometimes done, as the god of conflict (or war), is doubly incorrect." 


[2] qv. Sextus Empiricus: Advenus Mathematicos VII. 132 


[3] Regarding 123 - ®vatc KpUnNTECOaL MLAEi - qv. Physis, Nature, Concealment, and Natural Change, e-text 
2010 


[4] "In Priene was born someone named and recalled as most worthy - Bias, that son of Teutamas." 
[5] 


We have many ways to conceal - to name - certain things 
And the skill when we wish to expose their meaning 


[6] Aristotle: Ars Rhetorica Book 3, chapter 5 [1407b] 


[7] As in Homer et al, for example Iliad, Book VII, 215 - 


TpWac 5€ tedyuoc aivdoc UMAAVOE yUia EKAOTOV 


But over the Trojans, a strange fear, to shake the limbs of each one there 


[8] qv. my Physis, Nature, Concealment, and Natural Change [Notes on Heraclitus fragment 123], e-text 
2010 


[9] Odyssey, Book II, 272 
[10] Fragment 110 


[11] Aeschylus, Agamemnon, 296-299 


o8évovoa AauMac 5’ OVSETIW UWAVPOVHEVN, 


umiep8opovoa mediov Aownod, Siknv 
patspac oEAnvns, Mpdc KiBatpWvoc AEMAG 
NYVELDEV GAANV EkKSoxNv Moumov mupdc. 


The torch, vigorous and far from extinguished, 

Bounded over the Asopian plain 

To the rocks of Cithaeron as bright as the moon 

So that the one waiting there to begin that fire, jumped up 


Note that here the watchman is not awakened from sleep. 


Appendix VII 


Glossary of The Philosophy of Pathei-Mathos 
Vocabulary, Definitions, and Explanations 


Abstraction 


An abstraction is a manufactured generalization, a hypothesis, a posited thing, an assumption or 
assumptions about, an extrapolation of or from some-thing, or some assumed or extrapolated ideal 'form' 
of some-thing. Sometimes, abstractions are generalization based on some sample(s), or on Some median 
(average) value or sets of values, observed, sampled, or assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal or an ideal which it is 
assumed could be attained or achieved in the future. 


All abstractions involve a causal perception, based as they are on the presumption of a linear cause-and- 
effect (and/or a dialectic) and on a posited or an assumed category or classification which differs in some 
way from some other assumed or posited categories/classifications, past, present or future. When applied 
to or used to describe/classify/distinguish/motivate living beings, abstractions involve a causal 
separation-of-otherness; and when worth/value/identity (and exclusion/inclusion) is or are assigned to 
such a cauSal separation-of-otherness then there is or there arises hubris. 


Abstractions are often assumed to provide some 'knowledge' or some ‘understanding’ of some-thing 
assigned to or described by a particular abstraction. For example, in respect of the abstraction of 'race' 
applied to human beings, and which categorization of human beings describes a median set of values 
said or assumed to exist 'now' or in some recent historical past. 


According to the philosophy of pathei-mathos, this presumption of knowledge and understanding by the 
application of abstractions to beings - living and otherwise - is false, for abstractions are considered as a 
primary means by which the nature of Being and beings are and have been concealed, requiring as 
abstractions do the positing and the continuation of abstractive opposites in relation to Being and the 
separation of beings from Being by the process of ideation and opposites. 


Acausal 


The acausal is not a generalization - a concept - deriving from a collocation of assumed, imagined, or 
causally observed Phainédmenon, but instead is that wordless, conceptless, a-temporal, knowing which 
empathy reveals and which a personal ma&@et ud80c and an appreciation of the numinous often inclines us 
toward. That is, the acausal is a direct and personal (individual) revealing of beings and Being which does 
not depend on denoting or naming. 


What is so revealed is the a-causal nature of some beings, the connexion which exists between living 
beings, and how living beings are emanations of wuxn. 


Thus speculations and postulations regarding the acausal only serve to obscure the nature of the acausal 


or distance us from that revealing of the acausal that empathy and ma&Oet ua8oc and an appreciation of 
the numinous provide. 


apetnh 


Aréte is the prized Hellenic virtue which can roughly be translated by the English word ‘excellence’ but 
which also implies what is naturally distinguishable - what is pre-eminent - because it reveals or shows 
certain valued qualities such as beauty, honour, valour, harmony. 


Aristotelian Essentials 


The essentials which Aristotle enumerated are: (i) Reality (existence) exists independently of us and our 
consciousness, and thus independent of our senses; (ii) our limited understanding of this independent 
‘external world' depends for the most part upon our senses, our faculties - that is, on what we can see, 
hear or touch; on what we can observe or come to know via our senses; (iii) logical argument, or reason, 
is perhaps the most important means to knowledge and understanding of and about this ‘external world’; 
(iv) the cosmos (existence) is, of itself, a reasoned order subject to rational laws. 


In addition such essentials now include Isaac Newton's first Rules of Reasoning which is that 


"We are to admit no more causes of natural things than such as are both true and sufficient to 
explain their appearances. To this purpose the philosophers say that Nature does nothing in vain, 
and more is in vain when less will serve; for Nature is pleased with simplicity, and affects not the 
pomp of superfluous causes." 


Hence why it is often considered that there are five Aristotelian Essentials 


Experimental science seeks to explain the natural world - the phenomenal world - by means of direct, 
personal observation of it, and by making deductions, and formulating hypothesis, based on such direct 
observation. 


The philosophy of pathei-mathos adds the faculty of empathy - and the knowing so provided by empathy 
- to these essentials. Part of the knowing that empathy reveals, or can reveal, concerns the nature of 
Being, of beings, and of Time. 


appovin 


apuovin (harmony) is or can be manifest/discovered by an individual cultivating wu-wei and ow@poveiv (a 
fair and balanced personal, individual, judgement). 


Compassion 


The English word compassion dates from around 1340 CE and the word in its original sense (and as used 
in this work) means benignity, which word derives from the Latin benignitatem, the sense imputed being 
of a kind, compassionate, well-mannered character, disposition, or deed. Benignity came into English 
usage around the same time as compassion; for example, the word occurs in Chaucer's Troilus and 
Criseyde [ ii. 483 ] written around 1374 CE. 


Hence, compassion is understood as meaning being kindly disposed toward and/or feeling a sympathy 
with someone (or some living being) affected by pain/suffering/grief or who is enduring vicissitudes. 


The word compassion itself is derived from com, meaning together-with, combined with pati, meaning to- 
suffer/to-endure and derived from the classical Latin passio. Thus useful synonyms for compassion, in this 
Original sense, are compassivity and benignity. 


Cosmic Perspective 
The Cosmic Perspective refers to our place in the Cosmos, to the fact that we human beings are simply 


one fragile fallible mortal biological life-form on one planet orbiting one star in one galaxy in a Cosmos of 
billions of galaxies. Thus in terms of this perspective all our theories, our ideas, our beliefs, our 


abstractions are merely the opinionated product of our limited fallible Earth-bound so-called ‘intelligence’, 
an ‘intelligence’, an understanding, we foolishly, arrogantly, pridefully have a tendency to believe in and 
exalt as if we are somehow ‘the centre of the Universe’ and cosmically important. 


The Cosmic Perspective inclines us - or can incline us - toward wu-wei, toward avoiding the error of 
hubris, toward humility, and thus toward an appreciation of the numinous. 


Saipwv 


A dSa(uwv is not one of the pantheon of major Greek gods - 9€oi - but rather a lesser type of divinity who 
might be assigned by those gods to bring good fortune or misfortune to human beings and/or watch over 
certain human beings and especially particular numinous (sacred) places. 


Denotatum 


The term denotatum - from the Latin, denotare - is used in accord with its general meaning which is "to 
denote or to describe by an expression or a word; to name some-thing; to refer that which is so named or 
so denoted." 


Thus understood, and used as an Anglicized term, denotatum is applicable to both singular and plural 
instances and thus obviates the need to employ the Latin plural denotata. 


Descriptor 


A descriptor is a word, a term, used to describe some-thing which exists and which is personally 
observed, or is discovered, by means of our senses (including the faculty of empathy). 


A descriptor differs from an ideation, category, or abstraction, in that a descriptor describes what-is as ‘it’ 
is observed, according to its physis (its nature) whereas an abstraction, for example, denotes what is 
presumed/assumed/idealized, past or present or future. A descriptor relies on, is derived from, describes, 
individual knowing and individual judgement; an abstraction relies on something abstract, impersonal, 
such as some opinion/knowing/judgement of others or some assumptions, theory, or hypothesis made by 
others. 


An example of a descriptor is the term ‘violent’ [using physical force sufficient to cause bodily harm or 
injury to a person or persons] to describe the observed behaviour of an individual. Another example 
would be the term 'extremist' to describe - to denote - a person who treats or who has been observed to 
treat others harshly/violently in pursuit of some supra-personal objective of a political or of a religious 
nature. 


dikn 


Depending on context, 5ikn could be the judgement of an individual (or Judgement personified), or the 
natural and the necessary balance, or the correct/customary/ancestral way, or what is expected due to 
custom, or what is considered correct and natural, and so on. 


A personified Judgement - the Aixnv of Hesiod - is the goddess of the natural balance, evident in the 
ancestral customs, the ways, the way of life, the ethos, of a community, whose judgement, 8ikn, is "in 
accord with", has the nature or the character of, what tends to restore such balance after some deed or 
deeds by an individual or individuals have upset or disrupted that balance. This sense of 5{kn as one's 
ancestral customs is evident, for example, in Homer (Odyssey, Ill, 244). 


In the philosophy of pathei-mathos, the term Aika - spelt thus in a modern way with a capital A - is 
sometimes used to intimate a new, a particular and numinous, philosophical principle, and differentiate 
Aika from the more general 5ikn. As a numinous principle, or axiom, Aika thus suggests what lies beyond 
and what was the genesis of 5{kn personified as the goddess, Judgement - the goddess of natural 
balance, of the ancestral way and ancestral customs. 


Empathy 
Etymologically, this fairly recent English word, used to translate the German Einfuhlung, derives, via the 


late Latin sympathia, from the Greek ouumdadGEta - cuUTaON< - and is thus formed from the prefix o0v 
(sym) together with ma8- [root of m&480¢] meaning enduring/suffering, feeling: maoyxeEtv, to endure/suffer. 


As used and defined by the philosophy of pathei-mathos, empathy - €umdOeta - is a natural human 
faculty: that is, a noble intuition about (a revealing of) another human being or another living being. 
When empathy is developed and used, as envisaged by that way of life, then it is a specific and extended 
type of ouumdOeta. That is, it is a type of and a means to knowing and understanding another human 
being and/or other living beings - and thus differs in nature from compassion. 


Empathic knowing is different from, but supplementary and complimentary to, that knowing which may 
be acquired by means of the Aristotelian essentials of conventional philosophy and experimental science. 


Empathy reveals or can reveal the nature, the ontology (the physis) - sans abstractions/ideations/words - 
of Being, of beings, and of Time. This revealing is of the the a-causal nature of Being, and of how beings 
have their genesis in the separation-of-otherness; and thus how we human beings are but causal, mortal, 
fallible, microcosmic emanations of wuxn. 


Enantiodromia 


The unusual compound Greek word evavttodpoutac occurs in a summary of the philosophy of Heraclitus 
by Diogenes Laértius. 


Enantiodromia is the term used, in the philosophy of pathei-mathos, to describe the revealing, the 
process, of perceiving, feeling, Knowing, beyond causal appearance and the separation-of-otherness, and 
thus when what has become separated - or has been incorrectly perceived as separated - returns to the 
wholeness, the unity, from whence it came forth. When, that is, beings are understood in their correct 
relation to Being, beyond the causal abstraction of different/conflicting ideated opposites, and when as a 
result, a reformation of the individual, occurs. A relation, an appreciation of the numinous, that empathy 
and pathei-mathos provide, and which relation and which appreciation the accumulated pathei-mathos of 
individuals over millennia have made us aware of or tried to inform us or teach us about. 


An important and a necessary part of enantiodromia involves a discovery, a knowing, an acceptance, and 
- aS prelude - an interior balancing within individuals, of what has hitherto been perceived and designated 
as the apparent opposites described by terms (descriptors) such as 'muliebral' and 'masculous'’. 


The balance attained by - which is - enantiodromia is that of simply feeling, accepting, discovering, the 
empathic, the human, the personal, scale of things and thus understanding our own fallibility-of-knowing, 
our limitations as a human being 

Epic 

Strife; discord; disruption; a quarrel between friends or kin. As in the Odyssey: 


ht’ Ep Atpet6not wet’ KUPoTEpotoww ~EOnkKE. 


Who placed strife between those two sons of Atreus 


Odyssey, 3, 136 


According to the recounted tales of Greek mythology attributed to Aesop, €ptc was caused by, or was a 
consequence of, the marriage between a personified m6AEuOc (as the Saiuwv of kindred strife) and a 
personified UBptc (as the Safuwv of arrogant pride) with Polemos rather forlornly following Hubris around 
rather than vice versa. Eris is thus the child of Polemos and Hubris. 


Extremism 


By extreme is meant to be harsh, so that an extremist is a person who tends toward harshness, or who is 
harsh, or who supports/incites harshness, in pursuit of some objective, usually of a political or a religious 
nature. Here, harsh is: rough, severe, a tendency to be unfeeling, unempathic. 


Hence extremism is considered to be: (a) the result of such harshness, and (b) the principles, the causes, 
the characteristics, that promote, incite, or describe the harsh action of extremists. In addition, a fanatic 
is considered to be someone with a surfeit of zeal or whose enthusiasm for some objective, or for some 
cause, is intemperate. 


In the terms of the philosophy/way of pathei-mathos, an extremist is someone who commits the error of 


hubris; and error which enantiodromia - following from ma&8et Ud8o0c - can Sometimes correct or forestall. 
The genesis of extremism - be such extremism personal, or described as political or religious - is when the 
separation-of-otherness is used as a means of personal and collective identity and pride, with some 
‘others’ - or 'the others' - assigned to a category considered less worthy than the category we assign 
ourselves and ‘our kind/type’ to. 


Extremist ideologies manifest an unbalanced, an excessive, masculous nature. 
EDTATIiA 


The quality, the virtue, of self-restraint, of a balanced, well-mannered conduct especially under adversity 
or duress, of which Cicero wrote: 


Haec autem scientia continentur ea, quam Graeci eDTaEtav nominant, non hanc, quam 
interpretamur modestiam, quo in verbo modus inest, sed illa est €OTaEia, in qua intellegitur 
ordinis conservatio 


Those two qualities are evident in that way described by the Greeks as edta&iav although what is meant by edtaEia 
is not what we mean by the moderation of the moderate, but rather what we consider is restrained behaviour... 
[My translation] 


De Officiis, Liber Primus, 142 


Honour 


The English word honour dates from around 1200 CE, deriving from the Latin honorem (meaning refined, 
grace, beauty) via the Old French (and thence Anglo-Norman) onor/onur. As used by The Way of Pathei- 
Mathos, honour means an instinct for and an adherence to what is fair, dignified, and valourous. An 
honourable person is thus someone of manners, fairness, natural dignity, and valour. 


In respect of early usage of the term, two quotes may be of interest. The first, from c. 1393 CE, is taken 
from a poem, in Middle English, by John Gower: 


And riht in such a maner wise 

Sche bad thei scholde hire don servise, 
So that Achilles underfongeth 

As to a yong ladi belongeth 

Honour, servise and reverence. 


John Gower, Confessio Amantis. Liber Quintus vv. 2997-3001 [Macaulay, G.C., ed. The Works of John Gower. Oxford: 
Clarendon Press. 1901] 


The second is from several centuries later: 


" Honour - as something distinct from mere probity, and which supposes in gentlemen a stronger 
abhorrence of perfidy, falsehood, or cowardice, and a more elevated and delicate sense of the 
dignity of virtue, than are usually found in vulgar minds." 


George Lyttelton. History of the Life of Henry the Second. London, Printed for J. Dodsley. M DCC LXXV II [1777] (A 
new ed., cor.) vol 3, p.178 


In the philosophy of pathei-mathos, the personal virtue of honour is considered to be a presencing, a 
grounding, an expression, of wuxn - of Life, of our @botc - Occurring when the insight (the knowing) of a 
developed empathy inclines us toward a compassion that is, of necessity, balanced by ow@povetv and in 
accord with dikn. That is, as a means to live, to behave, as empathy intimates we can or should in order 
to avoid committing the folly, the error, of UBptc, in order not to cause suffering, and in order to re- 
present, to acquire, apyovin. 


Humility 


Humility is used, in a spiritual context, to refer to that gentleness, that modest demeanour, that 
understanding, which derives from an appreciation of the numinous and also from one's own admitted 
uncertainty of knowing and one's acknowledgement of past mistakes. An uncertainty of knowing, an 
acknowledgement of mistakes, that often derive from ndadOEt Ud8oc. 


Humility is thus the natural human balance that offsets the unbalance of hubris (UBptc) - the balance that 
offsets the unbalance of pride and arrogance, and the balance that offsets the unbalance of that certainty 
of knowing which is one basis for extremism, for extremist beliefs, for fanaticism and intolerance. That is, 
humility is a manifestation of the natural balance of Life; a restoration of apyovin, of 5ikn, of cwapovety - 
of those qualities and virtues - that hubris and extremism, that Eptc and méAguoc, undermine, distance us 
from, and replace. 


ideation 


To posit or to construct an ideated form - an assumed perfect (ideal) form or category or abstraction - of 
some-thing, based on the belief or the assumption that what is observed by the senses, or revealed by 
observation, is either an 'imperfect copy' or an approximation of that thing, which the additional 
assumption that such an ideated form contains or in some way expresses (or can express) 'the essence’ 
or 'the ethos’ of that thing and of similar things. 


Ideation also implies that the ideated form is or can be or should be contrasted with what it considered or 
assumed to be its ‘opposite’. 


Immediacy-of-the-Moment 


The term the 'immediacy-of-the-moment' describes both (i) the nature and the extent of the acausal 
knowing that empathy and pathei-mathos provide, and (ii) the nature and extent of the morality of the 
philosophy of pathei-mathos. 


Empathy, for example, being a natural and an individual faculty, is limited in range and application, just 
as our faculties of sight and hearing are limited in range and application. These limits extend to only what 
is direct, immediate, and involve personal interactions with other humans or with other living beings. 
There is therefore, for the philosophy of pathei-mathos, an 'empathic scale of things' and an acceptance 
of our limitations of personal knowing and personal understanding. An acceptance of (i) the unwisdom, 
the hubris, of arrogantly making assumptions about who and what are beyond the range of our empathy 
and outside of our personal experience/beyond the scope of our pathei-mathos. 


Morality, for the philosophy of pathei-mathos, is a result of individuals using the faculty of empathy; a 
consequence of the insight and the understanding (the acausal knowing) that empathy provides for 
individuals in the immediacy-of-the-moment. Thus, morality is considered to reside not in some abstract 
theory or some moralistic schemata presented in some written text which individuals have to accept and 
try and conform or aspire to, but rather in personal virtues - such as such as compassion and fairness, 
and evtaéia - that arise or which can arise naturally through empathy, ma0et ud80c, and thus from an 
awareness and appreciation of the numinous. 


Innocence 


Innocence is regarded as an attribute of those who, being personally unknown to us, are therefore 
unjudged us by and who thus are given the benefit of the doubt. For this presumption of innocence of 
others - until direct personal experience, and individual and empathic knowing of them, prove otherwise - 
is the fair, the reasoned, the numinous, the human, thing to do. 


Empathy and né@et ud8oc incline us toward treating other human beings as we ourselves would wish to 
be treated; that is they incline us toward fairness, toward self-restraint, toward being well-mannered, and 
toward an appreciation and understanding of innocence. 


Masculous 


Masculous is a term, a descriptor, used to refer to certain traits, abilities, and qualities that are 
conventionally and historically associated with men, such as competitiveness, aggression, a certain 
harshness, the desire to organize/control, and a desire for adventure and/or for conflict/war/violence 
/competition over and above personal love and culture. Extremist ideologies manifest an unbalanced, an 
excessive, masculous nature. 


Masculous is from the Latin masculus and occurs, for example, in some seventeenth century works such 
as one by William Struther: "This is not only the language of Canaan, but also the masculous Schiboleth." 


True Happines, or, King Davids Choice: Begunne In Sermons, And Now Digested Into A Treatise. 
Edinbvrgh, 1633 


Muliebral 


The term muliebral derives from the classical Latin word muliebris, and in the context the philosophy of 
Pathei-Mathos refers to those positive traits, abilities, and qualities that are conventionally and historically 
associated with women, such as empathy, sensitivity, gentleness, compassion, and a desire to love and 
be loved over and above a desire for conflict/adventure/war. 


Numinous 


The numinous is what manifests or can manifest or remind us of (what can reveal) the natural balance of 
wuxn; a balance which UBptc upsets. This natural balance - our being as human beings - is or can be 
manifest to us in or by what is harmonious, or what reminds us of what is harmonious and beautiful. In a 
practical way, it is what predisposes us not to commit UBptc, and thus what we regard or come to 
appreciate as 'sacred' and dignified; what expresses our developed humanity and thus places us, as 
individuals, in our correct relation to woxh, and which relation is that we are but one mortal emanation of 


ux". 
See Appendix Il - From Mythoi To Empathy: A New Appreciation Of The Numinous - for more details. 
Pathei-Mathos 


The Greek term ma&9et udBoc derives from The Agamemnon of Aeschylus (written c. 458 BCE), and can be 
interpreted, or translated, as meaning learning from adversary, or wisdom arises from (personal) 
suffering; or personal experience is the genesis of true learning. 


When understood in its Aeschylean context, it implies that for we human beings pathei-mathos possesses 
a numinous, a living, authority. That is, the understanding that arises from one's own personal experience 
- from formative experiences that involve some hardship, some grief, some personal suffering - is often or 
could be more valuable to us (more alive, more relevant, more meaningful) than any doctrine, than any 
religious faith, than any words/advice one might hear from someone else or read in some book. 


Thus, pathei-mathos, like empathy, offers we human beings a certain conscious understanding, a 
knowing; and, when combined, pathei-mathos and empathy are or can be a guide to wisdom, to a 
particular conscious knowledge concerning our own nature (our physis), our relation to Nature, and our 
relation to other human beings, leading to an appreciation of the numinous and an appreciation of virtues 
such as humility and evta&(a. 


Politics 


By the term politics is meant both of the following, according to context. (i) The theory and practice of 
governance, with governance itself founded on two fundamental assumptions; that of some minority - a 
government (elected or unelected), some military authority, some oligarchy, some ruling elite, some 
tyrannos, or some leader - having or assuming authority (and thus power and influence) over others, and 
with that authority being exercised over a specific geographic area or territory. (ii) The activities of those 
individuals or groups whose aim or whose intent is to obtain and exercise some authority or some control 
over - or to influence - a society or sections of a society by means which are organized and directed 
toward changing/reforming that society or sections of a society in accordance with a particular ideology. 


MoAepoc 
Heraclitus fragment 80 


NdAEuoc is not some abstract 'war' or strife or kampf, but rather that which is or becomes the genesis of 
beings from Being (the separation of beings from Being), and thus not only that which manifests as 5ikn 
but also accompanies Eptc because it is the nature of NéAEuoc that beings, born because of and by €pic, 
can be returned to Being, become bound together - be whole - again by enantiodromia. 


According to the recounted tales of Greek mythology attributed to Aesop, €ptc was caused by, or was a 
consequence of, the marriage between a personified mM6AEuOc (as the Saiuwv of kindred strife) and a 
personified UBptc (as the S5afuwv of arrogant pride) with Polemos rather forlornly following Hubris around 


rather than vice versa. Thus Eris is the child of Polemos and Hubris. 


Furthermore, Polemos was originally the 5a(uwv (not the god) of kindred strife, whether familial, of 
friends, or of one’s TOAtc (one’s clan and their places of dwelling). Thus, to describe Polemos, as is 
sometimes done, as the god of war, is doubly incorrect. 


Physis (@votc) 


See Appendix IV: The Concept Of Physis. 


Religion 


By religion is meant organized worship, devotion, and faith, where there is: (i) a belief in some 
deity/deities, or in Some supreme Being or in Some supra-personal power who/which can reward or punish 
the individual, and (ii) a distinction made between the realm of the sacred/the-gods/God/the-revered and 
the realm of the ordinary or the human. 


The term organized here implies an established institution, body or group - or a plurality of these - who or 
which has at least to some degree codified the faith and/or the acts of worship and devotion, and which is 
accepted as having some authority or has established some authority among the adherents. This 
codification can relate to accepting as authoritative certain writings and/or a certain book or books. 


Separation-of-Otherness 


The separation-of-otherness is a term used to describe the implied or assumed causal separateness of 
living beings, a part of which is the distinction we make (instinctive or otherwise) between our self and 
the others. Another part is assigning our self, and the-others, to (or describing them and us by) some 
category/categories, and to which category/categories we ascribe (or to which category/categories 
has/have been ascribed) certain qualities or attributes. 


Given that a part of such ascription/denoting is an assumption or assumptions of worth/value/difference 
and of inclusion/exclusion, the separation-of-otherness is the genesis of hubris; causes and perpetuates 
conflict and suffering; and is a path away from apyuovin, 5ikn, and thus from wisdom. 


The separation-of-otherness conceals the nature of Beings and beings; a nature which empathy and 
pathei-mathos can reveal. 

Society 

By the term society is meant a collection of people who live in a specific geographic area or areas and 
whose association or interaction is mostly determined by a shared set of guidelines or principles or 
beliefs, irrespective of whether these are written or unwritten, and irrespective of whether such 
guidelines/principles/beliefs are willingly accepted or accepted on the basis of acquiescence. These 
shared guidelines or principles or beliefs often tend to form an ethos and a culture and become the basis 
for what is considered moral (and good) and thence become the inspiration for laws and/or constitutions. 
As used here, the term refers to 'modern societies’ (especially those of the modern West). 

OWPPOVEILV 

| use oW@poveiv (Sophronein) in preference to cw@poovvn (Sophrosyne) since sophrosyne has acquired an 
English interpretation - "soundness of mind, moderation" - which in my view distorts the meaning of the 
original Greek. As with my use of the term mé0et ud8o0c (pathei-mathos) | use ow@poveiv in an Anglicized 
manner with there thus being no necessity to employ inflective forms. 

State 


By the term The State is meant: 


The concept of both (1) organizing and controlling - over a particular and large geographical area - land 


(and resources); and (2) organizing and controlling individuals over that same geographical particular and 
large geographical area by: (a) the use of physical force or the threat of force and/or by influencing or 
persuading or manipulating a sufficient number of people to accept some leader/clique/minority 
/representatives as the legitimate authority; (b) by means of the central administration and centralization 
of resources (especially fiscal and military); and (c) by the mandatory taxation of personal income. 


The Good 


For the philosophy of Pathei-Mathos, 'the good' is considered to be what is fair; what alleviates or does 
not cause suffering; what is compassionate; what is honourable; what is reasoned and balanced. This 
knowing of the good arises from the (currently underused and undeveloped) natural human faculty of 
empathy, and which empathic knowing is different from, supplementary and complimentary to, that 
knowing which may be acquired by means of the Aristotelian essentials of conventional philosophy and 
experimental science. 


Time 


In the philosophy of pathei-mathos, Time is considered to be an expression of the nature - the @votc - of 
beings, and thus, for living beings, is a variable emanation of wuyxn, differing from being to being, and 
representing how that living being can change (is a fluxion) or may change or has changed, which such 
change (such fluxions) being a-causal. 


Time - as conventionally understood and as measured/represented by a terran-calendar with durations 
marked days, weeks, and years - is therefore regarded as an abstraction, and an abstraction which tends 
to conceal the nature of living beings. 


UBpic 


UBptc (hubris) is the error of personal insolence, of going beyond the proper limits set by: (a) reasoned 
(balanced) judgement - ow@povetv - and by (b) an awareness, a personal knowing, of the numinous, and 
which knowing of the numinous can arise from empathy and nda8Et wd8oc. 


Hubris upsets the natural balance - is contrary to apuovin [harmony] - and often results from a person or 
persons striving for or clinging to some causal abstraction. 


According to The Way of Pathei-Mathos, UBptc disrupts - and conceals - our appreciation of what is 
numinous and thus of what/whom we should respect, classically understood as wuxh and Seot and Moipat 
TP(UOPMOl WWNHYOVES T EptvvEG and Satudévwyv and those sacred places guarded or watched over by 
S5AlUOVWV. 


Way 


The philosophy of pathei-mathos makes a distinction between a religion and a spiritual Way of Life. One of 
the differences being that a religion requires and manifests a codified ritual and doctrine and a certain 
expectation of conformity in terms of doctrine and ritual, as well as a certain organization beyond the 
local community level resulting in particular individuals assuming or being appointed to positions of 
authority in matters relating to that religion. In contrast, Ways are more diverse and more an expression 
of a spiritual ethos, of a customary, and often localized, way of doing certain spiritual things, with there 
generally being little or no organization beyond the community level and no individuals assuming - or 
being appointed by some organization - to positions of authority in matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and supra-local hierarchy which oversees and 
appoints those, such as priests or religious teachers, regarded as proficient in spiritual matters and in 
matters of doctrine and ritual, whereas adherents of Ways tend to locally and informally and communally, 
and out of respect and a personal knowing, accept certain individuals as having a detailed knowledge and 
an understanding of the ethos and the practices of that Way. 


Many spiritual Ways have evolved into religions. 


Wisdom 


Wisdom is both the ability of reasoned - a balanced - judgement, ow@poveiv, a discernment; and a 
particular conscious Knowledge concerning our own nature, and our relation to Nature, to other life and 
other human beings: rerum divinarum et humanarum. Part of this Knowledge is of how we human beings 
are often balanced between honour and dishonour; balanced between UBptc and apeth; between our 
animalistic desires, our passions, and our human ability to be noble, to morally develope ourselves; a 
balance manifest in our known ability to be able to control, to restrain, ourselves, and thus find and follow 
a middle way, of apyuOovin. 


Wu-wei 


Wu-wei is a Taoist term used in The Way of Pathei-Mathos/The Numinous Way to refer to a personal 
‘letting-be' deriving from a feeling, a Knowing, that an essential part of wisdom is cultivation of an interior 
personal balance and which cultivation requires acceptance that one must work with, or employ, things 
according to their nature, their obotc, for to do otherwise is incorrect, and inclines us toward, or is, being 
excessive - that is, toward the error, the unbalance, that is hubris, an error often manifest in personal 
arrogance, excessive personal pride, and insolence - that is, a disrespect for the numinous. 


In practice, the knowledge, the understanding, the intuition, the insight that is wu-wei is a knowledge, an 
understanding, that can be acquired from empathy, ma8€t ud8oc, and by a knowing of and an 
appreciation of the numinous. This knowledge and understanding is of wholeness, and that life, 
things/beings, change, flow, exist, in certain natural ways which we human beings cannot change 
however hard we might try; that such a hardness of human trying, a belief in such hardness, is unwise, 
un-natural, upsets the natural balance and can cause misfortune/suffering for us and/or for others, now or 
in the future. Thus success lies in discovering the inner nature (the physis) of things/beings/ourselves and 
gently, naturally, slowly, working with this inner nature, not striving against it. 


woxn 


Life qua being. Our being as a living existent is considered an emanation of wux. Thus wuxh is what 
‘animates' us and what gives us our nature, @0otc, as human beings. Our nature is that of a mortal fallible 
being veering between owgpovetv (thoughtful reasoning, and thus fairness) and UBptc. 


Appendix VIII 


Denotata, Empathy, And The Hermetic Tradition 


The Numinous And Denotata 


The intuition, the personal experiencing, of the numinous is in my fallible opinion of fundamental 
importance in understanding our physis (@votc) as human beings and our relation to Being, the source of 
beings, sentient or otherwise. 


As | noted in my 2018 essay From Mythoi To Empathy [1], the term numinous derives from the classical 
Latin numen and denotes "a reverence for the divine; a divinity; divine power" with the word numen 
assimilated into English in the 15th century, with the English use of 'numinous' dating from the middle of 
the 17th century and used to signify "of or relating to a numen; revealing or indicating the presence of a 
divinity; divine, spiritual." 


It thus has a wider meaning than that ascribed to it by Rudolf Otto in his Das Heilige. For him, it was 
manifest in the written words - 'the revelation’ - of the Old and New Testaments of Christianity (qv. Das 
Heilige, chapters X, XI) as well as in Christian exegesis manifest in the preaching of individuals such as 
Martin Luther (Das Heilige, chapter XII) and in religious terms it involved 'worship' (Das Heilige, chapter 
XIII ff) and in philosophical terms was described by Kant's a priori (Das Heilige, chapter XVII). Yet Otto also 
wrote that is was sui generis, a personal emotion or feeling. 


The wider meaning of the numinous results from our faculty of empathy which provides or can provide an 


individual intuition - a wordless-knowing or awareness - of the numinous, and as a personal human faculty 
empathy has a personal horizon and thus cannot be extrapolated from such a personal knowing into 
some-thing supra-personal be this some-thing denotata, including an i6éq/ei6oc, [2] or an axiom (a&pxn) 
or a source (aitioc) for some 'revelation' or ideology or similar manifestations constructed by and 
dependent on appellation. In the case of a 'revelation' the source is often named as God or a god/the god 
(8€0c, 0 BEdc) who or which are often described by a myth or mythoi. 


For such extrapolation by the very nature of - the causality inherent in - denotata results in eris, a discord 
of opposites: for every denotatum has or developes an opposite and thus can cleave physis, as Heraclitus 
poetically and somewhat enigmatically expressed: 


tod 5€ Adyovu TovS’ Edvtoc del AEOVETOL yivovTtat AvOpwrol kal MPOGBEV A akKOVOAL Kal 
QKOVOAVTEG TO TIPWTOV: VLVOHEVWV VAP MAVTWVY KATA TOV Adyov TOVSE AmE(POLOLV EO(KAOL, 
TIELOWHEVOL KL ETEWV KAL ENYWV TOLOUTWV, OKOiWV EYW SiINVEDUAL KATA MVOLW SLalpEWV EKAOTOV 
Kal PPaTWV OKWC EXEL: TOUG 5E GAAOUCG AVOPWTOUG AavOavEL OKOOa EVEPHEVTEC MOLOVDOLV, 
OKWOTIEO OKOOG EVSOVTEC EmtAaVOdvVovTat. [3] 


Although this naming and expression [which | explain] exists, human beings tend to ignore it, 
both before and after they have become aware of it. Yet even though, regarding such naming 
and expression, | have revealed details of how Physis has been cleaved asunder, some human 
beings are inexperienced concerning it, fumbling about with words and deeds, just as other 
human beings, be they interested or just forgetful, are unaware of what they have done. [4] 


el6€vat SE yON TOV MOAEUOV EOvTAa Evvov, Kal Siknv Eply, Kal YLVOHEVaA TAVTa KAT EPLV Kal 
XPEWHEVA <xpEWV> [5] 


One should be aware that Polemos pervades, with discord 8ikn, and that beings are naturally 
born by discord. [6] 


78 12. HERAKLEITOS 


80 [62] Orig. c. Cels. VI 42 p. 111, 11 eldévae dé yon tov wéde- 
pov &dvta Svuvdyv, xai dixny &orv, xaiyivdueva wavra 
xavt ory xal yoemueva [yoedyr?). 


Thus 8{kn is the natural balance of conflicting opposites and thus an ancestral way of reconciliation or of 
resolving conflict, often misunderstood as a ‘unity of opposites’ with a dialectic of opposites with its 
inherent causality thus mistakenly considered a means to understanding, development and a believed in 
concept of necessary change. 


The notion of discord so being born by denotata sundering physis is also and perhaps better expressed by 
Anaximander who like Heraclitus has been much misunderstood: 


éE wv 62 1 yéveoic ott Toc OvOL, Kal THY POoPaY Eic TadTA yivecOal KATH TO XPEWV: SLH6vat 
yap avta Siknv Kal tTlotv GAANAOLS TAG Gbtklac KATA THY TOD xPdvov TAELv [7] 


Where beings have their origin there also they cease to exist: offering payment to balance, one 
to another, their unbalance for such is the arrangement of what is passing. [8] 


Which expresses the causality inherent in the beings - existents, i6éq/ei6o0c - that denotata brings-into- 
being. They are unbalanced, and since they are causal entities will sooner or later pass away even though 
in their living through the thoughts and actions of mortals they usually manifest and bring-into-being 
discord: hence why Heraclitus wrote cidévat 5E yp TOV M6AEUOV EdvTAa Evvdv, Kal S{knv Eptv. 


This is in contrast to the individual wordless-knowing that empathy brings-into-being, and explains the 
fundamental flaw of Plato's EAeyxyoc which led for example to him having Protagoras saying that the poet 
Simonides does not speak 'correctly', o0K OpOWc AEveEt [9] even though poetry could possibly be - as an 
intimation of the numinous - an attempt to wordfully presence what causal abstractions conceal, with the 
attempt by Socrates to dispute such an assertion by Protagoras seeming to fail. [10] 


Which is perhaps why Aristotle (Metaphysics, 9828) quoted a saying attributed to Simonides: 8€6c av 
Udvoc ToT ~xot yEeac which follows &v6p' ayabov EV GAABEWS yeveoOat, 


It is hard to be a purely noble person [...] a god alone has that privilege [11] 


With the context of Aristotle's quotation his statement, 6tt yév obv fF cogia nepi tiwac KpxXaC Kal aitiac 
E€OTlv EMLoTHUN, SNAov. Metaphysics, 982a 


It is evident that sapientia is a Knowing of axioms and of sources [12] 
and because 


GAA’ OTE TO GEtov POovEpdv EvSExXETAL Eivat, AAAA KATA THY MaApOUav TOAAG WEvSovTat doLsol, 
OUTE THC TOLAUTNG GAANV XEN VOUITELW TLULWTEPAV. A YAP GBELOTATH KAL TLULWTATN: TOLAUTN SE 
SiyWc av etn WOvn: Av TE yao UGALOT’ Av O BEG Exo, GE(a TW EMLOTHUWY EoT(, KaV Ef TLC TOV 
8etwv etn. Metaphysics, 983a 


it is not possible for the divine to be envious; indeed, as the maxim goes: songsters make many 
a false claim; nor should any other [epist@mé] be considered the more honourable, for it is divine 
because honourable in just two ways: if epistémé is of the divinity or of the divine. [13] 


Which returns us to whether some poetry such as the lyric attributed to Simonides as preserved by Plato 
can, for we mortals, be an intimation of the numinous, aS some music - such as the counterpoint of JS 
Bach - is believed by many musicians and others to be. 


If we presume to substitute 'the numinous' for 'the divine’ and for 'the divinity’ (the theos) then an 
epistémé is tiutoc - honourable, precious, worthy, prized - if it is of, if it presences, the numinous; and it is 
interesting to note that, well over a thousand years after Aristotle, tiutoc in the Greek Orthodox tradition 
implies 'holy' as in T(utoc Ztavpdc, the Holy Cross. 


In addition, as Aristotle - citing an ancient maxim - writes: Mapotuiav MOAAG wEedSovTat doLdol, 'songsters 
make many a false claim’, and that because of both the nature of denotata and our physis as human 
beings. 


Empathy, The Hermetic Tradition, And Our Human Physis 


The reality of empathy in relation to the numinous is two-fold - jumelle, as is our physis as human beings 
according to the Corpus Hermeticism - because although a means to appreciate, to discover, to feel, to 
know, the numinous without the need for mythoi, denotata and the associated exegesis, dialectic and 
discord, it is unappreciated, underdeveloped. 


° Empathy is unappreciated, because of our physis: as is explained using Greek mythoi and in terms of 
the mystic hermetic tradition, in the Poemandres tractate of the Corpus Hermeticum: 


"distinct among all other beings on Earth, mortals are jumelle; deathful of body yet deathless the 
inner mortal. Yet, although deathless and possessing full authority, the human is still subject to 
wyrd. Hence, although over the harmonious structure, when within become the slave. Male-and- 
female since of a male-and-female father, and wakeful since of a wakeful one [...] This is a 
mysterium esoteric even to this day." [14] 


This is further explained, again using Greek mythoi and in terms of the hermetic tradition, in tractate XI, 
which returns us to Aristotelian honour and takes us to where oogia - qv. the quotation from Metaphysics, 
982a above - is personified and explained as manifesting the noble, the beautiful, good fortune 
(EDd5atwovia), aréte, and Aion: 


"The foundation of all being is theos; of their quidditas, Aion; of their substance, Kosmos. The 
craft of theos: Aion; the work of Aion: Kosmos, which is not just a coming-into-being but always 
is, from Aion. Thus it cannot be destroyed since Aion is not destroyable nor will Kosmos cease to 
be since Aion surrounds it. 


But the Sophia of theos is what? 


The noble, the beautiful, good fortune, aréte, and Aion. From Aion to Kosmos: exemption from 
death, and continuance of substance. 


For that geniture depends on Aion just as Aion does on theos. Geniture and Kronos - in the 
heavens and on Earth - are jumelle; in the heavens, unchanging and undecaying; yet on Earth, 
changeable and decayable. 


Theos is the psyche of Aion; Aion that of Kosmos; the heavens that of the Earth. Theos is 
presenced in perceiveration, with perceiveration presenced in psyche, and psyche in substance, 
with all of this through Aion, with the whole body, in which are all the bodies, replete with psyche 
with psyche replete with perceiveration and with theos. Above in the heavens the identity is 
unchanged while on Earth there is changement coming-into-being 


Aion maintains this, through necessitas or through foreseeing or through physis, or through 
whatever other assumption we assume, for all this is the activity of theos. For the activity of 
theos is an unsurpassable crafting that no one can liken to anything mortal or divine [...] 


Observe also the septenary cosmos ordered in arrangement by Aion with its separate aeonic 
orbits. 


Everything replete with phaos but with no Fire anywhere. For fellowship, and the melding of 
opposites and the dissimilar, produced phaos shining forth in the activity of theos, progenitor of 
all that is honourable, archon and hegemon of the septenary cosmos." [15] 


The essence of which, beyond mythoi, is (i) that our physis is both "male-and-female since of a male-and- 
female father" and (ii) that the numinous can be apprehended, presenced, by and through "the noble, the 
beautiful, good fortune, aréte and Aion," with Aion understood as the eikon (eikwv) of the Kosmos [16] 
and - qv. Tractate XI, 2-4 - the cause of changement coming-into-being on Earth and thus of what is 
changeable and decayable and thus dies. 


Which changement coming-into-being, and its change and eventual decay applies, in the perspective of 
Aeons - of millennia - to denotata and what existents, such as ideologies and organized hierarchical 
religions, denotata has brought-into-being. 


° Empathy is underdeveloped because it seems that for millennia we mortals - or more specifically, 
perhaps a majority of the males of our species - have neglected the reality of our physis being jumelle: 
both male-and-female, both masculous and muliebral, with such muliebral physis the geneture of 
empathy. [18] As described in terms of Greek mythoi and the hermetic tradition in the Poemandres 
Tractate in relation to the seven spheres: 


"Those seven came into being in this way. Earth was muliebral, Water was lustful, and Fire 
maturing. From Ether, the pnuema, and with Physis bringing forth human-shaped bodies. Of Life 
and phaos, the human came to be of psyche and perceiveration; from Life - psyche; from phaos - 
perceiveration; and with everything in the observable cosmic order cyclic until its completion. 


Now listen to the rest of the explanation you asked to hear. When the cycle was fulfilled, the 
connexions between all things were, by the deliberations of theos, unfastened. Living beings - all 
male-and-female then - were, including humans, rent asunder thus bringing into being portions 
that were masculous with the others muliebral. Directly, then, theos spoke a numinous logos: 
propagate by propagation and spawn by spawning, all you creations and artisements, and let the 
perceiver have the knowledge of being deathless and of Eros as responsible for death. 


Having so spoken, foreknowing - through wyrd and that harmonious structure - produced the 
coagulations and founded the generations with all beings spawning according to their kind. And 
they of self-knowledge attained a particular benefit while they who, misled by Eros, love the 
body, roamed around in the dark, to thus, perceptively, be afflicted by death." [19] 


The masculous is evident in patriarchy, in patriarchal religions such as Judaism, Christianity and Islam; in 
denotata, in dialectical confrontation including Plato's EAgyxoc, as well as evident in the desire, the 
masculous need, for competition and for armed and personal conflict. The muliebral is evident in personal 
virtues such as honour, benignitas, empathy, and wordless personal methodologies such as the epist@émé 
that is mystical contemplation. 


The neglect of empathy is understandable since the masculous - as manifest for example in patriarchy, 
patriarchal religions, and denotata, codified as denotata has been in the i65€a and ideal of Empires and 
nation-States - has dominated mortal life for millennia to the detriment of the muliebral. 


The Uncertitude Of Knowing 


Empathy, with its personal horizon, is or can be the geniture of our Uncertitude Of Knowing as human 
beings, while the masculous is the geniture of that certitude of individual knowing that infuses codified 


denotata such as ideologies and organized hierarchical religions. 


Thus, in terms of numinosity, empathy presents or can present to us in the immediacy of the personal 
moment an individual intimation or wordless knowing of the numinous, which intimation or knowing 
places our mortal life, and all we connect with it or is connected to it, into a supra-personal perspective 
which is a-causal and of Being itself, the source of beings and all being; of which Being we as a mortal are 
one finite deathful emanation. Which perspective brings with it or can bring with it the wordless knowing 
of the unwisdom of words. 


Thus, while some mythoi Greek or otherwise, some mystical traditions ancient or otherwise, some poetry 
and some metaphysical speculations Greek or otherwise, can or may provide some insights into our 
physis, their wordfull expression or expressions are subject or have been subjected to exegesis, just as 
written expressions of religious-type revelations always are; with such exegesis more often than not the 
geniture of a certitude or certitudes of knowing. 


Which returns us to the personal wordless knowing of empathy and its discoverable embedded 
uncertitude of knowing, with personal virtues such as honour and benignitas one means - an ancient 
epistémé - to try to live according to such a wordless knowing, with personal honour a melding, a 
hermetic E€vavttohpoula, of masculous and muliebral thus returning us to the physis that was cleaved 
asunder and which in others is still being cleaved asunder. 


According to an ancient saying attributed to Heraclitus which may contain a fallible intimation of this and 
possibly was one of first written intimations of it: 


TavtTa 6& yivecOat kad’ ciuapuEevNy Kal Sta Thc Evavtitohpoulac NpydoSat Ta 6vta (Diogenes 
Laértius, ix. 7) 


All by geniture is appropriately apportioned with beings bound together again by enantiodromia. 


[1] The text is included as Appendix II. 


[2] The terms id€éa/eiS0c refer to Plato's postulation of what has been termed 'forms' - of a type of 
metaphysical existent such as an ‘idea’ - with i6éa used for both singular and plural instances, and eisoc 
(singular) often used by Plato instead, as for instance at Phaedo 103¢, Wote UN Udvov avTO TO El60C 
aEtoVaGat TOU aVTOU Ovd6"aTOS Eic TOV GEL YPdvOV. 


In regard to the use of el50¢ and the postulation, cf. Aristotle, Metaphysics, 10788, 14-15, ovvéBn 6’ A 
MEpt THV EL6Wv 56Ea Toic Eimovot Sta TO MELGOAVAL MEPL TAG AANBElaG Toic HpakAEttEfotc AGVOLS WC 
MAVTWV TOV AioOntwWv dEl PEdVTWV', WOT’ EMIEM ETLOTHUN TLVOG EOTAL KA PPOVNOLC, ETEPAC SEV TWAC 
QUOELG Eval MAPA TAG aidONTaS LEVOKOAC: Ob yap Eivat THV HPEdvTWV ENLOTHUNDV. 


[3] Fragment 1, Diels-Krantz. 


[4] A short commentary on my translation is available at https://davidmyatt.wordpress.com/heraclitus- 
fragment-1/ 


[5] Fragment B80. 


[6] | have transliterated méAEuoc, and left Sikn as 5ikn because both ndéAeyoc and Sikn should be 
regarded, like woyn (psyche/Psyche) as terms or as principles in their own right (hence the capitalization), 
and thus imply, suggest, and require, interpretation and explanation. To render them blandly by English 
terms such as 'war' and ‘justice’ - which have their own now particular meaning(s) - is in my view 
erroneous and somewhat lackadaisical, since 5ikn for instance could be, depending on context: the 
custom(s) of a folk, judgement (or Judgement personified), the natural and the necessary balance, the 
correct/customary/ancestral way, and so on. 


[7] Diels-Kranz, 12A9, B1 


[8] In respect of ypdvoc, it is not here a modern abstract measurable 'time' but 'the passing' of living or 
events as evident in the Agamemnon: 


Tlotou ypdévovu B€ Kal MEeMMOPONTal M6ALG 278 
Then - how long has it been since the citadel was ravaged? 
tic 5€ MANY GBEewv Gnavt’ anhuwv tov 6’ aiwvoc xpdvov 554-5 


Who - except for the gods - passes their entire life without any injury at all? 


In respect of dStkfa, here it simply implies unbalance in contrast to the balance that is 5ikn. The 
translation 'disorder' - like 'order' for 5ikn - is too redolent of some modern or ancient morality designed 
to manifest 'order' in contrast to its dialectical opposite ‘disorder’. 


[9] Protagoras, 3395 


[10] Relevant quotations from Simonides are at 3398, 339& and the poem by Simonides that Plato 
preserved is, in the version by J. Aars, Das Gedicht des Simonides in Platons Protagoras, 1888, 


Avip’ ayabov WEV GAABEWS VEVEDBAL KAAETIOV, 

XEPOLV TE Kal TOOL KAL VOW TETPAYWVOV, AVEV WOYOU TETUYHEVOV. 
<...> 

ODSE OL EUUMEAEWC TO MILTTAKELOV VENETAL, 

Ka(TOL GOMOD MAPA PWTOC EiPNUEVOV: XAAETMOV OAT’ EGBAOV ENHEVAL. 
8Edc AV UOvoc TOUT Exot yEpac: avSpa 6’ OVK EOTL UN OV KAKOV ENUEVAL, 
OV QAUNXAVOG DULMOPA KABEAN. 

TEGEac wev Ev Tac avAP ayaGdc, 

KaKOG 6 €l KAKWCG <TLC>, 

Kal TO TAELOTOV GPLOTOL, TOUC KE BEOL MLAWOLYV. 

TOUVEKEV OU TOT’ EYW TO UN VEvVEDOaL SuVaTOV 

SiCAMEVOG KEVEdV EC AMPAKTOV EAN(5a LOipaV aiWvoc BaAEw, 
NMAVAaUWLOV avOpwrov, EVPUESOUC Soot KapMOov aivv"EBa xOovdc: 
emt 6° OUUlv EVPWV ANAYYEAEW. 

TMavtac & Ematvnut Kal MLAEwW, 

EKWV OOTLC ENSN 

UNndev aioypdov: avayKn 6’ ovdE Geol UAyXOVTAL. 

Sa0> 

<oUkK Ei’ EYW MLAGUWHOC> EEapKEt y’ EvO!, 

6c Gv A Kakodc Und’ &yav andAauvoc, ci6bWc y’ OvNnoinoAw Sikav, 
DYU\G avAP, ODSE UN Ul EYW 

UWUNOOUaL: TWV yao HALO(WVv 

anet(pwv yevebAa: 

TAVTA TOL KAAG, Toot T’ aloxpa WA WEULKTAL. 


The more recent arrangement and reconstruction cited as PMG 242 is somewhat different: 


av6p ayaGov yEev GAaBEWC yEeveoOat 
XaAEMOV XEPOLV TE Kal TOOL Kal VOW 
TETPAYWVOV, AVELV WOYOU TETUYHEVOV: 
<..> 

OD5E WOL EUUEAEWC TO FILTTAKELOV 
VEHETAL, KACTOL GOMOD NAPA MWTOC El- 
ONUEVOV: XAAETIOV OAT EGOAOV EUUEVAL. 
8e0c AV Udvoc TobT Exot yEpac, GvSea & ovK 
EOTL UN) OV KAKOV ENUEVAL, 

Ov QV AUNKXAVOG GUUMOPa KABEAN: 
TEGEac ev yao £0 n&c &vAP aya0dc, 
Kakoc 6 ei KakWc [ 

[Em mAEtotov 5E Kal Gptotol Eliot 

[oUc av ol BEol MLAWOL.] 

TOUVEKEV OU MOT EyW TO UN yEevéoBat 
S5uvatov SiCHYEVOG KEVEAY EC G- 


TPAKTOV EATI(OAa WOipav aiwvoc BaAEW, 
NMAVAaUWHOV avOpwrov, EVPUEH5OUCG Sool 
KaoTIOV aivouEba y8o0vdc: 

eri 8 buiv ebpwv anayyeAew. 

Tavtac & éEnatvnul Kal PLAéw, 

EKWV OOTLC EPSNH 

UNnSev aioypdov: avayKat 

5 o06é Geol UdXOVTAL. 

sie 

[obk cil mtAdwoyoc, éttel Euory’ EEapKei 
Oc &v uh KaKOc A] UNS’ a&yav andAauvoc, el- 
5Wc y OvnoinoALy Sikav, 

vbyujc avnp: ob tunvt Eyw 

UWUNOOUaL TWY yap HALO(WVv 

anet(pwv yevebAa. 

MAVTA TOL KAAG, Totolv 

T aioxpd Uh WEWELKTAL 


DL Page, Poetae Melici Graeci, Cambridge University Press, 1962 


Such a reconstruction introduces the question of exegesis of not only texts but of such elements as 
grammar and how the personal revealing that is the wordless-knowing of empathy compares to the 
Supra-personal wordful revealing that can be or has been deduced from written texts, sooken words or 
methods such as Plato's EAEyyxoc. 


[11] Socrates, in Protagoras, does not associate aAnO@njc with aya8dc but with xaAEendc, which again 
introduces the question as to whether EAEeyxoc is a guide to the revealing that is Aneta and thus to 
understanding our @votc aS human beings. 


[12] In respect of aitioc, here the term 'sources' is apt since 'cause' can impose a particular 
interpretation on the text, as in the causality of 'cause and effect’. 


In respect of cogia, the Latin sapientia is apposite, as in my translation of Tractates | and XIll of the 
Corpus Hermeticum [ Corpus Hermeticum: Eight Tractates. 2017 ISBN 978-1976452369] because in some 
contexts the English word 'wisdom' does not fully reflect the meaning (and the various shades) of cogia, 
especially in a metaphysical context given what the English term 'wisdom' now, in common usage and 
otherwise, often denotes. As in Tractates | and XIII sapientia requires contextual - a philosophical - 
interpretation. 


[13] Regarding my translation: 


i) EMLOTHUN: epistémé - implying skill or experience, especially in a profession or type of work or in using a 
methodology - rather than 'science' or 'knowledge’, since 'science' has too many modern connotations 
while 'knowledge' is somewhat vague. In respect of experience in general, qv. Sophocles, Oedipus 
Tyrannus, 1115: th 5’ EmtotHuN ov You MpObxXOIG TAX’ Gv Tou, "about this, your experience has the 
advantage over mine". 


li) dOL66c: songsters, not poets, qv. Hesiod, Theogony, 95 where it is associated with the Muses and 
Apollo: 


EK VAP TOL MovoEWV Kal EKNBOAOU ATOAAWVOG 
avopec aovbol Eaow Eni yOdva Kal kLBapLtotat 


iii) [epist@mé] is implied from the previous &vSpa 6’ ovK GEtov UN ob CNnTtEtv Thy Ka’ AUTOV ETLOTHUNY. 


iv) Honourable is an accepted translation of tiwtoc, with the English word honour dating from around 
1200 and derived from the Latin honorem (refined, grace, beauty) via the Old French (and thence Anglo- 
Norman) onor/onur. An early use of the term occurs in a poem in Middle English by John Gower dating 
from c. 1393 which references the Greek warrior Achilles: 


And riht in such a maner wise 
Sche bad thei scholde hire don servise, 
So that Achilles underfongeth 


As to a yong ladi belongeth 
Honour, servise and reverence. 


Confessio Amantis. Liber Quintus vv. 2997-3001 (The Works of John Gower. Oxford: Clarendon 
Press. 1901, edited by G.C Macaulay) 


[14] Tractate |, 15-16. From my commentary on that tractate: 


jumelle. For 5tmAov0c. The much underused and descriptive English word jumelle - from the Latin 
gemellus - describes some-thing made in, or composed of, two parts, and is therefore most 
suitable here [...] 


deathful of body yet deathless the inner mortal. 8vntOc HEV Bla TO OWA, AOAvaTOG SE 61a TOV 
ovboLW5N GvOpwnov. Here, in respect of my choice of English words, | must admit to being 
influenced by Chapman's lovely poetic translation of the Hymn to Venus from the Homeric 
Hymns: 


That with a deathless goddess lay a deathful man 


In respect of obDoWW5nNG¢, | prefer, given the context, 'inner' - suggestive of 'real' - rather than the 
conventional ‘essential’; although ‘vital’ is an alternative translation here, suggested by what 
Eusebius wrote (c.326 CE) about Wc [phaos] pre-existing even before the cosmic order, with 
wc used by Eusebius to mean Light in the Christian sense: 


TO TE PWC TO MPOKOOLLOV Kal THY TIPO aiWYWV VOEPAV Kal OVGLWHSN GOglav Tév TE TWVTAa 
[Historia Ecclesiastica, Book 1, chapter 2] 


The Light of the proto-cosmos, the comprehension and vital wisdom existing before the 
Aeons 


wyrd. For h etuapuevn. A much better choice, here, than either 'fate' or 'destiny' given how 
overused both those words now are and how their interpretation is also now so varied. An 
overview of how the concept may have been understood in the late Hellenic period (around the 
time the Hermetica was probably written) is given in the 2nd century CE discourse De Fato, 
attributed to Plutarch, which begins by stating that eiuapyevn has been described in two ways, 
as Evepyeta (vigorous activity) and as ovola (essence) - MpwTov Tolvuv toOL, STL ElUAaPUEVN Siywe 
Kal AEVETOL KAL VOEITAL:  UEV YAP EOTLW EVEPYVELA FH’ OVOta 


[...] 


a mysterium esoteric. For KEKPUUUNEVOV WUOTHpLov. The term mysterium - a truth or insight or 
knowledge about some-thing, which is considered religious and/or metaphysical (‘hermetic’) and 
which is unknown/unrevealed to or as yet undiscovered by others, and hence 'mysterious' to 
them - expresses the meaning of the Greek here (as the word mystery by itself does not). 
Likewise in respect of esoteric - kept concealed or which is concealed/hidden to most or which is 
revealed to an individual by someone who already 'knows' what the mysterium in question is. 


Hence why | write a mysterium here rather than the mysterium, and why "a mysterium, esoteric 
even to this day", is better than the rather bland "the mystery kept hidden until this very day”. 


[15] Tractate Xl, 3-7 


[16] In respect of e/kon, as | wrote in my commentary on Tractate | (Poemandres), 32: 


"The meaning and significance of [Eikwv] are often overlooked and often lost in translation. | 
have transliterated cikwv as here it does not only mean what the English words 'image' or 
‘likeness’ Suggest or imply, but rather it is similar to what Maximus of Constantinople in his 
Mystagogia [Patrologiae Graeca, 91, c.0658] explains. Which is of we humans, and the cosmos, 
and Nature, and psyche, as eikons, although according to Maximus it is the Christian church itself 
(as manifest and embodied in Jesus of Nazareth and the Apostles and their successors and in 
scripture) which, being the eikon of God, enables we humans to recognize this, recognize God, 

be in communion with God, return to God, and thus find and fulfil the meaning of our being, our 
existence. 


According to the hermetic weltanschauung, as outlined by Poemandres here, all physis - the 
being, nature, character, of beings - their essence beyond the form/appearance their being is or 
assumes or is perceived as - re-presents (manifests, is an eikon of) theos. That is, the physis of 
beings can be considered not only as an emanation of theos but as re-presenting his Being, his 
essence. To recognize this, to recognize theos, to be in communion with theos, to return to theos, 
and thus become immortal, there is the way up (anados) through the seven spheres." 


[17] The masculous and the muliebral are outlined in Part Four of The Way of Pathei-Mathos - A 
Philosophical Compendium. 


[18] The unusual English word geniture expresses the essence of yéveotc: that which or those whom have 
or derive their being (and their subsequent development) from or because of something else or because 
of someone else. It also avoids comparisons with the Biblical use of the English ‘genesis’. 


[19] Tractate |, 18-19. 
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A Note On Greek Terms In The Philosophy Of Pathei-Mathos 


As | mentioned in the A Philosophical Compendiary chapter of my book The Numinous Way of Pathei-Mathos, my 
philosophy of pathei-mathos has connexions to the culture of ancient Greece, exemplified by the many Greek terms 
and phrases | use in an attempt to express certain philosophical concepts. Such use of such terms also serves to 
intimate that my philosophy has some connexion to the Graeco-Roman mystical, and paganus, traditions, one of which 
traditions is outlined in the leo9d6c Adyoc tractate of the Corpus Hermeticum where it is written that 


"...every psyche - embodied in flesh - can 

By the mirificence of the circumferent deities coursing the heavens 

Apprehend the heavens, and honour, and physis presenced, and the works of theos; 
Can understand divine influence as wyrdful change 

And thus, regarding what is good and what is bad, discover all the arts of honour." [1] 


Furthermore, | also - and perhaps (as you mention) somewhat confusingly - use certain Greek and Latin terms ina 
specific way, such that the meaning | assign to them is not necessarily identical to how they were understood in 
classical times or the same as the meaning ascribed to them in modern Greek and Latin lexicons. A few examples 
being ouumddeta, Sikn, pvotc, Apuovin, perfectus, &ytoc, and oW@poveEiv. 


Thus | understand aytoc - qv. my translation of and commentary on the Poemandres tractate of the Corpus Hermeticum 
- not as the conventional 'holy'/sacred but rather as implying the numinous/numinosity, for | incline toward the view 
that the English words holy and sacred have too many modern connotations, Christian and otherwise, whereas 
numinous/numinosity still have the advantage of being religiously neutral and thus can intimate what an ancient 
paganus tradition may well have intimated. Hence also why and for example | in that tractate chose to translate 
a&pxétumov El50c as 'quidditas of semblance’ [2] rather than use (as some other translators have) an expression that 
included the word ‘archetype’ since that word has modern connotations that detract from (that can falsify) the 
meaning of the original Greek. 


Another example, from the many, is @botc which | use contextually to refer to not only its Homeric and later 
Aristotelian sense - of personal character, Nature, and the unfolding/change of being, respectively [3] - but also to what 
| have philosophically described as the unity (the being/Being) beyond the division of our @votc, as individual mortals, 
into masculous and muliebral and a division we have made via abstractions (including ‘forms’; the iS€a/ei6oc of Plato) 
and denotatum. 


Yet another example is ow@poveiv which | use - in preference to cWaPOVEW/GWOPODUVN - aS a Synonym for "a fair and 
balanced personal, individual, judgement" (that is, thoughtful reasoning, or wisdom) whereas in classical and Hellenic 
terms the expression should be td ow@poveiv/eic TO GwWeEPOvVEiv which imply 'to be discreet (Ag. 1425), being 
moderate, having good judgement’, and so on. Here, as with Aika (in preference to 5(kn) | have used a form or variant 
of a specific Greek word in order to suggest a modern philosophical meaning (or principle) and differentiate it from the 
conventional lexicographic meaning. But it would perhaps, with the hindsight of some years, have been better to avoid 
confusion and instead given and then used transliterations - sophronein, Dika - as | did (following the example of Jung) 
with E€vavttoSpo0uiac/enantiodromia. That is, using the transliterations as Anglicized terms, as | do with my usage of 
mT108€t UdBoc - especially when the transliteration is employed - for such Anglicized terms do not follow the correct 
Greek grammatical (inflective) usage, with my writings thus employing expressions such as "a pathei-mathos", "that 
pathei-mathos", "which pathei-mathos", "our accumulated pathei-mathos", "my pathei-mathos", and of course "the 
philosophy of pathei-mathos". 


In other words, my usage of some Greek terms - and the meaning | assign to some others - is somewhat 
idiosyncratic, often philosophical; and although | have endeavoured to explain my usage and meaning in essays and 
commentaries, obviously this has not always been successful or as pedantic as it perhaps should have been. 


Thus when I, some years ago now, first published my translation of fragment 1 of Heraclitus - without commentary - it 
led to a Greek scholar, then in Oxford, to ask about my seeming neglect of del. In correspondence | explained my 
usage, later incorporating part of that correspondence into a brief commentary which | appended to the translation, 
writing in the commentary that "in my view, tend to captures the poetic sense of det here. That is, the literal - the 
bland, strident - 'always' is discarded in favour of a more Heraclitean expression of human beings having an apparently 
rather irreconcilable tendency - both now and as in the past - to ignore (or forget or not understand) certain things, 
even after matters have been explained to them (they have heard the explanation) and even after they have 
discovered certain truths for themselves." [4] 


Therefore, and as | mentioned in the introduction to my Poemandres, some may well consider the words of Diogenes 
Laertius about Plato - Lives of Eminent Philosophers 3.1 (64) - apposite in relation to my idiosyncratic use of some 
Greek terms: 


Xphtat 6€ 6 NAdtwv Eviote adTH kal Eni Tod kakod: ~ott 6’ STE Kal 
Em TOD ULKOOD. TOAAGKIC SE Kal SLaAMPEPOVOLV OVdUGaOL Eni TOD abTOD 
ONUAWOUEVOU XPATAaL. 


David Myatt 
2015 


Extract from a letter to an academic correspondent, with footnotes added post scriptum. 


[1] My translation, from le9d6¢ Adyoc: An Esoteric Mythos. A Translation Of And A Commentary On The Third Tractate Of 
The Corpus Hermeticum. 2015. 


[2] Quidditas being 11th/12th century post-classical Latin, from whence derived the scholastic term 'quiddity’. 

[3] Towards Understanding Physis. The essay in included in Sarigthersa: Some Recent Essays. 2015. 

[4] "Although this naming and expression [which | explain] exists, human beings tend to ignore it, both before and 
after they have become aware of it. Yet even though, regarding such naming and expression, | have revealed details of 
how Physis has been cleaved asunder, some human beings are inexperienced concerning it, fumbling about with words 


and deeds, just as other human beings, be they interested or just forgetful, are unaware of what they have done." 


The translation - together with the Greek text and a brief commentary - is included as an appendix to Towards 
Understanding Physis. 


Education And The Culture Of Pathei-Mathos 


One of the many subjects that | have pondered upon in the last few years is the role of education and whether a 
learning of our thousands of years old human culture of pathei-mathos - understood and appreciated as a distinct 
culture [1], and thence as an academic subject - could possibly aid us, as a species, to change; aid us to become more 
honourable, more compassionate, less egoistical, less violent, as individuals, and thus aid us to possibly avoid in our 
own lives those hubriatic errors, and causing the suffering, that the culture of pathei-mathos reveals are not only 
unethical but also which we humans make and cause and have made and caused again and again and again. That is, 
can a knowledge and appreciation of this culture, perhaps learnt individually and/or in institutions such as schools and 
colleges, provide with us with that empathic, supra-personal, perspective which | personally - as a result of my own 
learning and experiences - am inclined to feel could change, evolve, us not only as individuals but as a species? 


Studia Humanitatis 


For thousands of years - from the classical world to the Renaissance to fairly recent times - Studia Humanitatis (an 
appreciation and understanding of our @votc as human beings) was considered to be the basis of a good, a sound, 
education. 


Thus, for Cicero, Studia Humanitatis implied forming and shaping the manners, the character, and the knowledge, of 
young people through them acquiring an understanding of subjects such as philosophy, geometry, rhetoric, music, and 
litterarum cognitio (literary culture). This was because the classical weltanschauung was a paganus one: an 
apprehension of the complete unity (a cosmic order, KOouoc, Mundus) beyond the apparent parts of that unity, 
together with the perceiveration that we mortals - albeit a mere and fallible part of the unity - have been gifted with 
our existence so that we may perceive and understand this unity, and, having so perceived, may ourselves seek to be 
whole, and thus become as balanced (perfectus) [2], as harmonious, as the unity itself: 


Neque enim est quicquam aliud praeter mundum quoi nihil absit quodque undique aptum atque perfectum 
expletumque sit omnibus suis numeris et partibus [...] ijpse autem homo ortus est ad mundum 
contemplandum et imitandum - nullo modo perfectus, sed est quaedam particula perfecti. [3] 


Furthermore, this paganus natural balance implied an acceptance by the individual of certain communal 
responsibilities and duties; of such responsibilities and duties, and their cultivation, as a natural and necessary part of 
our existence as mortals. 


In the Christian societies of Renaissance Europe, Studia Humanitatis became more limited, to subjects such as history, 
moral philosophy, poetry, certain classical authors, and Christian writes such as Augustine and Jerome, with the 
general intent being a self improvement with the important proviso that this concentration on the advancement of the 
individual to 'noble living' by means of 'noble examples' (classical and Christian) should not conflict with the Christian 
weltanschauung [4] and its perceiveration of obedience to whatever interpretation of Christian faith and eschatology 
the individual favoured or believed in. In more recent times, Studia Humanitatis has become the academic study of 
‘the liberal arts', the 'humanities', often as a means to equip an individual with certain personal skills - such as the 
ability to communicate effectively and to rationally analyse problems - which might be professionally useful in later 
life. 


However, the culture of pathei-mathos provides an addition to the aforementioned Studia Humanitatis, and an addition 
where the focus is not on a particular weltanschauung (paganus, Christian, liberal, or humanist) but rather on our 
shared pathei-mathos: on what we and others have learnt, and can learn, about our human gvotc from experience of 
grief, suffering, trauma, injustice. For it is such personal learning from experience, or the records of or the influence of 
the experiences of others, which is not only the essence of much of what we, and others for thousands of years, have 
appreciated and learned from some of the individual subjects or fields of learning that formed the basis for the 
aforementioned Studia Humanitatis - history, litterarum cognitio, and music, for example - but also what, at least in 
my view, provides us with perhaps the deepest, but most certainly with the most poignant, insight into our @botc as 
human beings. 


Thus considered as an individual subject or field of learning, academic or otherwise, the culture of pathei-mathos would 
most certainly help to form and shape the manners, the character, the knowledge, of young people, for it has the 
potential to provide us with a perception and an understanding of the supra-personal unity - the mundus - of which we 
are a mortal part, and thus perhaps can aid us to become as inwardly balanced, as harmonious, as the unity beyond 
and encompassing us, bringing as such a perception, understanding, and balance, does that appreciation and 
empathic intuition of others which is compassion and aiding as such compassion does the cessation of the suffering 
that an unbalanced - a hubriatic, egoistical - human @botc causes and has caused for so many millennia. 


Can we therefore, as described in the Poemandres tractate, 


hasten through the harmonious structure, offering up, in the first realm, that vigour which grows and which 
fades, and - in the second one - those dishonourable machinations, no longer functioning. In the third, that 
eagerness which deceives, no longer functioning; in the fourth, the arrogance of command, no longer 
insatiable; in the fifth, profane insolence and reckless haste; in the sixth, the bad inclinations occasioned by 
riches, no longer functioning; and in the seventh realm, the lies that lie in wait. [5] 


For is not to so journey toward the unity "the noble goal of those who seek to acquire knowledge?" 


But if we cannot make that or a similar personal journey; if we do not or cannot learn from our human culture of pathei- 
mathos, from the many thousands of years of such suffering as that culture documents and presents and remembers; 
if we no longer concern ourselves with de studiis humanitatis ac litterarum, then do we as a sentient species deserve 
to survive? For if we cannot so learn, cannot so change, cannot so educate ourselves, or are not so educated in such 
subjects, then it seems to me we may never be able to escape to the freedom and the natural evolution, the diversity, 
that await among the star-systems of our Galaxy. For what awaits us if we, the unlearned, stay unchanged, are only 
repetitions of the periodicity of human-caused suffering until such time as we exhaust, lay waste, make extinct, our 
cultures, our planet, and finally ourselves. And no other sentient life, elsewhere in the Cosmos, would mourn our 
demise. 


David Myatt 
May 2014 


From a letter sent to a personal correspondent. Some footnotes have been added, post scriptum, in an effort to elucidate some parts of the 
text and provide appropriate references. 


Notes 


[1] | define the culture of pathei-mathos as the accumulated pathei-mathos of individuals, world-wide, over thousands 
of years, as (i) described in memoirs, aural stories, and historical accounts; as (ii) have inspired particular works of 
literature or poetry or drama; as (iii) expressed via non-verbal mediums such as music and Art, and as (iv) manifest in 
more recent times by ‘art-forms' such as films and documentaries. 


The culture of pathei-mathos thus includes not only traditional accounts of, or accounts inspired by, personal pathei- 
mathos, old and modern - such as the With The Old Breed: At Peleliu and Okinawa by Eugene Sledge, One Day in the 
Life of lvan Denisovich by Aleksandr Solzhenitsyn, and the poetry of people as diverse as Sappho and Sylvia Plath - but 
also works or art-forms inspired by such pathei-mathos, whether personal or otherwise, and whether factually 
presented or fictionalized. Hence films such as Monsieur Lazhar and Etz Limon may poignantly express something 
about our @botc as human beings and thus form part of the culture of pathei-mathos. 


[2] A pedantic aside: it is my considered opinion that the English term ‘balanced’ (a natural completeness, a natural 
equilibrium) is often a better translation of the classical Latin perfectus than the commonly accepted translation of 
‘perfect’, given what the English word 'perfect' now imputes (as in, for example, 'cannot be improved upon’), and given 
the association of the word 'perfect' with Christian theology and exegesis (as, for example, in suggesting a moral 
perfection). 


[3] M. Tullius Cicero, De Natura Deorum, Liber Secundus, xiii, xiv, 37 
[4] q.v. Bruni d'Arezzo, De Studiis et Litteris. Leipzig, 1496. 


[5] My translation of the Greek text. From Mercvrii Trismegisti PyYmander de potestate et sapientia dei - A Translation 
and Commentary. 2013. A pdf version is available here - pymander-hermetica-pdf 


Image credit: Glasgow University library: MS Hunter 374 fol.4r 


Boethius Consolation of Philosophy 


Personal Reflexions On Some Metaphysical Questions 


The cosmogony described in the Iepdc Adyoc tractate of the Corpus Hermeticum 
answers certain interesting and important metaphysical questions in a 
particular and ancient way: 


AdEx TaVTWDV O VEdC Kai Deiov Kai MbOIC Bela. APXT 

TOV OVTWV O VEdc Kai VOdC Kai PLOIC Kai DAN, GOMia Eic 
Sei€iv andvtwv dv: apy) TO Geiov Kai MbOIC KAI EVEPYELa 
KQl AVaAYKN KAI TEAOC Kai AVAVEWOLC [...] 


TO yap Geiov  UdOM KOOPIKT) OLYKPAGIC MVOEL AVAVEOD- 
péevn: Ev yap TH Veiw Kai N mvoIC KADEOTHKEV 


The numen of all beings is theos: numinal, and of numinal physis. 
The origin of what exists is theos, who is Perceiveration and Physis and Substance: 
The sapientia which is a revealing of all beings. 


For the numinal is the origin: physis, vigour, incumbency, accomplishment, renewance 
[ocd] 


The divine is all of that mixion: renewance of the cosmic order through Physis 
For Physis is presenced in the divine. “) 


All such 'theological' answers - from classical Greco-Roman paganism and 
mysticism to Gnosticism to Christianity and Islam - lead us to enquire (i) if Being 
- whether denoted by terms such as acausal, born-less, 8e6c The One, The 
Divine, God, The Eternal, Movac - can be apprehended (or defined) by 
some-things which are causal (denoted by terms such as spatial, temporal, 
renewance), and (ii) whether this 'acausal Being' is the origin or the genesis or 
‘the artisan' 2) or the creator of both causal being (including 'time', and 'change') 
and of causal living beings such as ourselves. 


That is, (i) has causal spatially-existing being 'emerged from’ - or been created 
by - acausal Being, and (ii) are causal beings - such as ourselves - an aspect or 
emanation of acausal Being? 


My admittedly fallible understanding now, after some years of reflexion and 
based as it is on my limited knowledge, is that formulating such a question in 
such terms - causal/acausal; whole/parts; eternal/temporal; ipseity/unity; 
emergent from/genesis of - is a mis-apprehension of what-is because such 
denoting is 'us as observer' (i) positing, as Plato did, such things as a theory 
regarding 'the ideal’), and/or (ii) constructing a form or abstraction (i6€a) 
which we then presume to project onto what is assumed to be ‘external’ to us, 


both of which present us with only an illusion of understanding and meaning 
because implicit in such theories and in all such constructed forms are (i) an 
opposite (an ‘other') and (ii) the potentiality for discord (dialectical or otherwise) 
between such opposites and/or because of a pursuit of what is regarded as 'the 
ideal' of some-thing. Hence, perhaps, why Heraclitus is reported to have 
written: 


el6évai 6€ xpt) TOV MOAEplov EdvTa Evvov, Kai Siknv Epiv, Kai plvdpEva 
TAVTa KAT Ep Kai YPEWPEvA 


One should be aware that Polemos pervades, with discord 6ixn, and that beings are 
naturally born by discord. [Fragment 80] 


mavta 6€ piveoOal Kad’ ciiapplévnv Kai 61a Thc Evavtioédpopiac 
nopudoOal Ta OvTAa 


All by genesis is appropriately apportioned [separated into portions] with beings bound 
together again by enantiodromia. [Diogenes Laértius, ix. 7] 


In effect, our innate assumption of our existence as sentient individuals - 
separate from ‘the other’, be that other Being itself or other beings - leads us 
and has led us to formulate and to strive to answer certain metaphysical 
questions in a particular way. That is, from the position of an 'observer' whose 
answers are dependant on postulated concepts described or denoted by words 
such as 'time’, 'change', God, theos/theoi, and 'the ideal’. 


Is it therefore possible for us to discover our being, our physis - in effect, 
know Reality and discover the meaning of our existence - without such 
postulations, be they metaphysical or theological or otherwise? My fallible 
answer, based as it is on my limited knowledge and my own experience, is that it 
is possible; and possible by means of empathy and pathei-mathos. However, by 
necessity - given the personal (local) horizon of both empathy and pathei-mathos 
‘) - the knowing so revealed is (i) only our personal fallible answer, and also is 
(ii) always sans denotatum ©), a wordless empathic knowing that cannot be 
expressed (by words, terms) without in some way distorting it or denuding it of 
such numinosity as has been personally discovered (revealed) by empathy and 
pathei-mathos. 


For empathy and pathei-mathos incline us to suggest that ipseity is an illusion of 
perspective: that there is, fundamentally, no division between 'us' - as some 
individual sentient, mortal being - and what has hitherto been understood and 
named as the Unity, The One, God, The Eternal. That 'we' are not 'observers' but 
rather Being existing as Being exists and is presenced in the Cosmos. That thus 
all our striving, individually and collectively when based on some ideal or on 
some form - some abstraction and what is derived therefrom, such as ideology 
and dogma - always is or becomes sad/tragic, and which recurrence of 


sadness/tragedy, generation following generation, is perhaps even inevitable 
unless and until we live according to the wordless knowing that empathy and 
pathei-mathos reveal. In this matter, Heraclitus perhaps had something 
interesting to Say, again: 


tov 6€ Adyov Tov’ EdvTOC Kel HEVVETOL yivovTal GVOPwIOL Kai 
Ip00VEV TF AKOVOAL KAI AKOVOAVTEC TO IPMTOV: pIVOPEVWV yap 
NGVTWVY KATH TOV AOyov TOvHe ATE{POLOID EOLKAO1, MELPWTEVOL KAL 
EMEWV KAI EPYWV TOLOVTWD, OKOIWY Eyw Sinyedyual KATA PbOLD 
HiAlpEWY EKACTOV KAI PEPACWV OKWC EXEL TODG 5E GAAOUC AVOPwIIOUC 
AavOdvel OKOOG Eyep9EVTEC TOLODOIW, 6KWOTIEN OKOOM EVHOVTEC 
EMAAvVOaVOVTAL 


Although this naming and expression [which I explain] exists, human beings tend to 
ignore it, both before and after they have become aware of it. Yet even though, 
regarding such naming and expression, I have revealed details of how Physis has been 
cleaved asunder, some human beings are inexperienced concerning it, fumbling about 
with words and deeds, just as other human beings, be they interested or just forgetful, 
are unaware of what they have done. [Fragment 1] 


What, therefore, is the wordless knowing that empathy and pathei-mathos 
reveal? It is the knowing manifest in our human culture of pathei-mathos. The 
knowing communicated to us, for example, by art, music, literature, and 
manifest in the lives of those who presenced, in their living, compassion, love, 
and honour. Germane to this knowing is that - unlike a form or an abstraction - it 
is always personal (limited in its applicability) and can only be embodied in and 
presenced by some-thing or by some-one which or who lives. That is, it cannot 
be abstracted out of the living, the personal, moment of its presencing by 
someone or abstracted out from its living apprehension by others in the 
immediacy-of-the-moment, and thus cannot become ‘an ideal’ or form the 
foundation for some dogma or ideology or supra-personal faith. 


Plato, Art, and The Ideal 


Since art can wordlessly communicate to us the wisdom, and the knowing of 
Reality, revealed individually by both empathy and the culture of pathei-mathos, 
it seems apposite to briefly consider Plato's rather influential notions of to 
KQaAOv (of beauty) and of 'the ideal’. 


As Isocrates wrote of Helen of Troy: 


KGAAOUC yap HMAEIO TOV PEPOC PETEGYEV, 0 OEEVOTATOV KAI TIILWTATODV 
Kai VELOTATOV TOV OVTWDV EOTIDV. 


Of all things valued, numinous, and divine, she had the greatest share: beauty. 
[Encomium, 54] 


However, with Plato, t0 kKaAOv becomes impersonal, even when the subject he is 
writing about is human 'nobility'. That is, it becomes something unrelated to 
what is personally known and proven (revealed) by what is real (as for example 
in the deeds of a real-life individual). For Plato, it is related to or manifests 
apetn (‘virtue'), which in his philosophy becomes a hypothesized abstraction 
which a person may or may not possess and which, it is claimed, can be ‘brought 
into being' by other abstractions, such as a Republic. 


Thus, in Phaedo (78b), Plato writes about avto TO KaAOv and about avTo 
EKQAOTOV O EOTID: that is, of 'abstract' (true, ideal) beauty and of 'abstract' (true, 
ideal) being. In Kratylus 389d he has Socrates talk about ‘true, ideal’ naming 
(denotatum) - BAEMovta mpdc ALTO EKEIVO O EOTIV OVOLG. 


Also in Kratylus (386d-386e), Plato has Socrates say: 


Ente EkKOTW 16ia EKAOTOV TOV 6VTWDV EoTIv SHAOv 67 6T1 AVTA ADTMDV 
ovotav ExovTa TIva BEBaLdV EOTI TA TIPAYLATA 


Each being has their own mode [of being] which is constant, and which is neither 
caused by nor related to us. 


Furthermore, he writes that: 


IINWTOV PEv KEl OV Kai OVTE ylyvopEvov OVTE AMOAADPEVOD, OVTE 
avgavopEevov ov’te POtvov (Symposium 210e - 211a) 


Firstly, it always exists, and has no genesis. It does not die, does not grow, does not 
decay. 


APYOPEVOV ANd THvbe THV KAA EKeivOv EVEKA TOD KAAOD KEI 
EMQAVIEVAL, WOTIEN EMAVARAOPLOIC YOWLEVvOV (Symposium 211c) 


Starting from that beauty, that person must - because of such beauty - always as by a 
ladder move on, upwards. 


While many other examples could be adduced, it does seem evident that Plato 
posits some abstraction - whether described by him in terms such as i6éq, ei6oc, 
or involving avto (i.e. form, ideal, 'true'/of itself) - and which abstraction, 
because it has no genesis, does not die, does not grow, and yet which invokes 
change - a moving-on by, or discord resulting from, the pursuit of such an ideal 
by individuals - is independent of and often damaging to our living (and thus 
numinous) reality as individual diverse human beings possessed of the faculty of 


empathy and able to learn from the culture of pathei-mathos. 


In contrast, when Aristotle, in an oblique reference to Plato, writes tod 5& kaAovd 
péylota ei6n taEic Kai OVPPETPIA Kai TO WOLOPEVODV ©) he is referring to what is 
real, what actually exists - Oote 614 TODTO OPOMc ot pewpEeTpaI AEyovol Kai MEpi 
OvTWY SiaAEYOVTAL Kai GVTA EOTIV: 51TTOV yap TO Ov. That is, to the beauty of 
geometry as manifest, for example, by geometricians when - as in Euclid's 
Elements - they make logical deductions from schemata and harmony and 
consonancy. Aristotle goes on to write that TO kaA6v is especially revealed 
(Seikvvp1) in mathematics: & paAloTa beikvbovol ai PadnpaTiKal EMoTtHpat. 


Also, when Aristotle deals with apetnh he considers it a péoov (meson, median, a 
balance between 'being' (actually existing) and 'not-being' (a potentiality), qv. 
Metaphysics 9.1051a) and thus discards Plato's ei6oc of an abstractive 'good' 
and 'bad'. Which discarding was an excellent philosophical beginning given how 
Plato's abstractive ‘'ideal' of some-thing with its implication that a person "must - 
because of that ideal - always as by a ladder be moving on, upwards," is and has 
been the genesis of discord and suffering. 


Empathy and pathei-mathos, however, emphasize the importance of living 
in the "immediacy of the personal, living, moment", sans the pursuit of some 
ideal or of some assumed perfection; with what is 'good' being not some 
abstraction denoted by some faith, dogma, ideal, ideology, or by some 
collocation of words, but rather is a function of, a wordless revealing by, our 
personal, our individual, empathic horizon, by our pathei-mathos, and by the 
collected human pathei-mathos of millennia manifest as that is in the culture of 
pathei-mathos. Which revealing is that what-lives is more important that any 
ideal, than any abstraction or form, with 'the good' simply being that which does 
not cause suffering to, or which can alleviate the suffering of, what-lives, human 
and otherwise. 


Thus the 'meaning' of our physis, of our living, so revealed, is just that of a 
certain way of living; a non-defined, non-definable, very personal way of living, 
only relevant to us as an individual where we - appreciating our human culture 
of pathei-mathos, and thus appreciative of art, music, literature, and other 
emanations of the numinous - incline toward not causing suffering and incline 
(by means of empathy, compassion, and honour) toward alleviating such 
suffering as we may personally encounter in the "immediacy of the personal, 
living, moment". 


David Myatt 


March 2015 
(Revised JD2457094.73) 


The genesis of this essay was some correspondence, in February and March 2015, with an 


academic, and which correspondence concerned certain metaphysical questions. I have 
paraphrased parts of, or utilized quotations from, or rewritten certain passages from, several of my 
replies. All translations (and errors) are mine. 


Notes 
(1) Myatt, David, Ie96c Adyoc: An Esoteric Mythos. 2015. ISBN 978-1507660126. 


(2) In respect of theos as artisan (6npiovpyov) qv. the Corpus Hermeticum; for 
example Poemandres 11. 


(3) qv. Plato, Art, and The Ideal, below. 


(4) The ‘local horizon of empathy' is a natural consequence of my understanding 
of empathy as a human faculty, albeit a faculty that is still quite underdeveloped. 
For what empathy provides - or can provide - is a very personal wordless 
knowing in the immediacy-of-the-living-moment. Thus empathy inclines us as 
individuals to appreciate that what is beyond the purveu of our empathy - 
beyond our personal empathic knowing of others, beyond our knowledge and 
our experience, beyond the limited (local) range of our empathy and that 
personal (local) knowledge of ourselves which pathei-mathos reveals - is 
something we rationally, we humbly, accept we do not know and so cannot judge 
or form a reasonable, a fair, a balanced, opinion about. 


For empathy, like pathei-mathos, lives within us; manifesting, as both empathy 
and pathei-mathos do, the always limited nature, the horizon, of our own 
knowledge and understanding. 


(5) Denotatum - from the Latin, denotare - is used here in accord with its 
general meaning, which is "to denote or to describe by an expression or a word; 
to name some-thing; to refer that which is so named or so denoted." 


(6) Metaphysics, Book 13, 1078a. "The most noticeable expressions of kalos are 
schemata and harmony and consonancy. 


Towards Understanding Physis 


Since the concept of physis - @botc - is central to my philosophy of pathei-mathos, it seems apposite to offer a more 
detailed explanation of the concept, and my usage of it, than | have hitherto given, deriving as the term does from 
Ancient Greece and used as it is by Heraclitus, Aristotle, and others, and occurring as it does in texts such as the 
Poemandres and lepdc Adyoc tractates of the Corpus Hermeticum. 


As | mentioned in my translation of Aristotle, Metaphysics 1015a [1] - and elsewhere - physis is usually translated as 
either ‘Nature’ (as if 'the natural world’, and the physical cosmos beyond, are meant) or as the character (the nature) 
of a person. However, while the context - of the original Greek text - may suggest (as often, for example, in Homer and 
Herodotus) such a meaning as such English words impute, physis philosophically (as, for example, in Heraclitus and 
Aristotle and the Corpus Hermeticum) has specific ontological meanings. Meanings which are lost, or glossed over, 
when physis is simply translated either as 'Nature' or - in terms of mortals - as (personal) character. 


Ontologically, as Aristotle makes clear [2], physis denotes the being of those beings who or which have the potentiality 
(the being) to change, be changed, or to develope. That is, to become, or to move or be moved; as for example in the 
motion (of 'things') and the ‘natural unfolding’ or growth, sans an external cause, that living beings demonstrate. 


However, and crucially, physis is not - for human beings - some abstract ‘essence’ (qv. Plato's i6éa/ei50c) but rather a 
balance between the being that it is, it was, and potentially might yet be. That is, in Aristotelian terms, it is a meson - 
uEoOV - of being and 'not being’; and 'not being' in the sense of not yet having become what it could be, and not now 
being what it used to be. Hence why, for Aristotle, a manifestation of physis - in terms of the being of mortals - such as 
aréte (&peth) is a meson, a balance of things, and not, as it is for Plato, some fixed 'form' - some idea, ideal - which as 
Plato wrote "always exists, and has no genesis. It does not die, does not grow, does not decay." [3] 


According to my understanding of Heraclitus, physis also suggests - as in Fragment 1 - the 'natural' being of a being 
which we mortals have a tendency to cover-up or conceal [4]. 


Furthermore, physis is one of the main themes in the Poemandres tractate of the Corpus Hermeticum, for the author 
seeks "to apprehend the physis of beings" [5] with physis often mystically personified: 


"This is a mysterium esoteric even to this day. For Physis, having intimately joined with the human, produced 
a most wondrous wonder possessed of the physis of the harmonious seven | mentioned before, of Fire and 
pneuma. Physis did not tarry, giving birth to seven male-and-female humans with the physis of those viziers, 
and eetherean... 


[For] those seven came into being in this way. Earth was muliebral, Water was lustful, and Fire maturing. 
From Aether, the pnuema, and with Physis bringing forth human-shaped bodies. Of Life and phaos, the human 
came to be of psyche and perceiveration; from Life - psyche; from phaos - perceiveration; and with 
everything in the observable cosmic order cyclic until its completion... 


When the cycle was fulfilled, the connexions between all things were, by the deliberations of theos, 
unfastened. Living beings - all male-and-female then - were, including humans, rent asunder thus bringing 
into being portions that were masculous with the others muliebral." [6] 


Physis is also personified in the lep6c Adyoc tractate: 


"The divine is all of that mixion: renewance of the cosmic order through Physis 
For Physis is presenced in the divine." [7] 


The Numinous Way Of Pathei-Mathos 


As mentioned elsewhere, what | have termed the philosophy of m&0€t udBoc (pathei-mathos) is just my 
weltanschauung, developed between 2011 and 2013 after | had, upon reflexion, rejected much of and revised what 
then remained of my earlier (2006-2011) 'numinous way' [8]. 


In the philosophy of pathei-mathos, physis is used contextually to refer to: 


(i) the ontology of beings, an ontology - a reality, a ‘true nature '- that is often obscured by denotatum [9] and 
by abstractions [10], both of which conceal physis; 

(ii) the relationship between beings, and between beings and Being, which is of us - we mortals - as a nexion, 
an affective effluvium (or emanation) of Life (yoy) and thus of why 'the separation-of-otherness' [11] is a 
concealment of that relationship; 

(iii) the character, or persona, of human beings, and which character - sans denotatum - can be discovered 
(revealed, known) by the faculty of empathy; 

(iv) the unity - the being - beyond the division of our physis, as individual mortals, into masculous and 
muliebral; 

(v) that manifestation denoted by the concept Time, with Time considered to be an expression/manifestation 
of the physis of beings [12]. 


My concept of physis is therefore primarily ontological and rooted - as is my philosophy of pathei-mathos - in the 


paganus culture of classical, and Hellenic, Greece. 


David Myatt 

March 2015 

Notes 

[1] | have appended to this essay my translation of, and notes on, the relevant part of 1015a. 
[2] See Appendix 1, below, and also my Personal Reflexions On Some Metaphysical Questions. 


[3] Mopwtov HEV del Ov Kal OUTE yYLYVOUEVOV OUTE AMOAAUHEVOV OUTE AVEAVGUEVOV OUTE POivov (Symposium 210e - 
211a). 


[4] See Appendix 2. 


[5] Poemandres 3; qv. my Mercvrii Trismegisti Pymander de potestate et sapientia dei: A Translation and Commentary, 
2013. 


[6] Poemandres 16-18. 


[7] lepdc Adyoc 3; qv. my lepdc¢ Adyoc: An Esoteric Mythos. A Translation Of And A Commentary On The Third Tractate 
Of The Corpus Hermeticum, 2015. 


[8] Refer to my Concerning The Development Of The Numinous Way, 2012. 


[9] In my philosophy of pathei-mathos, | use the term denotatum - from the Latin, denotare - in accord with its general 
meaning which is "to denote or to describe by an expression or a word; to name some-thing; to refer that which is so 
named or so denoted." 


[10] An abstraction is a manufactured generalization, a hypothesis, a posited thing, an assumption or assumptions 
about, an extrapolation of or from some-thing, or some assumed or extrapolated ideal 'form' of some-thing. 
Sometimes, abstractions are generalization based on some sample(s), or on some median (average) value or sets of 
values, observed, sampled, or assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal or an ideal which it is assumed could be 
attained or achieved in the future. Abstractions are often assumed to provide some 'knowledge' or some 
‘understanding’ of some-thing assigned to or described by a particular abstraction. 


[11] Refer, for example, to my The Error of The-Separation-of-Otherness in The Numinous Way of Pathei-Mathos, 2012. 


[12] Time And The Separation Of Otherness - Part One. 2012. 


Appendix 1 


Some Notes on Aristotle, Metaphysics, Book 5, 10154 


Text 


ék Sr TOV elpnuévwv FH MPWTN MVaLC Kal KUPiWG AEyouEVN ~oTiv Fh ovoia h THY ExdvTWV &PXAVv KivAGEWS Ev adTOIC A 
QvTa: YAP DAN TM TAOTNS SEKTLKN ELVAL AEVETAL MUGLC, Kal ai VEVEGELC KAL TO QUEGBAL TH AMO TAUTNCG Eval KLVAGELC. 
Kal  APXNA TAS KWHOEWS THV QODOEL 6VTWYV AUTH EOTiv, EvuTapXoVGd MWC FA SuVauEL FY EVTEAEXELa. 


Translation 


Given the foregoing, then principally - and to be exact - physis denotes the quidditas of beings having changement 
inherent within them; for substantia has been denoted by physis because it embodies this, as have the becoming that 
is a coming-into-being, and a burgeoning, because they are changements predicated on it. For physis is inherent 
changement either manifesting the potentiality of a being or as what a being, complete of itself, is. 


Commentary And Notes 


physis. votc. A transliteration, since (i) this is a fundamental philosophical principle/term that requires contextual 
interpretation, and (ii) the English words 'nature' and Nature not only do not adequately describe this principle but also 
lead to and have led to certain misunderstandings of Aristotle in particular and of classical Greek culture in general. 


quidditas. ovo(a. Quidditas - post-classical Latin, from whence the English word 'quiddity' - is more appropriate here 


than ‘essence’, given the metaphysical (ontological) context and given that 'essence' now has so many non- 
philosophical connotations. An interesting alternative would be the scholastic term haeceitty. As with physis, quidditas 
is a philosophical term which requires contextual interpretation. 


changement inherent. The expression apxnv Ktvnoewe is crucial to understanding what Aristotle means in respect of 
physis. In regard to k(vnotc, since Aristotle here does not mean 'motion' or 'movement' in the sense of Newtonian 
physics (with its causal concepts of force, mass, velocity, kinetic energy), and since such physical movement is what 
the English words 'motion' and 'movement' now most usually denote, then alternatives must be found. Hence the 
translation 'changement'. 


For what Aristotle is describing here is 'change’, as for example in the natural development, the unfolding, the growth, 
of some-thing living that occurs because it is living; because it is possessed of Life and which Life is the apxnh of the 
changement, the ‘original being' (the @botc) from whence being-becomes to be often perceived and classified by us in 
orderly ways. 


What is described is an a-causal change, of being-becoming - of being unfolding - and thus fulfilling the potentiality of 
being within it. Hence why here Aristotle writes &pxnv KtufnoEewc, which describes the potential changement inherent 
in certain beings. ! That is, the a-causal origin of beings-becoming, or having become, and which beings (having 
changed, developed, unfolded) we then perceive and classify in orderly ways 2, such as by shape or usefulness to us, 
or by a notion such as causality: in terms of physical- 'movement'. Which is why, in Aristotle, there is a relation 
between gvotc, Lope@r, and cidoc - ciSoc in the sense of 'perceiveration' and not, as in Plato, denoting an abstract 
‘form' or an ‘ideal’ - 60 Kal 60a pvoet ~otw A y(yvetat, A5n Ond&pxovtoc éE ob néuKE yiyveoGat A civat, obnW PaLEeV 
Thy pvow Exe Eav UA ExN TO El60c Kal THY LOPONy. 


Thus @votc is what is a-causal in beings and which acausality is the origin of the 'natural' order that unfolds because of 
the potentiality of being to become, to presence in the causal, whence to be perceived by us in various orderly 
arrangements and/or arranged in terms of usefulness, and which arrangements/usefulness include TO KaAdv - and thus 
schemata, TadEtc 3- and apeTh. 


substantia. bAn. | have chosen to use the etymon of the English word 'substance' - qv. substantia in Thomas Aquinas, 
Sententia libri Metaphysicae - to again (i) emphasize the need for contextual interpretation in respect of a specific 
philosophical term, and (ii) to avoid whatever misunderstandings may arise from the modern (non-ontological) 
connotations of words such as 'matter' and ‘substance’. 


as have the becoming that is a coming-into-being, and a burgeoning, because they are changements predicated on it. 
Kal ai yevéoetc Kal TO PUEDOAL TH AN TAUTNG Elvat KivAGEtC. The sense of yéveotc here implies a 'coming-into-being' 
rather than just 'generation', just aS gOW implies a being 'burgeoning' - unfolding, revealing itself (its physis) - rather 
than just 'growing'. 


the potentiality of a being or as what a being, complete of itself, is. The Greek word EvteAexela is compounded from év 
EAEL ExEL and the sense here - in relation to EvumdpYoUGd - seems to be twofold: of a being as an unchanged being, and 
of what a being has become (or is becoming) as a result of a change, for both types of being actually exist, are real. 
One exists as a being as it is and has remained, and one exists as the being it has become (or is in the process of 
becoming) through the potential for changement inherent within it. Thus, for Aristotle, physis denotes the being of both 
types of being. 
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[1] In respect of &pxh as implying what is primarily inherent, qv. 1012b-1013a. 


[2] As Thomas Aquinas wrote: "Sciendum est autem, quod principium et causa licet sint idem subiecto, differunt tamen 
ratione. Nam hoc nomen principium ordinem quemdam importat; hoc vero nomen causa, importat influxum quemdam 
ad esse causSati." Sententia libri Metaphysicae, liber 5, lectio 1, n 3. 


[3] Regarding 1078a, tod 5€ KaAoD YEYyLoTa E(6N THELC Kal CUUUETPia Kal TO WELOYEVOV (the most noticeable 
expressions of kalos are schemata and harmony and consonancy), my view - given the context - is that td&&tc here is 
best translated as "schemata", rather than "order" or "arrangement" both of which are vague, open to mis- 
interpretation, and unrelated to the context, which context is mathematical beauty. Similarly, oo(Gw (to me) suggests 
consonancy, echoing as that (now somewhat obscure) English word does both by its use by, among others, 
Shakespeare (Hamlet, Act 2, Scene 2, 286) and also by its relation to the almost 'mathematical beauty' of some music 
(as evident for example in the counterpoint of JS Bach). 


Furthermore, just because the Greek has ouuvetpla it does not necessarily follow that the English word 'symmetry' is 
an appropriate translation, considering how the word symmetry is now used and has been used, in the West for many 
centuries, and especially in relation to art (in terms, for example, of objects and the human body). 


Given that Aristotle in 1078a is referring to geometry in particular and mathematics in general, then an appropriate 
translation is ‘harmony' - as in "a collation of representative signs or marks, so arranged that they exhibit their 
agreement and account for their discrepancies or errors." A harmony, in other words, that is most evident (as | 
mentioned in my essay) in Euclid's Elements, as schemata and consonancy are therein evident, most of the contents 
(theorems) of which book - deriving from people such as Pythagoras - were known to Aristotle. 


Thus, a translation such as "the chief forms of beauty are order and symmetry and definiteness" can in my opinion 
lead to projecting onto Aristotle what he may not necessarily have meant; and projecting onto in respect of how we 
now, over two thousand years after Aristotle, understand and use such common English terms. Hence, also, why | 
sometimes use obscure English words (which may suggest a relevant meaning) or transliterations (as in physis). 


Appendix 2 


Some Notes on Heraclitus Fragment 1 


Text 


tod 5€ Adyou toDS’ Ed6vtOG del AEOvVETOL yivovtat GvVOpwMol Kai MPdGGEV A akOVGAL Kal AKOVOAVTEG TO 
TPWTOV: VLVOHEVWV YAP MdvVTWV KATH TOV Adyov T6V5E amE(POLOLv EO(KAOL, MELOWHEVOL Kal EMEWV Kal EVYWV 
TOLOUTWV, OKO(WV EYW SiNyEOUaL KATA MVOLV SLALPEWV EKAOTOV Kal PPOATWV SkWC EXEL: TOUG 5E GAAOUG 
avOpwrtouc AavOdveEt OKOoa EVENBEVTEC MOLODOLV, SKWOTIED OKOOG EVSOVTEC ETMLAAVOAVOVTAL 


Translation 


My translation of the fragment is: 


Although this naming and expression [which | explain] exists, human beings tend to ignore it, both before 
and after they have become aware of it. Yet even though, regarding such naming and expression, | have 
revealed details of how Physis has been cleaved asunder, some human beings are inexperienced concerning 
it, fumbling about with words and deeds, just as other human beings, be they interested or just forgetful, are 
unaware of what they have done. 


Comments 
1. Adyoc 


In respect of fragments 80 and 112 | have suggested that it is incorrect to interpret mMOAEuoc simplistically as 'war', 
strife, or kampf !! and that, instead of using such words, it should be transliterated so as to name a distinct 
philosophical principle that requires interpretation and explanation with particular reference to Hellenic culture and 
philosophy. For, more often than not, such common English words as 'war' are now understood in a non-Hellenic, non- 
philosophical, context and explained in relation to some ideated opposite; and in the particular case of the term 'war', 
for example, in contrast to some-thing named, explained, or defined, as 'peace' or a state of non-belligerence. 


In respect of fragment 1 !7!, does Adyoc suggest a philosophical principle and therefore should it, like M6AEuoc, be 
transliterated and thus be considered as a basic principle of the philosophy of Heraclitus, or at least of what, of that 
philosophy or weltanschauung, we can adduce from the textual fragments we possess? Or does Adyoc, as | Suggested 
in respect of fragment 112 and 123 |?! imply: 


both a naming (denoting), and a telling - not a telling as in some abstract explanation or theory, but as ina 
simple describing, or recounting, of what has been so denoted or so named. Which is why, in fragment 39, 
Heraclitus writes: 


év Motjvnt Biac éyéveto 6 Tevtdpyew, 00 MAEiwv Adyoc A TOV GAAWV [41 
and why, in respect of A€yetv, Hesiod wrote: 


(ONEV WEdSEa MOAAG AEVELV ETOMOLOLW OLOIA, 
(6uev 6’, cbt’ €OEAWLEV, GANVEA yNPVoaDeat [5] 


| contend that fragment 1 also suggests a denoting, in the sense of expressing some-thing by denoting it or describing 
it by a 'name'. That is, that A6yoc here does not refer here to what has often be termed Logos, and that the 
‘ambiguous’ dei ©! is not really ambiguous at all. 


For one has to, in my view, take account of the fact that there is poetry in Heraclitus; a rather underrated style that 
sometimes led others to incorrectly describe him as 6 oxoTetvdc, the ambiguous (or the obtuse) one, and led Aristotle 
to write: 


THX YaO HpakAeitov Staoti—at Epyov Sta TO GSNAOV 

clvat MOTEPW TPdOKELTAaL, TH KOTEPOV A TM MPdTEPOV, Oiov Ev TH APXA AVTH TOD OVvyyPaUATOC: 
not yap "tod Adyou TODS’ EdvtoOc del AEOvVETOL AVOPWHol yiyvovTat": 

GSnAov yap tO adel, MPO MOTEPW Sei StaotiEat. [6] 


It is the poetic style of Heraclitus that | have tried, however badly, to express in my often non-literal and rather 
idiosyncratic translations/interpretations of some of the fragments attributed to him. Hence my interpretation of the 
first part: 


Although this naming and expression [which | explain] exists - human beings tend to ignore it, both before 
and after they have become aware of it. 


The 'which | explain' being implicit in the sense of A6yoc here as a naming and expression by a particular individual, 
contrasted (as often with Heraclitus) rather poetically with a generality; in this instance, contrasted with human beings 
- 'men' - in general. 


2. HEL 


In my view, "tend to" captures the poetic sense of dei here. That is, the literal - the bland, strident - 'always' is 
discarded in favour of a more Heraclitean expression of human beings having an apparently rather irreconcilable 
tendency - both now and as in the past - to ignore (or forget or not understand) certain things, even after matters have 
been explained to them (they have heard the explanation) and even after they have discovered certain truths for 
themselves. 


3. StatpEWv and MOvotc 


| take the sense of Statp~wWv here somewhat poetically to suggest not the ordinary 'divide' but the more expressive 
‘cleave’, with it being undivided Physis that is cleaved into parts by "such naming and expression" as Heraclitus has 
revealed. That is, Heraclitus is not saying that he has described or expressed each thing 'in accordance with its true 
nature’ (or divided things correctly, or something of the kind) but rather that the process of naming and categorization 
is or has divided Physis, obscuring the true nature of Being and beings, and it is this process, this obscuring, or 
concealment. of Physis - of cleaving it into separate parts or each thing, 'each' contrasted with a generality !7! - that he 
has revealed and is mentioning here, as he mentioned it in fragment 123: 


Ovo KPOTITEDOAL MAE 


Concealment accompanies Physis !®! 


Which is why | have transliterated ®votc as referring to a general philosophical principle of the philosophy of 
Heraclitus, or at least of what, of that philosophy or weltanschauung, we can adduce from the textual fragments we 
possess. 


4, MELMDWHEVOL Kal EMEWV KA EPyWV TOLOUTWV 


In respect of énéwv Kai Epywv to.tovtwv, the Homeric usage !%! is, for me, interesting as it implies a proverbial kind of 
saying rather than just 'words' and 'deeds': 


TnAEvaXx’, O06’ 6TLOEV KAaKOG EGoEaL OVS’ AVONUWV, 
ei S| TOL OOD MATPOG EVEOTAKTAL HEVOC NO, 
OlOG KEivoG Env TEAEOAL EPYOV TE EMOC TE: 


Telemachus - you will not be unlucky nor lacking in resolution 
If you hereafter instill into yourself the determination of your father 
Whose nature was to accomplish those deeds he said he would. 


Furthermore, | take the sense here of metoWwpEvot poetically to suggest a "fumbling about" - as the inexperienced often 
fumble about and experiment until, often by trial and error, they have gained sufficient experience to understand and 
know what they are doing and what is involved, which rather reminds one of a saying of Pindar !1°!: 


yAvKD 5€ MOAEMOSG anE(potowy, EuME(pwv GE TLC 
tTapBet Mmpooldovta viv KapSia NEpLGOW 


5. eyep8evtec and evSovtEec 


Given that, as mentioned above, there is poetry in Heraclitus, | am inclined to avoid the literal, and usual, 
understanding of €yep8EvtEc and EeSovtEC, particularly given the foregoing MNELPWHEVOL Kal ETEWV KAL EPYWV TOLOUTWY 
which renders such a literal understanding not only out of context and disjointed but decidedly odd. Human beings 
forgetting things when they sleep? If, however, and for example, éye(pw here poetically suggests alertness, an interest 
or excitement - as Avyetpev in the Agamemnon suggests an alertness and excitement, an interest in what has occurred, 
and thence the kindling of a pyre '11! - then there is, as often in Heraclitus, a flowing eloquence and that lack of 
discordance one might expect of an aphorism remembered and recorded long after the demise of its author. 
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Notes 
[1] qv. The Abstraction of Change as Opposites and Dialectic, and Some Notes on IdAgyos and Atkn in Heraclitus B80 


As mentioned in The Abstraction of Change as Opposites and Dialectic: 
"In addition, Polemos was originally the 6da(uwv [not the god] of kindred strife, whether familial, or of one's 
mOAtc (one's clan and their places of dwelling). Thus, to describe Polemos, as is sometimes done, as the god 
of conflict (or war), is doubly incorrect." 
[2] qv. Sextus Empiricus: Advenus Mathematicos VII. 132 
[3] Regarding 123 - ®vatc KpUnTEDOal MLAEi - qv. Physis, Nature, Concealment, and Natural Change, e-text 2010 
[4] "In Priene was born someone named and recalled as most worthy - Bias, that son of Teutamas." 
[5] 
We have many ways to conceal - to name - certain things 
And the skill when we wish to expose their meaning 


[6] Aristotle: Ars Rhetorica Book 3, chapter 5 [1407b] 


[7] As in Homer et al, for example Iliad, Book VII, 215 - 


ToWac 5€ ToduOG aivoc OmAAVOE yuUia EkaoTOV 


But over the Trojans, a strange fear, to shake the limbs of each one there 


[8] qv. my Physis, Nature, Concealment, and Natural Change [Notes on Heraclitus fragment 123], e-text 2010 
[9] Odyssey, Book II, 272 
[10] Fragment 110 


[11] Aeschylus, Agamemnon, 296-299 


o8Evovoa AauMac 5’ ODSENW WAVPOVUEVN, 
umiep8opovoa meSiov Aownod, S{knv 
matdpac oEAHvNc, TPOG K\BatpWvoc AETIAG 
AYELPEV GAANV EKSoxXNHVv Monod nMupdéc. 
The torch, vigorous and far from extinguished, 
Bounded over the Asopian plain 


To the rocks of Cithaeron as bright as the moon 
So that the one waiting there to begin that fire, jumped up 


Note that here the watchman is not awakened from sleep. 
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Musings On Suffering, Human Nature, and The Culture of Pathei-Mathos 


This is an extract from a written reply, in September 2013, to a personal correspondent. It has been revised for publication here, with some 
footnotes added in an effort to elucidate some parts of the text. 


ooo 


In respect of the question whether | am optimistic about our future as a species, | vacillate between optimism and 
pessimism, Knowing as | - and so many - do from experience that the world contains people who do good things [1], 
people who do bad things, and people who when influenced or led or swayed by some-thing or someone can veer 
either way; and given that it seems as if in each generation there are those - many - who have not learned or who 
cannot learn from the pathei-mathos of previous generations, from our collective human md@et wd8o0c that has brought- 
into-being a culture of pathei-mathos thousands of years old. Historically - prior to, during after the time of Cicero, and 
over a thousand years later during and after the European Renaissance - this culture was evident in Studia 
Humanitatis, and is now presenced in works inspired by or recollecting personal pathei-mathos and described in 
memoirs, aural stories, and historical accounts; in particular works of literature, poetry, and drama; in non-verbal 
mediums such as music and Art, and by art-forms such as films and documentaries. 


This culture of pathei-mathos reveals to us the beauty, the numinosity, of personal love; the numinosity of humility, 
and compassion; and the tragic lamentable unnecessary suffering caused by hubris, dishonour, selfishness, 
inconsiderance, intolerance, prejudice, hatred, war, extremism, and ideologies [2]. A world-wide suffering so evident, 
today, for example in the treatment of and the violence (by men) toward women; in the continuing armed conflicts - 
regional and local, over some-thing - that displace tens of thousands of people and cause destruction, injury, and 
hundreds of thousands of deaths; and evident also in the killing of innocent people [3] by those who adhere to a harsh 
interpretation of some religion or some political ideology. 


Do good people, world-wide, outweigh bad ones? My experiences and travels incline me to believe they may do, 
although it seems as if the damage the bad ones do, the suffering they cause, sometimes and for a while outweighs 
the good that others do. But does the good done, in societies world-wide, now outweigh the bad done, especially such 
large-scale suffering as is caused by despots, corruption, armed conflict, and repressive regimes? Probably, at least in 
some societies. And yet even in such societies where, for example, education is widespread, there always seem to be 
selfish, dishonourable, inconsiderate, people; and also people such as the extremist | was with my hubriatic certitude- 
of-kKnowing inciting or causing hatred and violence and intolerance and glorifying war and kampf and trying to justify 
killing in the name of some abstraction or some belief or some cause or some ideology. People mostly, it seems, 
immune to and/or intolerant of the learning of the culture of pathei-mathos; a learning available to us in literature, 
music, Art, memoirs, in the aural and written recollections of those who endured or who witnessed hatred, violence, 
intolerance, conflict, war, and killing, and a learning also available in the spiritual message of those who taught 
humility, goodness, love, and tolerance. Immune or intolerant people who apparently can only change - or who could 
only possibly change for the better - only when they themselves are afflicted by such vicissitudes, such personal 
misfortune and suffering, as is the genesis of their own pathei-mathos. 


Thus, and for example, in Europe there is the specific pathei-mathos that the First and the Second World Wars wrought. 
A collective learning regarding the destruction, the suffering, the brutality, the horror, of wars where wrakeful 
machines and mass manufactured weapons played a significant role. 


All this, while sad, is perhaps the result of our basic human nature; for we are jumelle, and not only because we are 
"deathful of body yet deathless the inner mortal" [4] but also because it seems to me that what is good and bad 
resides in us all [5], nascent or alive or as part of our personal past, and that it is just so easy, so tempting, so 
enjoyable, sometimes, to indulge in, to do, what is bad, and often harder for us to do what is right. Furthermore, we do 
seem to have a tendency - or perhaps a need - to ascribe what is bad to being ‘out there’, in something abstract or in 
others while neglecting or not perceiving our own faults and mistakes and while asserting or believing that we, and 
those similar to us or who we are in agreement with, are right and thus have the 'correct', the righteous, answers. Thus 
it is often easier to find what is bad ‘out there’ rather than within ourselves; easier to hate than to love, especially as a 
hatred of impersonal others sometimes affords us a reassuring sense of identity and a sense of being ‘better’ than 
those others. 


Will it therefore require another thousand, or two thousand, or three thousand years - or more or less millennia - before 
we human beings en masse, world-wide, are empathic, tolerant, kind, and honourable? Is such a basic change in our 
nature even possible? Certainly there are some - and not only ideologues of one kind or another - who would argue and 
who have argued that such a change is not desirable. And is such a change in our nature contingent, as | incline to 
believe, upon the fair allocation of world resources and solving problems such as hunger and poverty and preventing 
preventable diseases? Furthermore, how can or could or should such a basic change be brought about - through an 
organized religion or religions, or through individual governments and their laws and their social and political and 
economic and educational policies, or through a collocation of governments, world-wide; or through individuals 
reforming themselves and personally educating others by means of, for example, the common culture of pathei- 
mathos which all humans share and which all human societies have contributed to for thousands of years? Which leads 
us on to questions regarding dogma, faith, and dissent; and to questions regarding government and compulsion and 


‘crime and punishment’ and whether or not 'the needs of the many outweigh the needs of the few’; and also to 
questions regarding the efficacy of the reforming, spiritual, personal way given that spiritual ways teaching love, 
tolerance, humility, and compassion - and virtuous as they are, and alleviating and preventing suffering as they surely 
have - have not after several thousand years effected such a change in humans en masse. 


| have to admit that | have no definitive or satisfactory answers to all these, and similar, questions; although my own 
pathei-mathos - and my lamentable four-decade long experience as an extremist, an ideologue, and as a selfish 
opinionated inconsiderate person - incline me to prefer the reforming, spiritual, personal way since | feel that such an 
approach, involving as it does a personal study of, a personal transmission of, the culture of pathei-mathos - anda 
personal knowing and a living of the humility that the culture of pathei-mathos teaches - is a way that does not cause 
nor contribute to the suffering that still so blights this world. A personal preference for such a numinous way even 
though | am aware of three things: of my past propensity to be wrong and thus of the necessary fallible nature of my 
answers; of the limited nature and thus the long time-scale (of many millennia) that such a way implies; and that it is 
possible, albeit improbable except in Science Fiction, that good people of honourable intentions may some day find a 
non-suffering-causing way by which governments or society or perhaps some new form of governance may in some 
manner bring about that change, en masse, in our human nature required to evolve us into individuals of empathy, 
compassion, and honour, who thus have something akin to a 'prime directive’ to guide them in their dealings with 
those who are different, in whatever way, from ourselves. 


Were | to daydream about some future time when such a galactic ‘prime directive’ exists, directing we 
spacefaring humans not to interfere in the internal affairs of non-terrans who are different, in whatever way, from 
ourselves, then | would be inclined to speculate that unless we by then have fundamentally and irretrievably changed 
ourselves for the better then it would not be long before some human or some human authority, somewhere, 
manufactured some sly excuse to order to try and justify ignoring it. For that is what we have done, among ourselves, 
for thousands of years; making then breaking some treaty or other; making some excuse to plunder resources; having 
some legal institution change some existing law or make some new law to give us the 'right' to do what it is we want to 
do; or manufacture some new legislative or governing body in order to 'legalize' what we do or have already done. 
Always using a plethora of words - and, latterly, legalese - to persuade others, and often ourselves, that what we do or 
are about to do or have already done is justified, justifiable, necessary, or right. 


Perhaps the future excuse to so interfere contrary to a prime directive would be the familiar one of ‘our security’; 
perhaps it would be an economic one of needing to exploit 'their' resources; perhaps it would be one regarding the 
threat of 'terrorism'; perhaps it would be the ancient human one, hallowed by so much blood, of 'our' assumed 
superiority, of 'their system’ being 'repressive' or 'undemocratic' or of they - those ‘others’ - being 'backward' or 
‘uncivilized’ and in need of being enlightened and 're-educated'’ by our ‘progressive’ ideas. Or, more probable, it would 
be some new standard or some new fashionable political or social or even religious dogma by which we commend 
ourselves on our progress and which we use, consciously or otherwise, to judge others by. 


The current reality is that even if we had or soon established a terran ‘prime directive’ directing we humans not to 
interfere in the internal affairs of other humans here on Earth who are different, in whatever way, from ourselves, it is 
fairly certain it "would not be long before some human or some human authority, somewhere, manufactured some sly 
excuse to order to try and justify ignoring it..." 


Which mention of a terran 'prime directive' leads to two of the other questions which cause me to vacillate 
between optimism and pessimism in regard to our future as a species. The question of increasing population, and the 
question of the finite resources of this Earth. Which suggests to me, as some others, that - especially as the majority of 
people now live in urban areas - a noble option is for us, as a species, to cooperate and betake ourselves to colonize 
our Moon, then Mars, and seek to develope such technology as would take us beyond our Solar System. For if we do 
not do this then the result would most probably be, at some future time, increasing conflict over land and resources, 
mass migrations (probably resulting in more conflict) and such governments or authorities as then exist forced by 
economic circumstance to adopt policies to reduce or limit their own population. Global problems probably 
exasperated still further by the detrimental changes that available evidence indicates could possibly result from what 
has been termed ‘climate change’ [6]. 


But is the beginning of this noble option of space colonization viable in the near future? Possibly not, given that the few 
countries that have the resources, the space expertise and the technology necessary - and the means to develope 
existing space technology - do not consider such exploration and colonization as a priority, existing as they seem to do 
in a world where nation-States still compete for influence and power and where conflict - armed, deadly, and otherwise 
- is still regarded as a viable solution to problems. 


Which leads we human beings, with our jumelle character, confined to this small planet we call Earth, possibly 
continuing as we have, for millennia, continued: a quarrelsome species, often engaged (like primates) in minor 
territorial disputes; in our majority unempathic; often inconsiderate, often prejudiced (even though we like to believe 
otherwise); often inclined to place our self-interest and our pleasure first; often prone to being manipulated or to 
manipulating others; often addicted to the slyness of words spoken and written and heard and read; often believing 
'‘we' are better than 'them'; and fighting, raping, hating, killing, invading here, interfering there. And beset by the 
problems wrought by increasing population, by dwindling resources, by mass migrations, by continuing armed conflicts 
(regional, local, supranational, over some-thing) and possibly also affected by the effects of climate change. 


Yet also, sometimes despite ourselves, we are beings capable of - and have shown over millennia - compassion, 
kindness, gentleness, tolerance, love, fairness, reason, and a valourous Self-sacrifice that is and has been inspirational. 


But perhaps above all we have, in our majority, exuded and kept and replenished the virtue of hope; hoping, dreaming, 
of better times, a better future, sometime, somewhere - and not, as it happens, for ourselves but for our children and 
their children and the future generations yet to be born. And it is this hope that changes us, and has changed us, for 
the better, as our human culture of pathei-mathos so eloquently, so numinously, and so tragically, reveals. 


Thus the question seems to be whether we still have hope enough, dreams enough, nobility enough, and can find 
some way to change ourselves, to thus bring a better - a more fairer, more just, more compassionate - future into- 
being without causing or contributing to the suffering which so blights, and which has so blighted, our existence on 
Earth. 


Personally, | am inclined to wonder if the way we need - the hope, the dream, we need - is that of setting forth to 
explore and colonize our Moon, then Mars, and then the worlds beyond our Solar System, guided by a prime directive. 


ooo 


Notes 


[1] | understand 'the good' as what alleviates or does not cause suffering; what is compassionate; what is honourable; 
what is reasoned and balanced. Honour being here, and elsewhere in my recent writings, understood as the instinct for 
and an adherence to what is fair, dignified, and valourous. 


[2] | have expanded, a little, on what | mean by 'the culture of pathei-mathos' in my tract Questions of Good, Evil, 
Honour, and God. 


[3] As defined by my ‘philosophy of pathei-mathos', | understand innocence as "an attribute of those who, being 
personally unknown to us, are therefore unjudged us by and who thus are given the benefit of the doubt. For this 
presumption of innocence of others - until direct personal experience, and individual and empathic knowing of them, 
prove otherwise - is the fair, the reasoned, the numinous, the human, thing to do. Empathy and mda@et wd8oc incline us 
toward treating other human beings as we ourselves would wish to be treated; that is they incline us toward fairness, 
toward self-restraint, toward being well-mannered, and toward an appreciation and understanding of innocence." 


[4] Poemandres (Corpus Hermeticum), 15 - 61a Toto napa NMavta Ta Ett yAC CHa SimAodc EoTLW O AVOPWTOG 


As | noted in my translation of and commentary on the Poemandres tract, "Jumelle. For 5tmA00c. The much underused 
and descriptive English word jumelle - from the Latin gemellus - describes some-thing made in, or composed of, two 
parts, and is therefore most suitable here, more so than common words such as 'double' or twofold." 


[5] qv. Sophocles, Antigone, v.334, vv.365-366 


TIOAAG TH SELVA KOVSEV AVOPWTOV SELVOTEPOV TEAEL... 
OOMOV TL TO UNXavoev TExvac bTEp EAT(H’ ExWV 
TOTE HEV KAKOV, GAAOT’ Em’ EDOAOV EPMEL 


There exists much that is strange, yet nothing 
Has more strangeness than a human being... 
Beyond his own hopes, his cunning 

In inventive arts - he who arrives 

Now with dishonour, then with chivalry 


[6] Many people have a view about 'climate change’ - for or against - for a variety of reasons. My own view is that the 
scientific evidence available at the moment seems to indicate that there is a change resulting from human activity and 
that this change could possibility be detrimental, in certain ways, to us and to the other life with which we share this 
planet. The expressions 'seems to indicate’ and ‘could possibly be’ are necessary given that this view of mine might 
need to be, and should be, reassessed if and when new evidence or facts become available. 


David Myatt - Questions of Good, Evil, Honour, and God 


Questions of Good, Evil, Honour, and God 
Some Personal Musings 


Contents 


Part One 
°Good and Evil - An Early Christian Perspective 


Part Two 

°Good and Evil - A Muslim Perspective 
°Jurisprudence and Society 

°The Modern State 

°Good and Evil - The Perspective of Pathei-Mathos 


Part Three 
°Religion, Law, and The Reformation of Individuals 
°Good, Evil, and The Criteria of Progress 


Part Four 
°Ontology and Denotatum 
°The Simple Way of Harmony 


Part Five 
°A Very Personal Conclusion 


David Myatt - Questions of Good, Evil, Honour, and God 
ooo 


Introduction 


For the past three or so years, as I developed my 'numinous way' and then last 
year refined it into the philosophy of pathei-mathos, I have reflected more and 
more on questions concerning good, evil, honour, God, and religion and ethics 
in general; related as these matters are (at least according to my fallible 
understanding) to our nature, and possible development, as human beings, and 
thence to matters such as society, culture, and the jurisprudence by which 
modern societies function, or endeavour or aspire to function; and manifesting, 
as answers to such questions should, at least some explanations concerning the 
evidence that we human beings possess, and have possessed for thousands 
upon thousands of years, a paradoxical character, capable of - and having done - 
both honourable and dishonourable deeds, of being both 'good' and ‘bad’. 


Thus some of the questions of concern are: (i) what is 'good' and ‘bad’; (ii) have 
the definitions and thence the theology and epistemology and the morality of 
religions, over millennia, enabled more and more of us to avoid doing or causing 
what is 'bad'; (iii) what, if anything, can or perhaps should replace such 
definitions, such theology, such epistemology, such morality - such religions - for 
those who do not or cannot accept such religious answers and the guidance so 
offered; (iv) does jurisprudence - and thence The State - offer an acceptable 
alternative; and, perhaps most importantly, as I have endeavoured to intimate in 
some other recent musings, (v) can we as a species change, sans a belief in 
some reward or the threat of punishment - be such karmic, eschatological, or 
deriving from something such as a State - or "are we fated, under Sun, to 
squabble and bicker and hate and kill and destroy and exploit this planet and its 
life until we, a failed species, leave only dead detritic traces of our hubris?" [1] 


Today - thousands of years after the births of Lao Tzu, of the Buddha, of Moses, 
of Jesus of Nazareth, of Muhammad - horrid things still happen every minute of 
every day to people who do not deserve them, who have done nothing 
dishonourable. Horrid things caused by other human beings, and it certainly 
seems to me that we, as a species - en masse, world-wide - cannot seem to 
prevent ourselves from doing what is bad, here understanding and accepting, 
initially at least, 'the bad' as that which harms or kills or causes suffering to 
others. All we seem to have done is manufacture more excuses for ourselves 
and for others in order to try and justify the harm done, and the killings and the 
suffering caused, and thus 


",...atterly, in the name of some country, or some nation, or some 
political ideal, or some cause, or on behalf of some-thing supra- 
personal we believed in, we sallied for to war or did deeds that caused 
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suffering, death, destruction, and inflicted violence on others. 
Defending this, or attacking that. Invading here; or colonizing there. 
Dreaming of or determined to find glory. Always, always, using the 
excuse that our cause, our ideal, our country, our nation, our security, 
our prosperity, our 'way of life', our 'destiny', hallowed our deeds; 
believing that such suffering, death, destruction as we caused, and 
the violence we inflicted on others, were somehow justified because 
'‘we' were right and 'they' our foes, were wrong or in some way not as 
‘civilized' or as ‘just’ as us since 'their cause’ or their 'way of life’ or 
way of doing things was, according to us, reprehensible." [2] 


But is 'the bad' really that which harms or kills, or causes suffering to, others, 
and if so, is it necessary - moral - to qualify this understanding by appending 
‘without just cause’ to it, and what, therefore - as others, from the Jus 
Papirianum attributed to Sextus Papirius to Augustine of Hippo to Thomas 
Aquinas and beyond, have saught to define - is a ‘just cause’ so that 'the bad' is 
then understood to be "that which harms or kills or causes suffering to others 
without just cause". 


This essay presents some musings of mine regarding such questions. 


David Myatt 
April 2013 


Part One 


Good and Evil - An Early Christian Perspective 


Given the influence of Christianity over individuals in the West during the past 
two millennia, especially in terms of eschatology and jurisprudence, it seems 
apposite to consider how the concepts of 'good' and 'evil' are presented in 
Christian scripture. 


In Genesis 3.5 it is written that: 
nbet yap 0 VEdc OTL EV AV NEPA OdyNTE aM’ adTODd, S'avo1yOfnoovtar 
DGD Ot OPPaApot, Kai EoeoVE We VEO ylvLWOKOVTEC KAAOD Kai 
Tovnpov. [3] 


What, therefore, is meant by yluwoKovtec KAAOD Kai TOvnpov? Most 
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translations - modern and otherwise - provide something akin to "knowing good 
and evil" which we, after two thousand years, presume to associate with some 
theological ideation such as 'the forces/realm of good' contrasted with (or 
verses) 'the forces/realm of evil’ as if both have or can have an existence 
independent of the physical world and independent of ourselves, an existence or 
a force associated, or seemingly associated, with a being described, in the 
Hebrew scriptures, as Wn] - a serpent - and in LXX as 6gic, a mythological 
creature familiar to readers of Hesiod's Theogony [4] and from myths and 
legends concerning the oracle at Delphi and the Il16@wv, which is both curious 
and interesting given that wni can signify divination (qv. Genesis 44.15, for 
example) and the whisper (the hiss) of a soothsayer or an enchantress. 


But, in respect of this 'good and evil', might the Greek of LXX - and the Hebrew 
text - suggest something other than such a theological ideation? That is, how 
might the Greek text have been understood in its time? 


The Greek of LXX contrasts kd&Aoc with novnpdv. Now, K&Aoc is classically 
understood (as often in Homer) as 'what is pleasing' (as in pleasing to look 
upon) and that which is considered beneficial and/or admirable (as in admirable 
deeds); whence what is beautiful/healthy and what is noble or honourable. 
Classically understood, mtovnpdv is 'wearisome' (as in Hesiod, for instance in 
reference to the tasks that Hercules has to endure) and also what is considered 
dishonourable or cowardly, as in Sophocles, Philoctetes v.437 - mdAey0c OBE’ 
Gvhp’ EkWV aipel MovnpOv, HAAG tobe ypnotodc cet (battle does not willingly 
take cowards, but - as of old - the honourable). 


The classical meaning of the Genesis text - of the Greek still understood at the 
time of LXX (c. 250 BCE) and before later interpretations [5] - might therefore 
seem to suggest some contrast between what is beneficial/admirable/beautiful 
/noble/honourable and what is wearisome/cowardly/dishonourable. 


Interestingly, the sense of the Hebrew text of Genesis 3.5 seems to follow the 
sense of the Greek, or vice versa [6] - 97) 2H -yy. That is, "knowing tov and 


rah," with 150 suggesting pleasing, pleasant, beautiful; and yn suggesting 
adversity, unpleasant, harmful, injurious. 


In Genesis 8.21, movnpov also occurs, again usually translated as some abstract 
‘evil' - man's heart is evil from his youth, and so on - even though the 
classical/Hebrew understanding of the term suggests the former more personal 
sense of dishonourable/injurious, as does its occurrence in the New Testament, 
as, for example, in Luke 6.45 where it is - interestingly - contrasted not with 
KGAoc but with aya8dc, and where the context - of a healthy (a good, ka&Aoc) 
tree not bearing rotten/bad (oampoc) fruit, KxaAOv Molodv Kaplov oanmpov - also 


David Myatt - Questions of Good, Evil, Honour, and God 


suggests not some abstract (demonic) 'evil' but a dishonourable (a bad, 
cowardly) person bringing forth some-thing bad, burdensome, dishonourable, 
and thus unhealthy, as rotten fruit is unhealthy and harmful, and with Luke 
6.43-5 therefore translated thus: 


For no healthy tree brings forth rotten fruit just as a rotten tree 
cannot bring forth healthy fruit. For each tree is judged by its fruit. A 
good person from the store of good in their heart brings forth what is 
good, and a bad person from their bad store brings forth what is bad; 
for it is because of an overflowing heart that the mouth speaks. 


Ov yap Eotiv S€v6pov KaAOV NOLodv KaPIIOV Oapdv, OLbE MGAIV 
5év6pov Oalpov Mo1obv KAPMOV KAAGDV, EkKAOTOV yap Sévhpov EK TOD 
iSiov KAPIOD plvbWOKETAL: 0 AyabOc KVOPWIOC EK TOD ayabod 
Onoavpod tic Kaphiac MpOMEepEl TO AYAOSDV, KAI O MOVNPOC EK TOD 
TIOVNPOD IIPOMEPEL TO MOVNPOV: EK yap HEplocoevpaToc Kapdiac AaAEt 
TO OTOLA AVTOD 


This ‘healthy tree' and ‘rotten fruit' make sense, for how can a tree be evil? 
Similarly, the contrast of novnpdov with aya8dc also makes sense in referring to 
a bad person and good person, for «ya@6c is classically understood as brave; 
honourable; well-bred (as often in Homer) and as implying a personal quality, 
such as prowess, excellence, in some-thing - or good at some-thing - as in The 
Agamemnon of Aeschylus: 


ootic &’ ayabdc npoBatoyvwpwp, 
OvK EoT1 AaBeiv GUPATA OwTdc, 

ta 50KODVT’ EvPPOVvOC EK Biavoiac 
vbapei Oatvelv MLAOTNTI. 


Yet to he who has a good knowledge of his herd 


A person's eyes cannot conceal what is a feeble begging for friendship 
Behind a pretence of reasoned good judgement. (vv. 795-798) 


and as in Oedipus Tyrannus by Sophocles: 
opac tv’ HKElc, xyabdc @v pvuyNnv avip, 
TODLIOD MaplEeic Ka KATAPBAVVWDY KEQP; 


Observe where you have come to with your prowess in reason 
By me giving way and blunting my passion. (vv. 687-8) 


The scriptural contrast of rottenness and health is also evident, for instance, in 
Romans 12.21: 


David Myatt - Questions of Good, Evil, Honour, and God 


L1) VIK® DO TOD KAKOD HAAG VIKA EV TO AyaO® TO KAKODV 


where awya86c is contrasted with kakoc rather than with novnpov. Although the 
verse is often translated along the lines of 'Do not let evil conquer you, instead 
conquer evil with good,' classically understood, kak6c is what is 'bad' in the 
sense of some-thing rotten or unhealthy, or - the opposite of kdAoc - what is 
displeasing to see. Kakoc is also what is unlucky, a misfortune, and/or injurious, 
as for example in The Agamemnon 


TO HED pOVAIKA IPWTOV APGEvOc Hiya 
no8ai Sopoic Epnpov EKMaYAOV KAKOV 


Primarily, for a lady to be separate from her mate - 
To remain unprotected by family - is a harsh misfortune (vv. 862-3) 


Given the sense of aya86c previously mentioned (with reference for example to 
Luke 6.45) and this sense of kakoc, then Romans 12.21 might suggest: "Do not 
let what is rotten win; instead, overpower what is rotten with what is good," and 
good in the sense of beneficial and healthy, so that an alternative would be "Do 
not let what is harmful win; instead, overpower what is harmful with what is 
healthy." 


Similarly, Romans 12.17 - with its contrast of kaké6c and KdAoc - would imply: 


Do not render what is bad with what is bad; rather, show concern for 
what all see is good. 


pndevi KakOv ATi KAKOD AMO6166VTEC, MPOVOODPEVOL KAAG EVWITLOVD 
NaVTWY avOpwrnwv-: 


Understood thus, the impression is not of ‘fire and brimstone’ preaching but of 
something rather gentle, something much more human and appealing and 
understanding of human nature; something evident, for example, in the 
well-known passage (Romans 13.10) h ayann T® MAnotov KaKOV ODVK EpyaCeTar: 
HANpwpa obv vopov h &yarn: love brings no harm to the neighbour; love is the 
completion of the law. 


Furthermore, it is this love which is healthy and good; which can 'overpower 
what is harmful’, what is bad. 


What these examples reveal - and many other examples from Christian scripture 
could be adduced - is not abstract, impersonal, theological concepts of 'good' 
and 'evil' but rather something personal that individuals can relate to and 
understand, and it is tempting therefore to suggest that it was later, and 
theological, interpretations and interpolations which led to a harsh dichotomy, 
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an apocalyptic eschatology, a 'war' between an abstract 'good' and 'evil', and 
that with such interpretations and interpolations - much in evidence in the 
persecution of alleged heretics - the simple gospel message of the health of love 
was somehow lost for a while, to be, later on, re-expressed by people such as 
William Penn, who wrote, in his Some Fruits of Solitude, "Let us then try what 
love can do." 


Notes 

[1] Blue Reflected Starlight. 2012 

[2] qv. A Slowful Learning, Perhaps. 2012 

[3] Septuaginta - Vetus Testamentum. c. 250 BCE. 


[4] qv. the Chimaera (vv. 319ff), described as having three heads, one of which - 
1) 6’ O@ioc - was a serpent, a dragon: 6mi0ev 6 S5PaKwv. 


[5] The current consensus is that LXX was written around 250 BCE, give or take 
a few decades. This is the Hellenistic era of Euclid and Archimedes; a period 
when Homer was still recited, and the classic tragedies of Aeschylus, Sophocles, 
and others, some two or more centuries before, were still understood and 
appreciated, just as the language of Shakespeare - and his plays - are 
understood and appreciated today. This appreciation of classical Greek 
literature continued into the Roman era and beyond, with the cultured Cicero, 
for example, often explaining classical Greek terms for his Latin readers, and 
with Marcus Aurelius - Roman Emperor a century after the time of Jesus of 
Nazareth - writing his 'meditations', Ta cic Eavtdv - in the same (possibly Attic 
derived) kon Greek as that of LXX and the New Testament. 


It is therefore seems likely that the scribes of LXX - and possibly those of the 
New Testament - were also familiar with the earlier classical literature. 


[6] The date of the Hebrew scriptures has been much discussed. The earliest 
fragments of extant texts of both LXX and the Hebrew scriptures currently 
known suggest that LXX is slightly (but not much) older than the written text of 
the Hebrew scriptures of which papyrus fragments survive. However, according 
to Jewish aural tradition the scrolls of the Torah were first written c. 1000 BCE 
and thus would predate LXX by many centuries. 
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Part Two 


Good and Evil - A Muslim Perspective 


The classical and the early Christian sense of a human, and a natural, and not 
an abstract, dogmatical, good and bad, briefly outlined in part one, is also found 
in Islam: in the Quran, in the Sunnah, and in Shariah. For the sense of 'the bad’ 
- Cui -is of what is rotten, unhealthy, dirty, unclean, defective; with the sense 
of 'the good’, of 'good things'- <4! - being pleasing, pure, healthy, natural, 
beautiful, noble. 


Consider, for example, Surah 5, Ayah 100 of the Quran: 
SAS de eel 4S bl OL SI gg 25 YJ 


pbb Kh) chit yl sabilsie sil 


A fallible 'interpretation of meaning’ [1] is: 


“The dirty and the clean are not alike even though, being ubiquitous, 
what is dirty may entice [ “scl ] you." [2] 


In Surah 61, Ayah 12, 'good'- 44 - is what is beautiful, pleasant: 


as? 3 a a- 
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" [Allah] will forgive your transgressions [ 54 ] and guide you to 
Jannah wherein are rivers, cascading down, and those beautiful 
dwellings set within perpetually-flowering gardens. And this is the 
success that matters."[Interpretation of meaning] 


Consider also Surah 2, Ayah 267: 
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"From what We give you from the earth and from the good things you 
have earned - disburse; but do not look toward [ !s«4 ] disbursing 
those defective things, which you would never take [for yourself] 
unless your eyes were closed." [Interpretation of meaning] 


As with the New Testament, what these examples reveal - and many other 
examples could be adduced - is not abstract concepts of 'good' and ‘evil’ but 
rather something that is understandable by individuals and related to 
themselves and the world around them [3]. 


Jurisprudence and Society 


Islam and Christianity have both developed traditions relating to the scope, 
detail, intent, and the implementation, of the laws necessitated by a society [4] - 
a jurisprudence - as well as traditions, or doctrines, concerning the nature of 
the authority that has or asserts it has the power to enforce such laws, and 
which laws often seek to criminalize 'the bad' and thus offer an interpretation of 
‘the good' and 'the bad’. 


The traditional Christian view, evident in the Catholic tradition, is one of not 
only canon law but of the exercise of spiritual influence, direct and indirect, 
over civil authority to the extent, for example, that the Code of Justinian of 
529-534 CE begins with In Nomine Domini Nostri Jesu Christi and (i) enshrined 
in law the authority of the Church, (ii) enshrined in law the requirement that all 
persons subject to the jurisdiction of the code be Christian, and thus that 
society be a Christian one; and (iii) detailed in law what constituted heresy. 


For Muslims, Islamic jurisprudence (figh) - the textual sources of which are the 
Quran and Sunnah - is a legal and an ethical guide to what is good and what is 
bad; that is, to what is halal (beneficial) and what is haram (harmful) from the 
perspective of the only success that, for a Muslim, matters: the success of being 
guided by Allah to dwell in the perpetually-flowering Gardens of Paradise, 
wherein are rivers, cascading down. 
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Being a legal as well as an ethical guide, fiqh deals not only with religious 
worship but also with civil, business, and domestic, matters such as 
transactions, ownership, funds, and inheritance, and thus provides a framework 
for a society whose aim is to assist Muslims who live together in a particular 
area to know and follow the precepts and the way of life revealed by 
Muhammad: to do and inspire what is good, and avoid and dissuade others from 
doing what is bad, ath Usie's45 Sed Ge Clsehty as ealls Ws’ (Amr bil Maroof wa Nahi 
anil Munkar) [5]. 


However, it seems to me that the problem with jurisprudence, Muslim and 
Christian, is and was our fallible, human, understanding of the revelation, of the 
original message; a problem classically understood in Islam by the distinction 
made by Muslim scholars between figh - our fallible understanding and 
attempts at interpretation - and Shariah, the divine and perfect guidance given 
by Allah, based as figh (classical Islamic jurisprudence) is on the principles of 
acceptance of diversity (of scholarly opinion), on custom [6], and on reasoned 
deductions by individuals that are stated to be fallible and thus not immutable. 
A distinction that allows for reasoned change, accepts the necessity of diverse 
opinions, the necessity of individual independent scholarly judgement in trials, 
arbitrations, and determining penalties, and manifests both the non-hierarchical 
nature of the religion of Islam and the original understanding of the good and 
the bad. 


In modern times, in the Muslim world, this necessary distinction between fiqh 
and Shariah, this allowance for reasoned change based on diverse scholarly 
opinion, and the necessity of individual independent scholarly judgement in 
trials, arbitrations, and determining penalties, often seems to be overlooked 
when attempts are made by governments in Muslim lands to introduce ‘Shariah 
law' with the result that inflexible penal codes and immutable penalties are 
introduced backed by the claim, contrary to figh, that such governments have a 
mandate to impose and enforce such dogmatical interpretations as are an 
inevitable part of such government-sponsored codified law. 


Even in the past this distinction between figh and Shariah, and the need for an 
acceptance of a diversity of scholarly and reasoned opinion, was often 
neglected, especially by powerful rulers or ruling cliques, leading to societies 
which were Muslim in name only where 'the good' came to be more the 
embodiment of the will or the desire or the need of the powerful, the privileged, 
than it was of the original religious revelation, and where 'the law' became 
inflexible, impersonal, and often corrupt, with regular conflict between the 
powerful, the privileged within a society and/or between societies, and which 
conflicts were sometimes justified by appeals to a particular religious 
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interpretation. Similarly with Christianity, as shown by the tumultuous conflicts 
- religious and civil, and causing immense suffering - within the West since the 
time of Justinian. 


Thus does the original meaning - the message - of the revelation seem to 
become somewhat lost; the message, in the case of Christianity, of love and 
humility, of redemption through suffering (crucifixus), of Amd65o0te ovbv TX 
Kaioapoc Katoapi Kai tax tod @eod TH Ge [7]; the message, in the case of 
Islam, of an individual reliance only on Allah, of Adab [8], of respect for 
diversity and custom. 


Which leads to the question as to whether a jurisprudence based on a spiritual 
revelation works, given the nature of such a religion and the fact that it seems 
that our paradoxical human nature and our societies were not effectively 
changed, and have not been effectively changed, by such jurisprudence, or at 
least not changed for long. Do these religions - does religion, spirituality, in 
general - require, demand, that the believers reform, or try to reform, the 
world? If so, is that contrary to such personal, human, notions of the good and 
the bad that have been described above? [9] Is two thousand years - in the case 
of Christianity - a sufficient time to judge such change, such societies, such 
jurisprudence? Is one and a half thousand years - in the case of Islam - a 
sufficient time to judge such change, such societies, such jurisprudence? 


The problem seems to be that for revelatory religions such as Islam and 
Christianity the priority is salvation of the individual and thus the distinction 
made between this, our mortal, life and the next; a priority and a distinction 
that has, for centuries, been used to explain, and often justify - by individuals, 
governments, factions, and authorities - harsh deeds and practices, and harsh 
punishments and policies. Thus, what has tended to occur is that such salvation 
has become a ‘just cause’, used for century after century to justify or to try and 
justify (i) the persecution, torture, and killing of those deemed to be heretics, 
(ii) wars (bellum iustum), conflicts, and violent religious schisms; and (iii) the 
harsh treatment of 'non-believers'. All in the name of, for example, 'saving 
souls', and/or based on the belief, the interpretation, that this is what God has 
commanded; for such suffering and horrors that are caused or occur in this life 
are really of lesser importance than being admitted into Heaven. Hence the 
concepts of martyrdom and of us bearing our misfortunes, our pain, our 
suffering, the horrors inflicted by others and on others, because of the hope, the 
promise, the reward, of an everlasting life in eternal bliss. 


The Modern State 


Such an understanding - such questions and such answers regarding religion 
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and religious jurisprudence - are not new, and led, centuries ago, to the idea of 

the secular State, to the theory of governance termed liberal democracy, and to 
a new or at least a revised jurisprudence [10]. That is, to such sentiments as are 
expressed in the 1776 Declaration of Independence: 


"We hold these truths to be self-evident, that all men are created 
equal, that they are endowed by their Creator with certain 
unalienable Rights, that among these are Life, Liberty and the pursuit 
of Happiness. That to secure these rights, Governments are instituted 
among Men, deriving their just powers from the consent of the 
governed. That whenever any Form of Government becomes 
destructive of these ends, it is the Right of the People to alter or to 
abolish it and to institute new Government, laying its foundation on 
such principles and organizing its powers in such form, as to them 
shall seem most likely to effect their Safety and Happiness." 


The focus is not on salvation, not on Heaven or Jannah, but on Life, Liberty, and 
the pursuit of Happiness. A focus, a governance, a jurisprudence, and a 
sentiment, that have certainly changed the West, and some other parts of the 
world, for the better. As I have mentioned elsewhere: 


"The simple truth of the present and so evident to me now - in respect 
of the societies of the West, and especially of societies such as those 
currently existing in America and Britain - is that for all their 
problems and all their flaws they seem to be much better than those 
elsewhere, and certainly better than what existed in the past. That is, 
that there is, within them, a certain tolerance; a certain respect for 
the individual; a certain duty of care; and certainly still a freedom of 
life, of expression, as well as a standard of living which, for perhaps 
the majority, is better than elsewhere in the world and most certainly 
better than existed there and elsewhere in the past. 


In addition, there are within their structures - such as their police 
forces, their governments, their social and governmental institutions - 
people of good will, of humanity, of fairness, who strive to do what is 
good, right. Indeed, far more good people in such places than bad 
people, so that a certain balance, the balance of goodness, is 
maintained even though occasionally (but not for long) that balance 
may seem to waver somewhat. 


Furthermore, many or most of the flaws, the problems, within such 
societies are recognized and openly discussed, with a multitude of 
people of good will, of humanity, of fairness, dedicating themselves to 
helping those affected by such flaws, such problems. In addition, there 
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are many others trying to improve those societies, and to trying find 
or implement solutions to such problems, in tolerant ways which do 
not cause conflict or involve the harshness, the violence, the hatred, 
of extremism." [11] 


Interestingly, many of the ‘multitude of people of good will, of humanity, of 
fairness’ dedicated to helping those within such now secular societies, and 
many of those trying to improve those societies, are people of faith: Christian, 
Jewish, Muslim, Buddhist... Which perhaps explains, or partly explains, why 
Christianity and, to a lesser extent, Islam have begun, by the necessity of 
interaction and by social practicalities, to adapt to the changes that the modern 
State - with its liberal democracy and modern jurisprudence - has wrought over 
the past two centuries; changes manifest, for example, not only in an increased 
standard of living for many (especially in the lands of the West) but also in 
attitudes, perception, and expectation, especially in relation to human rights. A 
change that has begun to lead many Christians, and some Muslims, to 
re-discover the simple message of their respective - and in many ways quite 
similar - revelations; a change that has led others to reject the more harsh 
interpretations of their faith and seek reform within their faith (Christian, 
Jewish, and Muslim); and a change which is leading others to question whether 
such messages of revelation are even compatible with the rights, the life, the 
liberty, and the happiness, of certain people, such as those whose love is for 
someone of the same gender. 


Good and Evil - The Perspective of Pathei-Mathos 


The pathei-mathos of individuals over thousands of years, often described in 
literature, poetry, memoirs, aural stories, and often expressed via non-verbal 
mediums such as music and Art, has resulted in an accumulation of insights; 
what we might with some justification describe as a culture, which, while often 
redolent of the spiritual, is not religious. That is, not doctrinal, not codified, not 
organized, and not presenting or manifesting a theology. A culture that is supra- 
national, containing as it does, among many other treasures, the observations of 
Lao Tzu, Siddhartha Gautama, Ovid, and Mohandas K. Gandhi; the thoughts of 
Aeschylus, Sappho, and Sophocles; the writings of Marcus Aurelius and Jane 
Austen; the allegory, the mysterium, of Jesus of Nazareth; and, importantly, the 
experiences - written, recorded, and aural - of those who over the centuries 
have endured suffering, conflict, disaster, tragedy, and war, and who were 
forever changed by the experience. 


As often in respect of a culture, as with a religion or a spiritual Way of Life, 
individuals may favour some insights over others, and may and probably will 
differ over how certain insights should be understood or interpreted. As for me, 
I find in this vast cultural treasure three important things. 


David Myatt - Questions of Good, Evil, Honour, and God 


First, an understanding of the impermanence of temporal things; of how 
abstract ideations - given some practical form and maintained via striving 
human beings - over decades and centuries always by their nature wreck havoc 
and cause or contribute to suffering often despite the decent intentions of those 
who brought them into being and maintain or maintained them; and of how all 
such forms, in the perspective of millennia, 'hath but a short time to live’. 


Second, that even the modern State with its liberal democracy and its 
jurisprudence and its benefits and positive change, is not only impermanent but 
also, for some, a cause of suffering, of havoc, and that the benefits and the 
positive change do not necessarily offset such suffering, such havoc, as are 
caused, as have been caused, and as may continue to be caused; and that it is 
for each one of us to decide how to, or whether to, engage with such an 
impermanent form, by and for example following the moral advice given some 
two millennia ago - AnddSote ovv ta Kaioapoc Katoapi kai ta Tob Meod TH Oe@ 
- and/or by perhaps trying to improve those societies, "in tolerant ways which 
do not cause conflict or involve the harshness, the violence, the hatred, of 
extremism." 


Third, that there is in this culture of pathei-mathos a particular ethos: the tone 
of harmony, appovin; of a natural balance, or rather of how certain human 
actions are hubris - bfpic - and not only disrupt this needful harmony but also 
cause or contribute to suffering. Of the importance, and perhaps the primacy, of 
human love; of how Eris is the child of Polemos and Hubris, and of howa 
lovelorn Polemos follows Hubris around, never requited. Of how the truths of 
religions and spiritual ways are, in their genesis, basically simple, always 
numinous, and most probably the same: guides to living in such a way that we 
can rediscover the natural balance, appreciate the numinous, and avoid hubris. 


All of which lead to an understanding of (i) how good and bad are not ‘out there' 
and cannot be manifest or assumed to be manifest in some form, by some 
ideation, or in 'them' (the others), without causing or contributing to or being 
the genesis of suffering, but instead are within us as individuals, a part of our 
nature, our character, our @voic, and often divergently expressed; and (ii) of 
how, in my view at least, personal honour and not a codified law, not a 
jurisprudence, is the best, the most excellent, way to define and manifest this 
‘good', with honour understood, as in my philosophy of pathei-mathos [12], as 
an instinct for and an adherence to what is fair, dignified, and valourous. An 
honourable person is thus someone of manners, fairness, reasoned judgement, 
and valour; with honour being a means to live, to behave, in order to avoid 
committing the folly, the error, of bBpic; in order try and avoid causing 
suffering, and in order to rediscover, to acquire, “pyovin, that natural balance 
that presences the numinous (sans denotatum and sans dogma) and thus 


David Myatt - Questions of Good, Evil, Honour, and God 


reveals what is important about life and about being human. 


For, in effect, the truths concerning honour and dishonour, and of our 
propensity for both honour and dishonour, are the essence of what we can learn 
from the supra-national, the living, and the thousands of years old, human 
culture of pathei-mathos. 


ooo 


Notes 
[1] The fallible interpretations of meaning that are given here are mine. 


[2] In respect of <ts<i, qv. Surah 9, Ayah 85 - pa2V°sls pels) Gt Vy - do not let 
their wealth and their children enchant you. That is, do not be impressed by 
their wealth and marvel at their (apparently fine) offspring. 


[3] It is to be expected that some, or many, will find this conclusion of mine 
regarding good and evil in Christian scripture and/or in Islam a controversial 
one, as no doubt some will query my (fallible) interpretation of the texts, and 
which interpretations often avoid conventional readings, for three reasons. 


First, to hopefully give some readers a sense - an intimation - of the vibrancy, 
the immediacy, that I find in the texts that I have endeavoured to 
translate/interpret here, and endeavoured in the past to translate/interpret 
elsewhere. 

Second, as I noted in Explanation Of Humility and The Need for Tolerance with 


respect to the Quran and qe yl : 


My, admittedly fallible, view now - after some years of reflexion and 
study - is that, in an English interpretation of the meaning of a work 
as revered, and misunderstood, as the Quran, English words in 
common usage must be carefully chosen, with many common words 
avoided, and that it would sometimes be better to choose an unusual 
or even archaic word in order to try and convey something of the 
sense of the Arabic. Thus, with a careful interpretation common 
misunderstandings of the text - by non-Muslims unversed in Arabic - 
can possibly be avoided, especially if - as might be the case with 
unusual words - the reader has to pause to consider the meaning or 
make the effort to find the meaning, if only in a glossary appended to 
the interpretation. A pause and/or an effort that is suited to reading a 
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work revered by millions of people around the world. 


Hence why in the matter of Ayah 151 of Surah Al 'Imran, my interpretation of 
meaning, employing just such an unusual English word with a literary 
provenance, was: 


Into the hearts of they who disbelieve We shall hurl redurre because 
they, without any authority revealed about such things, associate 
others with Allah; and for their home: The Fire, that harrowing resting 
place of the unjust. 


Third, to perhaps inspire some to scholarly consider, again, both the text 
themselves and the accepted interpretation(s) given that in my view 
translation/interpretation of texts to English from an ancient (no longer spoken) 
language or from a text revered in the way the Quran is (i) not 'an exact 
science' but more akin to an art to be approached with (a) an artistic 
appreciation of what was (in the case of ancient texts) a living vibrant language 
and in the case of the Quran is a poetic and numinous language, (b) with a 
certain humility, and (c) with a lack of preconceptions about the accepted 
‘meaning’ of certain words and which accepted meanings are often only the 
attempts of others in the past to approximate an assumed meaning, and (ii) that 
the rich diversity, vibrancy. and flexibility of the English language has, in my 
view, been much underused, and an underuse that has sometimes led to bland 
interpretations of texts. 


[4] Society is understood here, as elsewhere in my philosophy of pathei-mathos, 
as a collection of individuals who live in a particular area and who are subject to 
the same laws (or customs) - whether written or aural - and the same 
institutions of authority, however that authority has been obtained and is 
manifest. 


Jurisprudence is understood here as describing a systematic (often codified) 
system of law - written or aural, and whether practical, implemented, or 
theorized - and the scope, nature, and intent of those laws. The Jus Papirianum 
attributed to Sextus Papirius and the Code of Justinian are thus examples of 
jurisprudence. 


[5] Surah 3, Ayah 110. 


[6] One of the five principle maxims of Islamic jurisprudence (which five 
principles are regarded as expressing the essence of fiqh) is 4Ss« 3.4) , That is, 
that the customs of a society or culture are important and a factor to be 
considered if they do not conflict with the guidance of Quran and Sunnah. 
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[7] Matthew 22:21. Render therefore to Caesar the things that are Caesar's; and 
to God, the things that are God's. 


[8] The importance of Muslim Adab - the manners, the morals, the culture, of 
Muslims - in defining and understanding Islam is something that many 
non-Muslims, especially those critical of Islam, are either ignorant of or dismiss. 


An appreciation of Adab can be gleaned from reading Bukhari's book Al-Adab 
Al-Murfrad and also An-Nawawi's collection Forty Ahadith. 


[9] qv. Part Three. 


[10] Important parts of this jurisprudence concern international law and laws 
relating to human rights. 


[11] Notes on The Politics and Ideology of Hate (2012) 


[12] qv. Conspectus of The Philosophy of Pathei-Mathos and Recuyle of the 
Philosophy of Pathei-Mathos. 


Part Three 


Religion, Law, and The Reformation of Individuals 


The overview in parts one and two of how, in my view, good and evil are 
understood in the culture of pathei-mathos and by early Christianity and Islam 
presented several musings, based as that overview was and those musing are 
on my experiences, study, and reflexion, over some forty years. One of my 
musings was that, in the case of Islam and Christianity - two of the most 
influential spiritual ways of life in the last two millennia - the understanding of 
good and evil was not originally of some dogmatical and theological abstraction 
divorced from human life, but a more directly personal one related to the 
behaviour of individuals, with the promise that good behaviour - as outlined in 
the gospels and in the Quran and Sunnah - would most probably be rewarded 
with a place in Heaven or Paradise, and that the powerful and the leaders of 
governments are accountable to God [1]. 


In the case of the culture of pathei-mathos, it not only provides, as does the 
modern State, a perspective (and a teleology) unrelated to the judgement of a 
supreme deity and the promise of an after-life, but also points us toward 
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answers rather different from those provided by proponents of the State, of 
liberal democracy, and of a jurisprudence concerned with international law and 
codifying and criminalizing what politicians, and/or some political theory, 
ideology, dogma, or agenda, deem to be bad. For what that culture provides is 
an understanding of how all forms - be they considered political [2], or codified 
ideologically [3] or in the form of a dogmatic hierarchical religion - have caused 
suffering, or do cause suffering sooner or later, because they are judgemental, 
supra-personal; and that such suffering is unjustified because it is individual 
human beings and indeed the other life with which we share this planet who 
and which are important; and that to alleviate and to prevent and remove the 
causes of suffering is necessary because a manifestation of what is good; that is, 
a manifestation of reasoned, balanced, compassionate, personal judgement, and 
of that learning, that knowledge, the insights, that personal experience of 
conflict, war, disaster, tragedy, havoc, violence, hatred, and pain, have taught 
and revealed to individuals for some three thousand years. 


Thus it is that this culture contains the judgement, the insights, and the 
experience, of people as diverse in their origins, their life, and in some of their 
views, as Lao Tzu, Sappho, van Gogh, Solzhenitsyn, and Mohandas K. Gandhi. 
Sappho, for instance, moved by personal love, wrote over two and half thousand 
years ago that: 


For some - it is horsemen; for others - it is infantry; 

For some others - it is ships which are, on this black earth, 
Visibly constant in their beauty. But for me, 

It is that which you desire. 


To all, it is easy to make this completely understood 

For Helen - she who greatly surpassed other mortals in beauty - 
Left her most noble man and sailed forth to Troy 

Forgetting her beloved parents and her daughter 

Because [ the goddess ] led her away [...] 


Which makes me to see again Anactoria now far distant: 

For I would rather behold her pleasing, graceful movement 
And the radiant splendour of her face 

Than your Lydian chariots and foot-soldiers in full armour... [4] 


While Gandhi, motivated by a desire for communal change and a vision of the 
future, more recently wrote that civilization, correctly understood, does not 
mean and does not require cities and centralized government and vast 
industries - and thus a modern State - but rather means and requires a certain 
personal moral conduct, a "mastery over our mind and our passions" [5], 
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non-violence, the simplicity of village life [6], and communities voluntarily 
cooperating together in pursuit of collective, and personal, development. 


Which two examples illustrate what are, perhaps, the two main answers that 
the culture of pathei-mathos offers and has so far offered to the question, posed 
in the Introduction of this essay, of what, if anything, can or perhaps should (i) 
replace the answers of religions for those who do not or cannot accept such 
religious answers and the theological perspective and guidance so offered, 
and/or (ii) replace the answers offered by the jurisprudence of nation-States and 
the political theories of governance of such States for those who adjudge that 
the suffering such States cause is, on balance, unacceptable [7]. These two 
answers - founded on or inspired by the insight of a personal rather than an 
impersonal, dogmatical, good and bad - are the internal one of a personal life, 
focused on personal love (and/or on Art, music, and so on), and the external one 
of seeking change by means such as the non-violence of passive resistance [8] 
and through personal example. 


How to choose? What criteria, moral or otherwise, to use to judge these two 
answers, and the other answers that over millennia and by pathei-mathos, have 
been lived and/or proposed? The criterion of the reformation - the development, 
the change - of the individual? If so, a change from what to where? Or, perhaps, 
the criterion should be personal honour? Indeed, should there be, or can there 
even be, some suprapersonal judgemental criteria that others may employ? 


Given the nature of pathei-mathos [9], and the nature of a criterion, I incline 
toward the view that there is no criteria beyond the very individual, the 
reasoned, the personal, non-transferable, and fallible, judgement which derives 
from our own pathei-mathos, our own empathy, our own experience, our own 
life, and our own understanding of the causes of suffering. 


Good, Evil, and The Criteria of Progress 


To formulate some standard or rule or some test to try to evaluate alternatives 
and make choices in such matters is to make presumptions about what 
constitutes progress; about what constitutes a ‘higher’ level - or a more 
advanced stage - and what constitutes a 'lower' level or stage. That is, to not 
only make a moral judgement connected to what is considered to be 'good' and 
‘evil' - right and wrong, correct and incorrect - but also to apply that judgement 
to others and to ‘things’. To judge them, and/or the actions of others, by 
whether they are on a par with, or are moving toward or away from, that 'right' 
and that 'wrong'. 


This is, in my view, a veering toward hubris, away from the natural balance, and 
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thus away from that acknowledgement of our fallibility, of our uncertitude of 
knowing, that is the personal virtue of humility. For the essence of the culture of 
pathei-mathos, and the genesis, the ethos, of all religious revelations and 
spiritual ways before or until they become dogmatical [10], seems to be that we 
can only, without hubris, without prejudice, judge and reform ourselves. 


For what the culture of pathei-mathos reveals is that we human beings, are - 
personally - both the cause and the cure of suffering; and that our choice is 
whether or not we live, or try to live, in a manner which does not intentionally 
contribute to or which is not the genesis of new suffering. The choice, in effect, 
to choose the way of harmony - the natural balance - in preference to hubris. 
But how, if we choose the way of harmony, are we to live? Are we to try and 
judge the lives and works of those who in the past have so chosen, or seem to us 
to have so chosen, or whose life and works seems to manifest a certain harmony 
or a particular numinous understanding which resonates with us? Are we then 
to try and judge and compare the passive resistance of Gandhi to the life and 
works of William Penn to the poetry of Sappho to the life and work of van Gogh 
to the influence of Lao Tzu or Jesus of Nazareth. Who are we to do this, and 
why? Does non-violent activism toward and in the name of 'progress', and/or a 
message of spiritual reformation and redemption, have - or should have - a 
higher value than poetry or Art or music or a life lovingly devoted to a partner 
or to cultivating Wu-Wei? 


Or do we see the empathic, the human, the personal, scale of things, and our 
own human limitations, and accept that we do not need to so judge and so 
choose because we incline toward the view that all we can hope to do without 
veering toward hubris - toward upsetting the natural balance of Life, and thus 
causing more suffering - is to gently and with humility to try and personally 
alleviate some suffering somewhere in our own small way by, for instance, being 
compassionate and honourable in the immediacy of the living moment? With 
thus little or no concern for, or presumptions about, what others believe 
constitutes some-thing termed progress, and with little or no concern either 
about the promise, the reward, of an afterlife or about some suprapersonal 
human manufactured form, such as a State, that in some shape or other exists 
during our own brief mortal life? If so, then what - if anything - is the meaning, 
the purpose, of our so brief human living? 


Notes 


[1] "For what can a Man give in Exchange for his Life, as well as Soul? And 
though the chiefest in Government are seldom personally exposed, yet it is a 
Duty incumbent upon them to be tender of the Lives of their People; since 
without all Doubt, they are accountable to God for the Blood that is spilt in their 
Service. So that besides the Loss of so many Lives, of importance to any 
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Government, both for Labour and Propagation, the Cries of so many Widows, 
Parents and Fatherless are prevented, that cannot be very pleasant in the Ears 
of any Government, and is the Natural Consequence of War in all Government." 


William Penn. An Essay towards the Present and Future Peace of Europe. 1693 
CE 


[2] By the term politics is meant: (i) The theory and practice of governance, with 
governance itself founded on two fundamental assumptions; that of some 
minority - a government (elected or unelected), some military authority, some 
oligarchy, some ruling elite, some tyrannos, or some leader - having or assuming 
authority (and thus power and influence) over others, and with that authority 
being exercised over a specific geographic area or territory; (ii) The activities of 
those individuals or groups whose aim or whose intent is to obtain and exercise 
some authority or some control over - or to influence - a society or sections of a 
society by means which are organized and directed toward changing/reforming 
that society or sections of a society, either in accordance with a particular 
ideology or not. 


[3] By the term ideology is meant a coherent, organized, and distinctive set of 
beliefs and/or ideas or ideals, and which beliefs and/or ideas and/or ideals 
pertain to governance, and/or to society, and/or to matters of a philosophical or 
a spiritual nature. 


[4] From fragment 16 (7th century BCE), the full text of which, from P. Oxy. 1231 
and 2166, is, with square brackets indicating conjectures and missing text: 


oji pév imMmHwv oTPOTODv ot 6 méGHwv, 

oi 6€ vawv aio’ Enfi] yav péAai[v]av 
E]ppevar KXAALOTOD, Eyw 6E Kv’ OT- 

TW TIC EPATAL 

a]yxv 6’ ebyapec obvetov md6noar 
m]avt. tlo]dt’, & yao M6Av TEpoKEBOIGa 
KGAAOc [avO]pwnwv 'EAéva [tTO]v avhpa 
TOV [ ap]iotov 

KOAA[imoi]o’ EBa 'c Tpoiav mAgoiloa 
KWvOG[E 1aJi6oc ovb6é P{tAwv To[K]hwv 
nda[ynav] euvao8n, HAAG Tapayay’ abtTaDv 
[ Joav 

[ 
[ Japmtov yap [ 

[ 

[ ]...Kobv@we T[ Jon.[.]v 
[ 


. Jpe vdbv Avaxtopt[ac o]vépvai- 
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oO ov ] MapEeoioac, 

talc <K>e BoAAOipav Epatov TE Papa 
KapPapvypa AdpNpov 16nv mpocwnw 
ta ADSwv ApEatTa KXV OMAOLOL 
[meobSo0p]ayevtac. 


[5] Hind Swaraj, part 13. 1909 CE 
[6] Letter to Jawaharlal Nehru, October 5, 1945 CE 


[7] The argument here is along the following lines. That nation-States accept 
both the primacy of a codified law based on the maintenance of internal order 
according to that law, and the need to ensure the security, the interests, and the 
preservation, of the nation-State, both of which often necessitate or have 
necessitated the following: (i) the killing of and/or the use of violence against 
human beings in their own lands, and/or elsewhere by means of war or 
otherwise; (ii) the imprisonment/persecution of human beings both for 
deeds/dissent deemed illegal and for 'crimes against the State’; (iii) actions 
which cause pain and suffering and hardship to others, such as internal 
economic policies and/or external economic/trade sanctions; (iv) the commercial 
exploitation of the resources of this planet and of the other life with which we 
share this planet. 


[8] "Passive resistance is a method of securing rights by personal suffering, it is 
the reverse of resistance by arms. When I refuse to do a thing that is repugnant 
to my conscience, I use soul-force [...] Passive resistance, that is, soul-force, is 
matchless. It is superior to the force of arms." Gandhi, Hind Swaraj, part 17. 
1909 CE 


Concerning governments, he wrote, also in Hind Swaraj, that: "They do not say: 
‘You must do such and such a thing,’ but they say: 'if you do not do it, we will 


punish you’. 
[9] qv. my The Way of Pathei-Mathos - A Philosophical Compendiary. 


[10] As William Penn wrote in his tract The Great Case of Liberty of Conscience 
Once More Briefly Debated and Defended, published in 1670 CE: 


"They overturn the Christian Religion: 1. In the Nature of it, which is 
Meekness; 2. In the Practice of it, which is Suffering." 
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Part Four 


Ontology and Denotatum 


To find answers to questions such as (i) how to live in a manner which does not 
intentionally contribute to or which is not the genesis of new suffering, and (ii) 
is there a meaning to our existence beyond the answers of God and 'the pursuit 
of liberty and happiness’ requires reformulating the questions based on the 
ontological presumptions that underlie them. That is, we need to understand 
ourselves, our nature, and to pose and answer questions regarding being, 
beings, and the relationship between beings. 


Conventional religions - such as Christianity and Islam - begin with a supreme 
being and a revelation, the promise, of an afterlife following a judgement, by 
the supreme being, of we humans as individuals. That is, there is guidance 
given as to what is good and bad and as to one's expected behaviour, as well as 
individuals who can commit transgressions - who can 'sin' - or who, by following 
the correct guidance, can progress toward salvation. The ontology here is of a 
transcendent, immortal, God, or Allah, and of separate mortal beings who 
possess the potential - for example, an immortal soul - to gain an existence 
beyond the death of their corporeal body. The immortal being has the ability 
(the power) to punish, or to reward, the mortal beings, and is stated to be a real 
being with an existence independent of us. 


In respect of The State, the ontology is one of an entity - The State, the nation- 
State, the government - and of individuals (‘citizens') who are less powerful than 
this entity, with this entity, however named, having the ability (the power) to 
punish, or to reward, the citizens. There is guidance given, by powerful entity, 
in the form of laws - of what is bad and good and one's expected behaviour - and 
the promise of such things as 'Life, Liberty and the pursuit of Happiness’ and 
reward of, a possible progress toward (in this life), security, health, and 
(possibly) wealth or at least a reasonable standard of living. Here, the powerful 
entity is a human ideation, of varied and variable specification, and which 
specifications have been manufactured - brought into being - by humans at 
various times during the past three hundred years and more. 


In respect of the culture of pathei-mathos, I find within it an alternative to these 
two influential, but in many ways quite similar, ontologies with their powerful 
entities, their guidance, their punishments and rewards, and the progression of 
individuals toward some-thing which the powerful entity asserts or promises it 
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can provide. 


This alternative is the ontology of us - we human beings - as a transient affective 
and effective connexion to other living beings [1], an emanation of the flux of 
Life, of woyn [2]. That is, of the separation-of-otherness - of I and of 'them', the 
others - being the result of a causal-only perception, and of denotatum: of our 
propensity to give names to, or to describe by means of terms, that which we 
observe to be or that which we assume to be is different to and separate from 
us, whereas, as empathy reveals, 'we' are part of, an aspect, of 'them' since 
'they' are also finite, transient, emanations of wuyn. 


There is no abstract 'good' and 'evil' here; no division or cleaving asunder of 
@voic (physis). There is only us in harmony, in balance, with our nature, our 
q@voic, or us not in harmony with our nature as an affecting and effecting, finite, 
transient, mortal, aspect of Life. If we are harmony - in balance with Life, with 
other life - we do not cause or contribute to or are not the genesis of suffering: 
we do not affect Life in a harmful way, and as I have intimated elsewhere [3] 
love, compassion, humility, empathy, and honour, are a possible means whereby 
we, in harmony with our voic, can avoid harming Life and its emanations, be 
such life our fellow human beings or the other life with which we share this 
planet. 


In effect, this is the ontology of the illusion of self and of the unity, sans 
denotatum, of all living beings; of how we - presenced as human beings - can 
and do affect, and have affected, other life including other humans, often in 
ways we are not aware of; and of how our perception of I and of 'them' (the 
separation-of-otherness) has often led to us affecting other life in a harmful way, 
thus causing or contributing to or being the genesis of suffering, for that other 
life and often for ourselves. The ontology where there is no distinction, in being, 
between us - the emanations - and what emanates; there is only the appearance 
of difference due to our use of a causal-only perception and of denotatum. That 
is, we are yoy as woyn is both within us and us. We are the flux, the changing, 
of Life; changing as it changes. 


There is therefore no suprapersonal supreme being who punishes and rewards; 
no requirement to actively agitate for or against the State; no afterlife separate 
from us because what exists after us is, partly, us transformed in being and, 
partly, what we aid or harm by virtue of the fact that we are an affective and 
effective connexion - a part of - Life. Furthermore, there is no need to strive to 
progress toward a some-thing because we already are that some-thing; that is, 
we already are what we are meant to be, except we often - or mostly - do not 
know this, or do not know what we are doing charmed as we seem to be by the 
charisma of words, by denotatum. As Heraclitus expressed it: 
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tov 6€ Adyov tov6’ Edvt0c Kel AEDVETOL yivovTal GVOPWwITOL Kai 
1pd00EV TF AKOVDOAL KAI AKOVOAVTEC TO IPMTOV: pIVDOPEVWV yap 
NIGVTWVY KATA TOV AOYOV TOVbE ATE{pOLOID EOIKAOL, MELPWPEVOL Kat 
EMEWV KAI EPYWV TOLOVTWDV, OKOIWDV Ey@ Sinyedyar KATA MVOIW 
SialpEWY EKAOTOV Kai PPACwv OKWwC Exel TovLC 5& KAAOVCG AVOPWIOUC 
AavOdvei OKOOM EyEp9EVTEC TIOLODOIV, OKWOTIEN OKOOG EVHOVTEC 
EMAAvOdvovtat 


Although this naming and expression [which I explain] exists, human beings tend to 
ignore it, both before and after they have become aware of it. Yet even though, 
regarding such naming and expression, I have revealed details of how Physis has been 
cleaved asunder, some human beings are inexperienced concerning it, fumbling about 
with words and deeds, just as other human beings, be they interested or just forgetful, 
are unaware of what they have done. [4] 


The Simple Way of Harmony 


This alternative ontology, derived from the culture of pathei-mathos, suggests 
that the answer to the question regarding the meaning of our existence is 
simply to be that which we are. To be in balance, in harmony, with Life; the 
balance that is love, compassion, humility, empathy, honour, tolerance, kindness, 
and wu-wei [5]. 


This, by its nature, is a personal answer and a personal choice; an alternative 
way that compliments and is respectful of other answers, other choices, and of 
other ways of dealing with issues such as the suffering that afflicts others, the 
harm that humans do so often inflict and have for so long inflicted upon others. 
The personal non-judgemental way, of presumption of innocence [6] and of 
wu-wei, balanced by, if required, a personal valourous, an honourable, 
intervention in a personal situation in the immediacy of the moment [7]. 


There is, in this alternative, no guidance required; and no-thing - such as an 
afterlife, or enlightenment, or liberty or happiness - to be attained. No need for 
dogma or too many words; no need for comparisons; no ‘just cause’ to excuse 
our behaviour. No mechanisms and no techniques to enable us to progress 
toward some-thing because there is no need or requirement to progress toward 
what is not there to be attained. There is only a personal living in such a way 
that we try to be compassionate, empathic, loving, honourable, kind, tolerant, 
gentle, and humble. And this is essentially the wisdom, the insight, the way of 
living - sans denotatum - that thousands upon thousands of people over 
millennia have contributed to the culture of pathei-mathos, as well as the 
essence of the message which many if not all spiritual ways and religions, in 
their genesis, perhaps saught to reveal: the message of the health of love and of 
our need, as fallible beings often inclined toward the unbalance of hubris, for 
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humility. 


Notes 


[1] An affective connexion is an operative one, which therefore can affect or 
influence what it is connected to, and specifically in a non-causal and thus 
synchronistic manner; that is, without necessarily having a prior cause. An 
effective connexion is one of an effect; that is, is the result of some-thing else or 
causes some-thing else as result of that or some other prior cause. 


[2] Life qua being. qv. my The Way of Pathei-Mathos - A Philosophical 
Compendiary, and Conspectus of the Philosophy of Pathei-Mathos. (2012) 


[3] qv. Recuyle of the Philosophy of Pathei-Mathos, and Conspectus of the 
Philosophy of Pathei-Mathos. (2012) 


[4] Myatt. Some Notes on Heraclitus Fragment 1. (2013) 


[5] Wu-wei is a Taoist term used in my philosophy of pathei-mathos to refer to a 
personal 'letting-be' - a non-interference - deriving from humility and from a 
feeling, a knowing, that an essential part of wisdom is cultivation of an interior 
personal balance and which cultivation requires acceptance that one must work 
with, or employ, things according to their nature, their @voic, for to do 
otherwise is incorrect, and inclines us toward, or is, being excessive - that is, 
toward the error, the unbalance, that is hubris, an error often manifest in 
personal arrogance, excessive personal pride, and insolence - that is, a 
disrespect for the numinous. 


In respect of non-interference and hubriatic striving, refer to my 2012 essay, 
Some Personal Musings On Empathy - In relation to the philosophy of ma@et 
pa8oc 


[6] As mentioned in my philosophy of pathei-mathos, innocence is regarded as 
an attribute of those who, being personally unknown to us and beyond the 
purvue of our empathy, are therefore unjudged us by and who thus are given 
the benefit of the doubt. For this presumption of innocence of others - until 
direct personal experience, and individual and empathic knowing of them, prove 
otherwise - is the fair, the reasoned, thing to do. 


[7] In respect of such valourous intervention in personal situations, the 
following quotation is from my The Way of Pathei-Mathos - A Philosophical 
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Compendiary. 


"The personal virtue of honour, and the cultivation of wu-wei, are - together - a 
practical, a living, manifestation of our understanding and appreciation of the 
numinous; of how to live, to behave, as empathy intimates we can or should in order to 
avoid committing the folly, the error, of bfpic, in order not to cause suffering, and in 
order to re-present, to acquire, ®ppovin. For personal honour is essentially a 
presencing, a grounding, of wvyn - of Life, of our @botc - occurring when the insight 
(the knowing) of a developed empathy inclines us toward a compassion that is, of 
necessity, balanced by ow@poveiv and in accord with 6ixn. This balancing of 
compassion - of the need not to cause suffering - by ow@poveiv and 6ixn is perhaps 
most obvious on that particular occasion when it may be judged necessary to cause 
suffering to another human being. That is, in honourable self-defence. For it is natural 
- part of our reasoned, fair, just, human nature - to defend ourselves when attacked 
and (in the immediacy of the personal moment) to valorously, with chivalry, act in 
defence of someone close-by who is unfairly attacked or dishonourably threatened or 
is being bullied by others [...] 


This use of force is, importantly, crucially, restricted - by the individual nature of our 
judgement, and by the individual nature of our authority - to such personal situations 
of immediate self-defence and of valorous defence of others, and cannot be extended 
beyond that, for to so extend it, or attempt to extend it beyond the immediacy of the 
personal moment of an existing physical threat, is an arrogant presumption - an act of 
UBpic - which negates the fair, the human, presumption of innocence of those we do 
not personally know, we have no empathic knowledge of, and who present no direct, 
immediate, personal, threat to us or to others nearby us. Such personal self-defence 
and such valorous defence of another in a personal situation are in effect a means to 
restore the natural balance which the unfair, the dishonourable, behaviour of others 
upsets. That is, such defence fairly, justly, and naturally in the immediacy of the 
moment corrects their error of bfpic resulting from their bad (their rotten) boic; a 
rotten character evident in their lack of the virtue, the skill, of owppoveiv. For had 
they possessed that virtue, and if their character was not bad, they would not have 
undertaken such a dishonourable attack." 


Part Five 


A Very Personal Conclusion 


Twenty years ago, someone whom I loved who loved me died, too young and 
having harmed no one. Died, leaving me bereft, if only for a while. For too soon 
my return to those hubriatic, selfish, suffering-causing, and extremist, ways of 
my pasts. As if, despite the grief, the pain of loss, I personally had learned 
nothing, except in such moments of such remembering that did not, 
unfortunately, impact too much upon my practicalities of life; at least until 
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another bereavement, thirteen years later, came to shock, shake, betake me far 
from my arrogant presumptions about myself, about life, to thus lead, to so 
slowly lead, to me on a Clear cold day yet again interiorly dwelling on what, if 
anything, is our human purpose of being here and why such bereavements, such 
early deaths, just seem so unjust, unfair. 


For they - as so many - having harmed no one, died, while I - as so many - lived 
on to continue causing mayhem, chaos, suffering, and grief, no God it seemed to 
stay us or to slay us for our miscreant mischief. That, to me, seems to be no 
deity of empathy and compassion; only one explanation to maybe betake our 
grief, our tears, our fears, away. 


I admit I could be wrong, but - having perhaps at least in some ways, and 
partially, understood the errors of both my selfish and my extremist suffering- 
causing pasts - I still cannot accept that such a compassionate, empathic, deity 
would, could, sanction such a taking of such innocence and allow such infliction 
of suffering to continue. For that makes no sense to me, given how I now do not 
believe there is another life awaiting us where we, judicium divinum, are 
rewarded or condemned. | find no comfort there; no satisfying explanation for 
the suffering that afflicts so many now as in the past: as if that, such suffering, 
as was written once, many times, is some sort of casus belli for our life, to be 
endured until such time as such a deity deems fit to end it. 


Man, that is born of a woman, hath but a short time to live, and is full 
of misery. He cometh up, and is cut down, like a flower; he fleeth as it 
were a shadow, and never continueth in one stay. In the midst of life 
we are in death. Of whom may we seek for succour, but of thee, O 
Lord... 


Must we therefore be resigned to suffering, to misery, to injustices, to the 
iniquity, to the continuing iniquity, of selfish, hubriatic, individuals who bully, 
rape, scheme, subjugate, manipulate, injure, maim, and kill? Reassured by 
judicium divinum or - perhaps - hoping, trusting, in the pending justice of some 
judge, some government, or some State? 


Is it wrong for me to still feel the need for someone, some many, somewhere, to 
somehow in some way forestall, prevent, such deeds by such persons as may 
unjustly harm some others so that there is no waiting for the divine justice of a 
deity; no waiting for some Court somewhere to - possibly, and sometimes - 
requite a grievous wrong. No waiting for that promised idealistic idyllic future 
society when we humans - having somehow (perhaps miraculously) been 
changed in nature en masse - have ceased to so grievously, harmfully, selfishly, 
inflict ourselves on others. 
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My own and only fallible answer to the question of how to deal with the 
suffering that blights this world therefore seems to be the answer of a personal 
honour. That is, for each of us to gently try to carry that necessary harmony, 
that balance, of 6ixn, wordlessly within; to thus restrain ourselves from causing 
harm while being able, prepared, in the immediacy of the moment, to 
personally, physically, restrain - prevent - others when we chance upon such 
harm being done. This, to me, is Life in its wholesome natural fullness - as lived, 
presenced, by the brief, mortal, consciously aware, emanations we are; mortal 
emanations capable of restraint, reason, culture, and reforming change; of 
learning from our pathei-mathos and that of others. My personal answer to 
personal questions, perplexion, and to grief and doubt. The answer which is to 
live in hope - even need - of a personal loyal love; to live with empathy, 
gentleness, humility, compassion, and yet with strength enough to do what 
should be done when, within the purvue of our personal space, we meet with 
one or many causing suffering and harm, no thought then for the fragility of our 
own mortal life or even for personal consequences beyond the appovin we, in 
such honourable moments, are. 


In Loving Remembrance of Sue, died 4"" April 1993 


cc David Myatt 2013 
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In Pursuit of Wisdom 


For thousands of years, we human beings have been aware - or could discover, for ourselves - a certain wisdom, a 
particular conscious knowledge concerning our own nature. 


From Aeschylus to Sophocles to Siddhartha Gautama, from the mythos of the Moipai [1] to the postulate of samsara, 
from the notion of Fate to the Sermon on the Mount, and beyond, we have had available to us an understanding of 
Atxa [2]: of how we human beings are often balanced between honour and dishonour; balanced between OBpic and 
aoeth; between our animalistic desires, our passions, and our human ability to be noble, to achieve excellence; a 
balance manifest in our known ability to be able to control, to restrain, ourselves, and thus find and follow a middle 
way, of aouovin. 


For several Aeons, this understanding, this middle way, was of two essential things. First, of how such a middle way 
enabled us to avoid causing or contributing to that suffering which our own md&@et udOoc - our learning from the 
sorrows of personal experience - informed us was unwise because contrary to the natural balance (the numinosity) 
that such m&@et ud@oc intimately revealed to us. Second, of how this balance - this self control - was preferable for us, 
as individuals, since to upset this balance - for example to go beyond the limits established by our ancestral customs - 
was: (1) to invite a personal retribution (or misfortune) from the gods; or (2) to invite punishment from a supreme 
deity; or (3) condemn us to be reborn again and thus have to toil yet again to obtain reward (karma) enough to 
progress in accord with the bhavacakra. 


As Sophocles wrote, over two thousand years ago - UBplic guTEvEL TUPaVVOV [3]. That is, JBoic (hubris) plants the 
TUpavvov, although the sense of TUpavvoc here is not exactly what our fairly modern term tyrant is commonly 
regarded as imputing. Rather, it refers to the intemperate person of excess who is so subsumed with some passion or 
aim or a lust for power that they go far beyond the due, the accepted, bounds of behaviour and thus exceed the limits 
of or misuse whatever authority they have been entrusted with. Thus do they, by their excess, by their disrespect for 
the customs of their ancestors, by their lack of reasoned, well-balanced, judgement [ow@poveiv] offend the gods, and 
thus, to restore the balance, do the Epiviec take revenge. For it is in the nature of the tUpavvoc that they forget, or 
they scorn, the truth, the ancient wisdom, that their lives are subject to, guided by, Moipat To(uop@pol UvhuovEes T’ 
Eplvvuec. 


Avkodpyosc and the EpUWUEC 
Thus the knowledge that our pride, our arrogance, our uncontrolled desires, our lack of ow@poveiv, are the genesis of 
the disruption of the natural balance - both within ourselves, and exterior to ourselves. 

Or, as Milton expressed it in the terms of one particular mythos: 


The infernal Serpent; he it was, whose guile, 
Stirred up with envy and revenge, deceived 
The mother of mankind. 


The received wisdom was personal avoidance of the error of UBpic because we, we individuals and possibly our 


immediate family, would suffer: either in this life (by for example receiving bad luck, inviting misfortune, or having 
some tyrant foisted upon our community) or in some afterlife we believed in. Hence what we would now describe as 
ethical behaviour, for individuals - our control of our instincts, our desires - essentially derived from something supra- 
personal, such as ancestral customs, some belief in some gods, some faith in some supreme deity, or acceptance of 
some postulate such as karma or nirvana. In the terms of Christian theology, the belief being that we need to replace 
the guidance, the temptations, the guile, of The Infernal Serpent with the guidance, the love, of Christus Redemptor. 


More recently, we human beings have committed a new kind of UBpic. Or more correctly perhaps, our UBpic has 
acquired a new form, new manifestations. That is, we have manufactured causal abstractions - ideals, ideas, -isms and 
-ologies - which we have identified with and/or striven to attain, both for ourselves, and for others; so that it has 
become apposite to write that causal abstractions are the genesis of suffering, for both ourselves, and for others. 
because such abstractions disrupt the natural balance of Life [wuy/]: the life within us, within other sentient beings, 
and the Life that is presenced to us as Nature, leading thus to a loss of aouovin. This kind of OBpic also plants the 
TUPavvoc, but the impersonal kind of TOpavvoc that lives in the practical implementation of such abstractions, 
internally and externally - so that, for instance, we allow ourselves to become subjects of some -ism or some -ology 
(whether described as or deemed to be political, social, or religious) or we become actual subjects of some impersonal 
entity such as a State, controlled, constrained, by laws, taxation, and the ever-present threat of the use of force by the 
‘officially appointed’ minions of such an entity, so that such an impersonal entity has, in all but name, usurped our 
older gods, our Moiopat, our God, our karma. 


Thus, the reality now is often of either (1) obedience to the dictat of some entity such as The State, our government, or 
the mandates of some supra-national body such as the United Nations, because to dissent would render us liable to 
punishment; or (2) a belief in - an acceptance of - such entities as the provider of ‘good fortune’, of ‘justice’ [4], and of 
prosperity, for us and our family. 


Here, the threat of exterior, practical, punishment - the always present threat of imprisonment, the use of force against 
us by such entities as the Police, and ultimately the armed forces - has largely replaced the interior threat we hitherto 
might have imposed upon ourselves by our acceptance of such things as retribution from the gods, or punishment 
from some supreme deity. That is, ethical behaviour, for individuals still essentially derives from something supra- 
personal involving an us and them, the others. 


The Pursuit of Wisdom 


Despite these approaches, ancient and modern - that is, despite the ethical behaviour these two approaches 
encouraged and even demand, or tried to encourage - human beings, en masse, do not seem to have significantly 
changed. Thus, the world is still replete with individuals who cannot control their desires and who thus commit 
dishonourable deeds, the error of UBetc. For every minute of every day, year following year, human beings are 
murdered, brutalized, bullied, raped, injured, tortured, humiliated, abused - just as deception, theft, robbery, fraud, 
and malfeasance, occur with monotonous regularity. 


The world is still rife with bloody murderous conflict, except that new causes of conflict have been added to the ancient 
ones of personal greed, personal dishonour, and the desires of some TUpavvoc or other. For the new entities that we 
have manufactured - such as nation-States - have themselves caused suffering, of a magnitude arguably greater than 
caused by some tUpavvoc and far greater than could be caused by individuals unable to control their dishonourable 
urges, their greed. For example, conflicts between the modern nation-States of the West, and internal conflict within 
such States, have resulted in the deaths of an estimated one hundred million human beings in just over a century [5]. 


Thus, it seems as if the ancient wisdom of Afka@ has remained the preserve of a minority, and thus that the 
accumulated ma&@et udOoc of millennia - manifest in such things as literature, Art, music, ancestral culture, and spiritual 
Ways of Life - has little or no relevance for or been a significant influence upon the majority, even in those modern 
States which have had, for nigh on a century, compulsory education for children. 


Since murderous conflict, the error of UBpic, and a lack of reasoned judgement, and thus suffering, remain - despite a 
variety of middle ways over millennia to divert us from such things, and despite numerous individuals over millennia, 

in their own ways, understanding Amr bil Maroof wa Nahi anil Munkar [6] - it is perhaps pertinent to consider if there is, 
or might be, a better expression of that wisdom, that particular conscious knowledge, concerning our own nature and 
how we might find and express that balance which enables us to restrain ourselves and avoid the error of UBptc. 


That is, is there a Way which does not mean or imply a belief in some ancient mythos, or demand of us some faith in 
some supreme deity and some afterlife, or involve us in obedience to some supra-personal entity whose authority 
ultimately derives from the threat or the use of force or acceptance of some suffering-causing -ism or -ology whose 
nature is enshrined in the cliché that the abstraction of happiness, the abstraction of the welfare, the abstraction of the 
security, the abstraction of the prosperity, of the majority is more important than the fate of some individuals, and that 
thus for such abstractions to be obtained, in some (mythical) future the suffering of some or even of many individuals 
is an ‘acceptable price’ to pay? 


In brief, a Way which does not of necessity involve us in considering matters as we have hitherto almost invariably 
done: by whether or not we, as individuals, are rewarded or punished (in this life, or in some believed in afterlife). That 
is, which does not of necessity posit some personal abstraction for us to accept or believe in - be such an abstraction 
some personal prosperity or some peace (in this or some next life such as Heaven or Jannah), or some supreme deity, 
or some notion such as nirvana or even some mythos such as Moipat to(uop@ot Uvhuovec tT’ Eptvuec. 


For such things - and the middle ways derived from them in the past - are, correctly appreciated and thence 


understood, only pointers toward a deeper truth, which is that of the error of the self, and an error revealed by the 
nature of the causality implicit in this individual desire to seek some reward and avoid punishment, or, in Buddhism, 
avoid the periodicity of samsara. 


Even in Buddhism, where this truth concerning the self has been dis-covered, revealed, in a rather rational manner, the 
practical reality for the majority is of individual striving, and the assumption of a goal for individuals. Hence the reason 
of the individual doing what they do - meditation, giving alms, striving to avoid causing suffering, for example - 
because they themselves seek liberation, nirvana; because they are concerned about their karma. Thus there is still a 
judgement based on the concept of individual reward. Hence, also, the striving for a posited goal, a striving 
exemplified by the bhavacakra. 


The Error of The Self and The Natural Balance of Empathy 


The error of the self is the error of a simple cause-and-effect predicated on the separation of living beings and upon a 
separate goal which the separated individual could attain by a given causal process. 


Thus, and for example in Buddhism, the goal is nirvana and the process the Eight-Fold Path; in Christianity the goal is 
Heaven and the process is acceptance of Christus Redemptor; in Islam the goal is Jannah and the process is complete 
submission to Allah (and acceptance of Quran, Sunnah, and Shariah); in Hellenic culture the goal was apetA (and 
thence a good place in Hades) by means such as avoidance of UBpic. In modern times, for the plethora of agnostics 
and atheists, the goal is happiness/prosperity by means such as The State, whether actively or passively accepted [7]. 


This assumption of self - of the separation of living beings, and such a causal process - is inherent in most if not all 
hitherto spiritual Ways which posit and require a praxis, and in the modern abstraction of The State, and also forms the 
basis of the ethics deriving from such Ways as well as the ethics of that modern abstraction. That is, either (1) The 
State defines what is moral, by means such as enforceable laws, or (2) such spiritual Ways posit what is moral based 
on their particular given goal and their given causal process and praxis of achieving that goal. 


Why is this assumption of self an error? Because of empathy, which uncovers the nature of Being and beings that has 
hitherto been obscured by such spiritual Ways and by abstractions such as The State. For empathy - the innate (if still 
little used and underdeveloped) human faculty of ouumd@Eta [ovv-md&O0c] - reveals the separation of living beings for 

the assumption, the limitation, it is. 


For empathy reveals the a-causal nature (the numinous nature) of living beings - and the nexions that they are to 
Being, thus establishing a human ethics independent of the hitherto assumed cause-and-effect of separate human 
beings striving for some assumed goal by means of some given causal process. 


Empathy thus establishes a new (or possibly a re-expressed older) understanding of our human nature - both existing 
and potential - and a new (or possibly a re-expressed older) knowing of how we might avoid UBptc and thus the 
suffering that OBptc brings. This understanding and knowing is of the numinous manifest in the indivisibility of living 
beings: of how the joy, the pain, the sorrow, the suffering, the very life, of what has hitherto been causally perceived as 
the-separate-others is in essence our joy, pain, sorrow, suffering, and life. For this, this natural balance, this @ouovin, is 
what empathy, in the living moment, reveals - or rather what empathy by its very nature naturally and wordlessly and 
effortlessly moves us toward: what empathy brings-into-being. 


Hence the empathic human being avoids Al-Munkar (and thus avoids causing suffering), and inclines toward Al-Maruf, 
just by being human - by using the faculty of empathy in the same way the faculties of sight, smell, taste, touch are 
used. That is, naturally as wordless perceptions of what-is, and not of what is assumed or believed. There is thus no 
naming and no ideation necessary or involved in this use of empathy; only a living in the transient moment. For it is 
not correct to give names to - to denote by names and terms - some-things, some existents; since such naming, such 
denoting, implies the causality of separation between subject and object, and it is this causality that empathy 
transcends. 


There are therefore no given or assumed causal means - no techniques, methods, or teachings, no praxis, no texts, no 
faith in some-thing or some-one - as there is no goal, assumed and/or to be striven for. There is only empathy, and its 
development and use: only the empathy of the living changeful transient moment, and us-as-Being (The Numen, the 
acauSsal Unity, The Cosmos) presenced, temporarily, as one living nexion (one being) on one planet orbiting one star in 
one Galaxy. 


How then to develope, to cultivate, empathy? By letting-go of all abstractions (all -isms and all -ologies). By ceasing to 
denote living beings by causal terms but instead perceiving them wordlessly in the moment of our perception. By 
ceasing to prejudge other human beings, either by some outer perceived form/appearance or by some assumption or 
assumptions manufactured or made by others - and instead relating to them as hitherto newly-known beings in the 
natural immediacy of the moment of our meeting with them. By placing ourselves in The Cosmic Perspective - that is, 
by an acceptance of ourselves as but one fragile fallible microcosmic nexion only temporarily presenced on one planet 
orbiting one star in one Galaxy in a Cosmos of billions of Galaxies. This is the essence of wu-wei - a knowing, a feeling, 
of Being; a knowing, a feeling, of The Numen, the acausal Unity, the Cosmos itself; and a knowing, a feeling, once 
described in that ancient wisdom termed Tao, and yet which even then, as now, could not and cannot be described by 
or contained within that one, or any, particular term. 
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Notes 


[1] 


tic obv dvayKnc Eotiv oiakooTP6@oc. 
Moipat Toe(uop@ot uvhuoves tT’ EptvvEec 


Who then compels to steer us? 
Trimorphed Moirai with their ever-heedful Furies! 


Aeschylus (attributed), Prometheus Bound, 515-6 


[2] Atka is that noble, respectful, balance understood, for example, by Sophocles (among many others) - for instance, 
Antigone respects the natural balance, the customs and traditions of her own numinous culture, given by the gods, 
whereas Creon verges towards and finally commits, like Oedipus in Oedipus Tyrannus, the error of OBptc and is thus 
“taught a lesson” (just like Oedipus) by the gods because, as Aeschylus wrote - 


Alka 5€ Toic UEV maGovo- 
LV UAOELV ETMLPPETIEL 


In respect of Afka, | write and spell it thus - in this modern way and with a capital A - to intimate a new, a particular 
and numinous, philosophical principle, and differentiate it from the more general 6(kn. As a numinous principle, or 
axiom, A(ka suggests what lies beyond and what was the genesis of 5(kn personified as the goddess, Judgement - the 
goddess of natural balance, of the ancestral way and ancestral customs. 


Thus, Atka implies the balance, the reasoned judgement, the thoughtful reasoning - ow@poveiv - that maOet udO0C 
brings and restores, and which accumulated md@et dOoc of a particular folk or méAtc forms the basis for their ancestral 
customs. 6(kn is therefore, as the numinous principle A(ka, what may be said to be a particular and a necessary 
balance between dpeth and UBpic - between the UBpic that often results when the personal, the natural, quest for 
adoeth becomes unbalanced and excessive. 


[3] Oedipus Tyrannus, 872 


[4] The modern notion of an impersonal abstract ‘justice’ - said to be obtainable by the making and enforcement of 
laws - has replaced the older, wiser, personal notion of the natural balance which was manifest in A(ka@ and in the 
Epwvvec. 


[5] For example, sixty million people in the Second World War, sixteen million in the First World War, and over twenty 
million in the Soviet Union mostly as a result of Stalin. Estimates of the number of people killed by the Mongol tyrant 
Genghis Khan range from a possible fifteen to twenty million, to a speculative eighty million. 


[6] 
° - ay ss ° ° a; 2 re 3 _? : é x 
Ogtlossl 2% Ditgls Sail yt O5@i5 a fedh Gojsls ~5)l I] O9t5: a5l 2532 4 Sils 


(Quran, 3:104) ” Let there rise among you a group Calling others to Al-Maruf [the honourable] and forbidding Al-Munkar 
[what is dishonourable], for these are the ones who will achieve success [Jannah].” Interpretation of Meaning 


[7] Such happiness/prosperity of the majority - together with what is termed their ‘security’ - may be said to be the 
stated or the assumed raison d’etre of The State. Given that in modern times most human beings live in areas where 
States have assumed or obtained ‘authority’ over them, by whatever means, it might well be argued that The State 
with its aims and goals (based on some and various -isms and -ologies, including that of Snuokpatia) has, for those 
uncommitted to spiritual Ways, become an idealized weltanschauung supplanting more spiritual Ways, and a 
weltanschauung when not actively affirmed is at least passively accepted by a majority of such uncommitted, non- 
religious, ones - and even by many religious ones in agreement with that modern abstract division between State and 
Religion which many supporters and/or theorists of The State assume exists or believe should exist. 


cc David Myatt 2011 
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Time And The Separation Of Otherness - Part One 


Causal Time and Living Beings 


In the philosophy of pathei-mathos, Time is considered to be an expression of the @votc of beings [1], and thus, for 
living beings, is a variable emanation of wuxn, differing from being to being and representing how a living being can 
change or may change or has changed, which such change being a-causal [2]. 


Thus, Time - as conventionally understood and as measured/represented by a terran-calendar with durations marked 
hours, days, weeks, and years - is regarded as an abstraction [3], and an abstraction which attempts to interpret living 
beings as functions of or as limited to a linear cause-and-effect described by separated moments progressing from a 
past to a present and thence to some future ‘time’. Such conventional measured causal time may therefore be said to 
contribute to the concealment of the nature of living beings. 


This conventional idea of time can be conveniently described as linear or causal-time, and considered as aptly 
represented by the term duration, a term which is a better translation of the Greek ypdévoc than the English word 
'time', as for example in Oedipus Tyrannus vv. 73-75: 


Kal uw’ Auap ASn EvuvETpOvUEVOV xpdvw 
Auttet tl MPAOOEL: TOD yap EiKOTOC NEPA 
Gmeott mAE(wW ToD KaONHKOVTOC KPdvVOU 


But | have already measured the duration 
And am concerned: for where is he? He is longer than expected 
For his absence is, in duration, greater than is necessary. 


Such causal-time is the time of sciences such as physics and astronomy, with the universe, for instance, considered to 
be an entity 'expanding' as such expansion is measured by fixed linear points termed past, present, and future. 
Similarly, space itself is construed as a causal, dimensional, space-time manifold [4]. Thus and conventionally, to 
understand matter/energy is to 'know' (to observe or to theorize) how causal entities - such as elementary particles, or 
physical objects such as planets and stars - move and change and relate to each other (and other matter/energy in 
terms of composition and interactions) in this posited space-time manifold. There is thus a sense of physical order; a 
hierarchy of sub-atomic » atomic » ‘classical mechanics’ » gravitational » cosmological, with events occurring in the 
causal sequence past-present-future, and with interactions described in terms of certain fundamental physical forces, 
be such descriptions based on 'string theory', quantum theory [5], relativity theory, classical mechanics, or some 
theory which attempts to unify current descriptions of the aforementioned causal hierarchy. 


This causal time is a quantity; a measurement of the observed or the assumed/posited/predicted movement of 'things' 
according to a given and a fixed pre-determined scale, and which measurement and fixed scale allows comparisons to 
be made regarding the movement or 'change' in position of ‘things’. 


While this understanding of time, and of space, has provided a useful understanding of the external world and aided 
the construction of machines and the development of a modern technology - and thus enabled humans to set foot on 
the Moon and send spacecraft to photograph the planets in our solar system - it is nonetheless limited in respect of 
revealing and understanding the @botc of beings and thus the relation between living beings. 


The Error of Causality As Applied to Living Beings 


The understanding of Time as a manifestation of the @votc of beings is derived from the acausal knowing that empathy 
provides [6]; and a knowing that allows us to make a philosophical distinction, in respect of Time, between an observed 
or posited movement and ‘a change’; with the former - movement - applicable to observed or posited physical things 
and the latter - change - to living beings. For example 'change' describes how a tree - a living organism - grows and 
which change includes, but is not limited to, the measured movement (in causal time and causal space) of its branches 
and its trunk as measured in fixed units such as girth and height and the position and size of branches in relation to 
other branches and nearby objects. Such change - of a living being - is an effluvium, a fluxion [7]. 


That is, living beings possess or manifest a type of Time - a species of change, manifest as a fluxion - that is different 
from the movement (the time) of things and thus different from the time used in sciences such as physics. 


Furthermore, there is not only a distinction between a living being and a thing, but also the distinction regarding the 
assumed separation of beings. As a finite emanation (or presencing) of wuxh, a living being is not, according to its 
@UoLc, a Separate being; as such, it cannot be 'known' - its nature cannot be understood - by external causal 
observations or by 'measuring'/describing it (in terms of 'space’) in relation to other living beings or to 'things' and/or 
by using such observations/observational-classifications/measurements/descriptions to formulate a theory to 
characterize a 'type' (or genus or species) that such a living being is regarded as belonging to. For its @botc is manifest 
- known - by its acausal relation to other living beings and by the acausal interconnectivity of such beings. Such a 
knowing is numinous; that is, an awareness of living (and often dependant) connexions and of the unity of Life beyond 
the finite, mortal, emanation we, as an individual human being, are. 


In personal terms, the error of applying causal time, and the perception derived therefrom, to living beings is most 
evident in causal abstractions, and in what we may refer to as the dialectic of egoism: of ourselves as one distinct, self- 


interested, human being contrasted with (or needing to be contrasted with) and often opposed to (or needing to be 
opposed to or seen to be opposed to) other humans. Thus, for millennia we have manufactured causal abstractions 
and identified with one or more of them, saught to bring them into being; as we have opposed other abstractions and 
especially those humans who identify with some abstraction or whom we have assigned to some abstraction, such as 
some group or some faith or some nation or some ethnicity or some ideology regarded as 'inferior' to 'ours' or as 'bad' 
compared to 'ours'. Similarly, we humans have for millennia often felt compelled to place our own self-interest, our 
welfare, before that of other humans - and before the welfare of Nature [8] - just as we have been often compelled and 
often are still compelled to strive, competitively or otherwise, against other humans in order to establish or reaffirm our 
personal identity, our difference from them (or their ‘inferiority’ compared to us). Thus has there been, and thus is 
there, hubris and suffering. Thus has there been, and thus is there, a lack of appreciation of the numinous and a lack of 
understanding of our @votc and that of the @botc of the other living beings (including other humans) who share this 
planet with us. 


In summary, applying causal time to living beings creates and maintains division and divisiveness; while the perception 
of acausal time brings an appreciation of the numinous and thus a knowing of the inherent unity behind our ordinary 
understanding of separate living beings. 


David Myatt 
November 2012 


Notes 


[1] While it is convenient to understand @botc simply as the 'nature' of a being, the term, as used in the philosophy of 
pathei-mathos, implies a revealing of not only the true 'nature' of beings but also of the relationship between beings, 
and between beings and Being. 


[2] In respect of the acausal, refer to my text Toward Understanding the Acausal (2011). 


Furthermore, it is useful to make a distinction, in terminology, between living beings/existents and non-living 
beings/existents. Thus, a 'thing' is used to describe matter or objects (natural or constructed) which do not possess the 
quality termed life, and which life is possessed by organisms. Currently, we observe or assume life by the following 
seven attributes: a living organism respires; it moves or can move without any external force being applied as cause of 
such movement; it grows or changes; it excretes waste; it is sensitive to, or aware of, its environment; it can reproduce 
itself, and it can nourish itself. 


woxn is 'Life qua being’, with our own being (as a human) understood as a mortal emanation of wuxr. Thus wuxn is 
what 'animates' us and what gives us our @0otc, as human beings. wuxn is also how we can begin to apprehend Being 
and how we relate to Being. 


[3] An abstraction is defined, in the philosophy of pathei-mathos, as: 


"A manufactured generalization, a hypothesis, a posited thing, an assumption or assumptions about, an 
extrapolation of or from some-thing, or some assumed or extrapolated ideal 'form' of some-thing. 
Sometimes, abstractions are generalization based on some sample(s), or on some median (average) value or 
sets of values, observed, sampled, or assumed.Abstractions can be of some-thing past, in the present, or 
described as a goal or an ideal which it is assumed could be attained or achieved in the future. 


All abstractions involve a causal perception, based as they are on the presumption of a linear cause-and- 
effect (and/or a dialectic) and on a posited or an assumed category or classification which differs in some 
way from some other assumed or posited categories/classifications, past, present or future. When applied to 
or used to describe/classify/distinguish/motivate living beings, abstractions involve a causal separation-of- 
otherness; and when worth/value/identity (and exclusion/inclusion) is or are assigned to such a causal 
separation-of-otherness then there is or there arises hubris." Vocabulary of The Philosophy of Pathei-Mathos (2012) 


The separation-of-otherness is a term used to describe the implied or assumed causal separateness of living beings, a 
part of which is the distinction we make (instinctive or otherwise) between our se/f and the others. Another part is 
assigning our self, and the-others, to (or describing them and us by) some category/categories, and to which 
category/categories we ascribe (or to which category/categories has/have been ascribed) certain qualities or 
attributes. 


Given that a part of such ascription/denoting is an assumption or assumptions of worth/value/difference and of 
inclusion/exclusion, the separation-of-otherness is the genesis of hubris; causes and perpetuates conflict and suffering; 
and is a path away from apuovin, 6(kn, and thus from wisdom. 


The separation-of-otherness conceals the nature of Beings and beings; a nature which empathy and pathei-mathos can 
reveal. 


[4] Current exotic theories - such as 'string theory’ (including M-theory) - are still based on an ideation of space-time 
that involves a causal-only time (time as a measurable and a separate quantity). 


‘String’ theories posit not only transformations of a non-zero 'string' or strings in a causal space-time instead of a 'zero- 


dimensional point’ (or points) as in a classical three-dimensional Lorentz transformation or a four-dimensional 
Riemannian space, but also in possible manifolds whose dimensions are > 4 (as in a Hilbert space). Also, while they do 
not describe space-time as a Riemannian manifold (as general relativity does), such theories posit manifolds or 
structures - such as H-flux and topological 'branes' - which, and whose changes, are described by or come to be 
described by mathematical equations which involve a causal time - a measured or measurable movement - in relation 
to other properties (such as extension/space), be those other properties mathematical (as in a topology) or physical (as 
in a metric, Riemannian or otherwise). Thus, in perturbation theory and in order to consider possible experimental 
results of the theory, a space-time is posited consisting of a four-dimensional extended Minkowksi space combined 
with a compact Riemannian manifold; and as in M-theory where an 11-dimensional Minkowksi space has been assumed 
with the extra seven dimensions being 'compacted' or compactable. 


All such theories are currently 'exotic' because they have not yet [as of 2012] led to any unique predictions that could 
be experimentally verified. 


[5] Like 'string theory' and cosmological theories (Such as general relativity) quantum mechanics is based on a posited 
cauSal space-time. Therefore, a quantum theory cannot be used to describe the @vatc of living beings or acausality. 


[6] In respect of acausal knowing, see 'The Nature and Knowledge of Empathy' in The Way of Pathei Mathos: A Philosophical 
Compendium. 


[7] The use of the term fluxion dates from the sixteenth century (ce) with the term describing a change that occurs 
naturally and also one that arises from or because of itself (an effluvium). A description used by John Davies in his 
1616 (ce) work Mirum in Modum: "If the fluxion of this instant Now Effect not That, noght wil that Time doth know." 


As used here, fluxion describes how a particular living being not only changes/develops/manifests (that is, in an 
acausal manner) but also the fact of its (acausal) relation to other living beings and to Being. 


[8] Nature is here understood as 'the creative force' that is the genesis of, and which maintains the balance of, the life 
which inhabits the Earth, and which life includes ourselves. This 'creative force' (or manifestation/presencing of woxn) 
can be and often has been understood as a particular type of living being, as ‘Nature’ personified. 


The Natural Balance of Honour 


The personal virtue of honour, and the cultivation of wu-wei, are - together - a practical, a living, manifestation of our 
understanding and appreciation of the numinous; of how to live, to behave, as empathy intimates we can or should in 
order to avoid committing the folly, the error, of UBptc, in order not to cause suffering, and in order to re-present, to 
acquire, &pyovin. 


For personal honour is essentially a presencing, a grounding, of wuxn - of Life, of our @votc [1] - occurring when the 
insight (the knowing) of a developed empathy inclines us toward a compassion that is, of necessity, balanced by 
oW@poveiv [2] and in accord with 5ikn. [3] 


This balancing of compassion - of the need not to cause suffering - by ow@poveiv and Sikn is perhaps most obvious on 
that particular occasion when it may be judged necessary to cause suffering to another human being. That is, in 
honourable self-defence. For it is natural - part of our reasoned, fair, just, human nature - to defend ourselves when 
attacked and (in the immediacy of the personal moment) to valorously, with chivalry, act in defence of someone close- 
by who is unfairly attacked or dishonourably threatened or is being bullied by others, and to thus employ, if our 
personal judgement of the circumstances deem it necessary, lethal force. 


This use of force is, importantly, crucially, restricted - by the individual nature of our judgement, and by the individual 
nature of our authority - to such personal situations of immediate self-defence and of valorous defence of others, and 
cannot be extended beyond that, for to so extend it, or attempt to extend it beyond the immediacy of the personal 
moment of an existing physical threat, is an arrogant presumption - an act of bBptc - which negates the fair, the 
human, presumption of innocence of those we do not personally know, we have no empathic knowledge of, and who 
present no direct, immediate, personal, threat to us or to others nearby us. 


Such personal self-defence and such valorous defence of another in a personal situation are in effect a means to 
restore the natural balance which the unfair, the dishonourable, behaviour of others upsets. That is, such defence 
fairly, justly, and naturally in the immediacy of the moment corrects their error of bBptc resulting from their bad (their 
rotten) mbotc; a rotten character evident in their lack of the virtue, the skill, of cwopovetv. For had they possessed that 
virtue, and if their character was not bad, they would not have undertaken such a dishonourable attack. 


David Myatt 
2012 


Extract from The Numinous Balance of Honour in The Way of Pathei-Mathos - A Philosophical Compendiary. 2012 


ooo 


Appendix: Some Definitions 


It would perhaps be useful to give definitions of some of the terms used since such definitions (and etymologies, if 
applicable) might help to avoid confusion and mis-understandings in respect of my use of those terms. 


Compassion 


The English word compassion dates from around 1340 CE and in its original sense (the sense meant in my writings) the 
word means benignity [4]. Hence, by compassion is meant being kindly disposed toward and/or feeling a sympathy 
with someone (or some living being) affected by pain/suffering/grief or who is enduring vicissitudes. 


The word compassion is derived from com, meaning together-with, combined with pat/, meaning to-suffer/to-endure, 
and thus useful synonyms for compassion, in this original sense, are compassivity and benignity. 


Honour 


The English word honour dates from around 1200 CE, deriving from the Latin honorem (meaning refined, grace, 
beauty) via the Old French (and thence Anglo-Norman) onor/onur. By the term honour | mean an instinct for and an 
adherence to what is fair, dignified, and valourous. An honourable person is thus refined: that is, they are noble and 
hence distinguished by virtue of their character, which is one of manners, fairness, natural dignity, and valour. 


In respect of early usage of the term, two quotes may be of interest. The first, from c. 1393 CE, is taken from a poem, 
in Middle English, by John Gower: 


And riht in such a maner wise 

Sche bad thei scholde hire don servise, 
So that Achilles underfongeth 

As to a yong ladi belongeth 

Honour, servise and reverence. [5] 


The second is from several centuries later: 


"Honour - as something distinct from mere probity, and which supposes in gentlemen a stronger abhorrence 
of perfidy, falsehood, or cowardice, and a more elevated and delicate sense of the dignity of virtue, than are 
usually found in vulgar minds." [6] 


Empathy 


Etymologically, this fairly recent English word, used to translate the German Einfuhlung, derives, via the late Latin 
sympathia, from the Greek ouumd8Eta - cuuMaOrc - and is thus formed from the prefix obv (sym) together with maé- 
[root of maé80c] meaning enduring/suffering, feeling: madoyxeEtv, to endure/suffer. 


In my writings, empathy - €umd&Oea - is used to describe a particular and natural human faculty: that is, a noble 
intuition about another human being or another living being. When empathy is developed and used, as envisaged by 
my ‘philosophy of pathei-mathos'’, it is a specific and extended type of ovuund@eta. That is, it is a type of and a means 
to knowing and understanding another human being and/or other living beings - and thus differs in nature from 
compassion. 


Wu-Wei 


Wu-wei is a Taoist term used in The Way of Pathei-Mathos/The Numinous Way to refer to a personal 'letting-be' deriving 
from a feeling, a Knowing, that an essential part of wisdom is cultivation of an interior personal balance and which 
cultivation requires acceptance that one must work with, or employ, things according to their nature, their @botc, for to 
do otherwise is incorrect, and inclines us toward, or is, being excessive - that is, toward the error, the unbalance, that 
is hubris, an error often manifest in personal arrogance, excessive personal pride, and insolence - that is, a disrespect 
for the numinous. 


In practice, the knowledge, the understanding, the intuition, the insight that is wu-wei is a knowledge, an 
understanding, that can be acquired from empathy, ma9€t ud8oc, and by a knowing of and an appreciation of the 
numinous. 


ooo 


Notes 
[1] In respect of pbatc, see my brief essay Toward Understanding Physis. 


[2] | use owopovetv (sophronein) in preference to cwopoobvn (Sophrosyne) since sophrosyne has acquired an English interpretation - "soundness 
of mind, moderation" - which in my view distorts the meaning of the original Greek. As with my use of Greek terms such as m&0€t Uc&8oc (pathei- 
mathos) | use owgpoveiv in an Anglicized manner with there thus being no necessity to employ inflective forms. 


[3] Depending on context, 5ikn could be the judgement of an individual (or Judgement personified), or the natural and the necessary balance, 
or the correct/customary/ancestral way, or what is expected due to custom, or what is considered correct and natural, and so on. The sense of 
8ikn as one's ancestral customs is evident, for example, in Homer (Odyssey, Ill, 244). 


[4] The word benignity derives from the Latin benignitatem and the sense imputed by the word is of a kind, compassionate, well-mannered 
character, disposition, or deed. It came into English usage around the same time as compassion; for example, the word occurs in Chaucer's 
Troilus and Criseyde [ii. 483] written around 1374 CE. 


[5] John Gower, Confessio Amantis. Liber Quintus vv. 2997-3001 [Macaulay, G.C., ed. The Works of John Gower. Oxford: Clarendon Press. 
1901] 


[6] George Lyttelton. History of the Life of Henry the Second. London, Printed for J]. Dodsley. M DCC LXXV II [1777] (A new ed., cor.) vol 3, p.178 


Concerning The Development Of The Numinous Way 


Background 


What | term The Numinous Way, as a philosophy and as a way of life, was not the result of a few or many moments of 
inspiration striking close together in causal Time as measured by a terran-calendar and thus separated from each 
other by days, weeks, or even a few years. 


Rather, it resulted from some nine years of reflexions, intuitions, and experiences, beginning in 2002 when - for quite a 
few months - | wandered as a vagabond in the hills and fells of Westmorland and lived in a tent, and during which time 
| communicated some of my musings, by means of handwritten letters, to a lady living in Oxford whom | had first met 
well over a decade before. 


These musing concerned Nature, our place - as humans - in Nature and the Cosmos; the purpose, if any, of our lives; 
whether or not the five Aristotelian essentials gave a true understanding of the external world; and whether or not 
God, or Allah, or some sort of divinity or divinities, existed, and thus - if they did not - whence came mystical insight, 
knowledge, and understanding, and what value or validity, if any, did such mystical insight, knowledge, and 
understanding, possess. 


During the previous thirty or more years | had occasional intuitions concerning, or feelings, regarding, Nature, divinity, 
the Cosmos, and 'the numinous’; insights and feelings which led me to study Taoism, Hellenic culture, Buddhism, the 
Catholic mystic tradition, and become a Catholic monk. Later on, such intuitions concerning the numinous - and travels 
in the Sahara Desert - led me to begin a serious study of Islam and were part of the process that led me to convert to 
that way of life. 


But these intuitions, feelings - and the understanding and knowledge they engendered - were or always eventually 
became secondary to what, since around 1964, | had considered or felt was the purpose of my own life. This was to 
aid, to assist, in some way the exploration and the colonization of Outer Space, and it was enthusiasm for - the 
inspiration of - that ideal which led me to seriously study the science of Physics, and then to seek to find what type of 
society might be able to make that ideal a reality, a seeking initially aided by my study of and enthusiasm for Hellenic 
culture, a culture - manifest in Greek heroes such as Odysseus and in the warrior society home to the likes of the sons 
of Atreus - which | came to regard as the ideal prototype for this new society of new explorers and new heroes. 


After considering, and then rejecting, the communist society of the Soviet Union [1], an intuition regarding National- 
Socialist Germany [2] led me to seriously study that society and National-Socialism, a study ended when | peremptorily 
concluded that | had indeed found the right type of modern society. Thus | became a National-Socialist, with my aim - 
the purpose of my life - being to aid the foundation of a new National-Socialist State as a prelude to the exploration 
and the colonization of Outer Space, and thus the creation of a Galactic Imperium, a new Galactic, or Cosmic, Reich. 


As | wrote in part one of some autobiographical scribblings issued in 1998 and which were based on some writings of 
mine dating back to the 1970's: 


"It is the vision of a Galactic Empire which runs through my political life just as it is the quest to find and 
understand our human identity, and my own identity, and our relation to Nature, which runs through my 
personal and spiritual life, giving me the two aims which | consistently pursued since | was about thirteen 
years of age, regardless of where | was, what | was doing and how | was described by others or even by 
myself..." 


For it was this aim of the exploration and the colonization of Outer Space, and my rather schoolboyish enthusiasm for 
it, which - together with the enjoyment of the struggle - inspired my fanaticism, my extremism, and which re-inspired 
me when, as sometimes occurred during my NS decades, my enthusiasm for politics, for a political revolution, waned, 
or when my intuitions, my feelings, concerning the numinous and my love of women - the dual inspiration for most of 
my poetry - became stronger than my political beliefs and my revolutionary fervour. 


The aim, the purpose, this idealization, regarding Outer Space even partly motivated my study of and thence my 
conversion to Islam in 1998. For example, not long before that conversion, in an essay entitled Foreseeing The Future, | 
wrote: 


"| firmly believe that Islam has the potential to create not only a new civilization, governed according to 
reason, but also a new Empire which could take on and overthrow the established world-order dedicated as 
this world-order is to usury, decadence and a god-less materialism [...] | also believe that a new Islamic 
Empire could create the Galactic Empire, or at least lay the foundations of it. Perhaps the first human 
colonies on another world will have as their flag the Islamic crescent, a flag inscribed with the words, in 
Arabic, In the Name of Allah, The Compassionate, The Merciful." 


Thus, as when a National-Socialist, | dedicated myself to my 'new cause’, to an ideal | idealistically carried in the 
headpiece of my head: the cause of Jihad, of disrupting existing societies as a prelude to manufacturing a new one. In 
this instance, a resurgent Khilafah. 


As with National-Socialism, it was the ideal, the goal, the struggle, which was paramount, important; and | - like the 
extremist | was - hubriatically placed that goal, that ideal, that struggle for victory, before love, fairness, compassion, 
reason, and truth, and thus engendered and incited violence, hatred, and killing. 


In addition, | always felt myself bound by honour to be loyal to either a cause, an ideology, or to certain individuals and 
so do the duty | had sworn by oath to do and be loyal to those I had sworn to be loyal to. Hence when doubts about my 
beliefs arose during my decades as a nazi | always had recourse to honour and so considered myself - even during my 
time as a monk - as a National-Socialist, albeit, when a monk, as a non-active one for whom there was ultimately no 
contradiction between the NS ethos and the ethos of a traditional Catholicism, for there was the Reichskonkordat and 
the agreement Pope Pius XII reached with Hitler. 


During my Muslim years | felt bound by the oath of my Shahadah; an oath which negated my NS beliefs and led me to 
reject racism and nationalism, and embrace the multi-racialism of the Ummah; and which general oath, together (and 
importantly) with a personal oath sworn a few years after my conversion, would always - until 2009 - bring me back, or 
eventually cause me to drift back, to Islam and always remind me of the duty | felt | was, as a Muslim, honour-bound to 
do. 


2002-2006 


This drift back toward Islam is what occurred after my musings in 2002. | tried to forget them, a task made difficult 
when later that year | went to live on a farm and also work on another nearby farm. For that living and such work 
brought a deep personal contentment and further intuitions and feelings, and a burgeoning understanding, regarding 
the numinous, and especially concerning Nature; some of which intuitions and feelings | again communicated by 
means of handwritten letters, mostly to the aforementioned lady. 


For a while | saught to find a synthesis, studied Sufism, but was unable to find any satisfactory answers, and thus 
began an interior struggle, a personal struggle | made some mention of in Myngath. A struggle, a conflict, between my 
own intuitions, insights, and burgeoning understanding - regarding the numinous and human beings - and the way of 
faith and belief; between what | felt was a more natural, a more numinous way, and the necessary belief in Allah, the 
Quran, the Sunnah that Islam, that being Muslim, required. 


For a while, faith and belief and duty triumphed; then | wavered, and began to write in more detail about this still as 
yet unformed 'numinous way’. Then, yet again honour, duty, and loyalty triumphed - but only a while - for | chanced to 
meet and then fell in love with a most beautiful, non-Muslim, lady. And it was our relationship - but most of all her 
tragic death in May 2006 - that intensified my inner struggle and forced me to ask and then answer certain 
fundamental questions regarding my past and my own nature. 


As | wrote at the time: 


"Thus do | feel and now know my own stupidity for my arrogant, vain, belief that | could help, assist, change 
what was [...] | know my blame, my shame, my failure, here. Thus am | fully humbled by my own lack of 
insight; by my lack of Knowing; by an understanding of my selfishness and my failure - knowing myself now 
for the ignorant, arrogant person | was, and am. How hypocritical to teach, to preach, through writings, 
feeling as | do now the suffering of words." 


| did not like the answers about myself that this tragedy forced me to find; indeed, | did not like myself and so, for a 
while, clung onto Islam, onto being Muslim; onto the way of faith, of God, of ignoring my own answers, my own 
feelings, my own intuitions. For there was - or so it then seemed - expiation, redemption, hope, and even some 


personal comfort, there. But this return to such surety just felt wrong, deeply wrong. 


2006-2009 


For there was, as | wrote in Myngath, 


"...one uncomfortable truth from which even | with all my sophistry could not contrive to hide from myself, 
even though | tried, for a while. The truth that | am indebted. That | have a debt of personal honour to both 
Fran and to Sue, who died - thirteen years apart - leaving me bereft of love, replete with sorrow, and 
somewhat perplexed. A debt to all those other women who, over four decades, | have hurt in a personal way; 
a debt to the Cosmos itself for the suffering | have caused and inflicted through the unethical pursuit of 
abstractions. 


A debt somehow and in some way - beyond a simple remembrance of them - to especially make the life and 
death of Sue and Fran worthwhile and full of meaning, as if their tragic early dying meant something to both 
me, and through my words, my deeds, to others. A debt of change, of learning - in me, so that from my 
pathei-mathos | might be, should be, a better person; presencing through words, living, thought, and deeds, 
that simple purity of life felt, touched, known, in those stark moments of the immediacy of their loss. 


But this honour, | have so painfully discovered, is not the abstract honour of years, of decades, past that | in 
my arrogance and stupid adherence to and love of abstractions so foolishly believed in and upheld, being 
thus, becoming thus, as | was a cause of suffering. No; this instead is the essence of honour, founded in 
empathy; in an empathy with and thus a compassion for all life, sentient and otherwise. This is instead a 
being human; being in symbiosis with that-which is the essence of our humanity and which can, could and 
should, gently evolve us - far away from the primitive unempathic, uncompassionate, beings we have been, 
and unfortunately often still are; far away from the primitive unempathic, uncompassionate, often violent, 
person | had been." 


Thus | was prompted - forced - to continue to develope my understanding in what began to be and became my own 
‘numinous way’ and which thus and finally and, in 2009 publicly, took me away from Islam and my life as a Muslim. 


2009-2012 


Given that the essence of The Numinous Way is individual empathy, an individual understanding, the development of 
an individual judgement, and the living of an ethical way of life where there is an appreciation of the numinous, the 
more | reflected upon this 'numinous way' between 2011 and Spring 2012, the more | not only realized my mistakes, 
but also that it was necessary to remove, to excise, the detritus that had accumulated around the basic insights and 
the personal pathei-mathos that inspired me to develope that 'numinous way’. Mistakes and detritus because for some 
time, during the development of that 'numinous way’, | was still in thrall to some abstractions, still thinking in terms of 
categories and opposites, and still fond of pontificating and generalizing, especially about The State [3]. | therefore 
began to re-express, in a more philosophical manner, the personal, the individual, the ontological, the ethical and 
spiritual nature, of The Numinous Way, and thus emphasized the virtues of humility, love, and of wu-wei - of balance, 
of tolerance, of non-interference, of individual interior (spiritual) reformation, of non-striving, of admitting one's own 
uncertitude of understanding and of knowing. 


The year-long [2011-2012] process of refinement, correction, and reflexion resulted in me re-naming what remained of 
my 'numinous way’ the 'philosophy of pathei-mathos’, and which philosophy | attempted to outline in the two texts 
Recuyle of the Philosophy of Pathei-Mathos and Summary of The Philosophy of Pathei-Mathos, the latter of which was 
also published under the title Conspectus of The Philosophy of Pathei-Mathos. 


As | mentioned in Society, Politics, Social Reform, and Pathei-Mathos [Part Four of Reculye of the Philosophy of Pathei- 
Mathos] - 


"Given that the concern of the philosophy of pathei-mathos is the individual and their interior, their spiritual, 
life, and given that (due to the nature of empathy and pathei-mathos) there is respect for individual 
judgement, the philosophy of pathei-mathos is apolitical, and thus not concerned with such matters as the 
theory and practice of governance, nor with changing or reforming society by political means [...] 


This means that there is no desire and no need to use any confrontational means to directly challenge and 
confront the authority of existing States since numinous reform and change is personal, individual, non- 
political, and not organized beyond a limited local level of people personally known. That is, it is of and 
involves individuals who are personally known to each other working together based on the understanding 
that it is inner, personal, change - in individuals, of their nature, their character - that is is the ethical, the 
numinous, way to solve such personal and social problems as exist and arise. That such inner change of 
necessity comes before any striving for outer change by whatever means, whether such means be termed or 
classified as political, social, economic, religious. That the only effective, long-lasting, change and reform is 
understood as the one that evolves human beings and thus changes what, in them, predisposes them, or 
inclines them toward, doing or what urges them to do, what is dishonourable, undignified, unfair, and 


uncompassionate. 


In practice, this evolution means, in the individual, the cultivation and use of the faculty of empathy, and 
acquiring the personal virtues of compassion, honour, and love. Which means the inner reformation of 
individuals, as individuals. 


Hence the basis for numinous social change and reform is aiding, helping, assisting individuals in a direct and 
personal manner, and in practical ways, with such help, assistance, and aid arising because we personally 
know or are personally concerned about or involved with those individuals or the situations those individuals 
find themselves in. In brief, being compassionate, empathic, understanding, sensitive, kind, and showing by 
personal example." 


The Philosophy of Pathei-Mathos 


It is the philosophy of pathei-mathos which represents my weltanschauung. For | now consider that most of my 
writings, my pontifications, concerning 'the numinous way' - written haphazardly between 2002 and Spring 2012 - are 
unhelpful; or of little account; or irrelevant; or hubriatic; or detract from or obscure the basic simplicity of my 
weltanschauung, a simplicity | have endeavoured to express in Conspectus of The Philosophy of Pathei-Mathos. 


DWM 
24th April 2012 
(Revised November 2012) 


Notes 


[1] During this study of communism, in the 1960's, | began to learn Russian and would regularly listen to communist 
radio broadcasts such as those from Rundfunk der DDR, something | continued to do for a while even after becoming a 
National-Socialist. Indeed, on one occasion | wrote a letter to Radio Berlin which, to my surprise, was read out with my 
questions answered and this - occurring as it did during the Cold War - may well have been when | first came to the 
attention of the British security services. 


[2] As | have mentioned elsewhere - for example, in Myngath - this intuition regarding the Third Reich arose as a result 
of me reading an account of the actions of Otto Ernst Remer in July of 1944. For | admired his honour and his loyalty 
and his commitment to the duty he had sworn an oath to do. Here, | felt, was a modern-day Greek hero. 


[3] These un-numinous, errorful, hubriatic, pontifications about 'the state’ included essays such as the reprehensible 
January 2011 text The Failure and Immoral Nature of The State and the February 2011, text A Brief Numinous View of 
Religion, Politics, and The State. 


Among the abstractions (categories) which needed to be excised from a supposedly abstraction-less and empathic 
numinous way were 'the clan’, and ‘culture’, and the divisive category 'homo hubris’, a divisive category | hubriatically 
pontificated about in essays such as the 2009 text Homo Hubris and the Disruption of the Numinous, based as that 
text was on an earlier, 2002, essay. 
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So Much Remorse 
(Extract from a letter to a friend) 


So much remorse, grief, and sorrow, within me for the unwise suffering-causing deeds of my past. Yet all | have in 
recompense for decades of strife, violence, selfishness, hate, are tears, the cries, alone - and words, lifeless words, 
such as this; words, to - perhaps, hopefully - forewarn forswear so that others, some few, hearing, reading, may 
possibly avoid, learn from, the errors that marked, made, and were, my hubris. 


Such an elixir of extremism !! which |, with paens born of deluded destiny, refined, distilled, made and - like some 
medieval fake apothecary - saught to peddle as cure for ailments that never did exist. 


Then her - Francine's - death that day late May such that for so long a time such feelings of remorse, grief, and sorrow, 
overwhelmed so that Sleep when he deigned to arrive arrived to take me only fitfully, slowly, back to Night and usually 
only after I, in darkness, lay to listen to such music as so recalled another aetheral, beautiful, older, world untainted by 
the likes of me; a world recalled, made manifest, to me in the sacred music of Josquin Desprez, Dunstable, Tallis, 
William Byrd, Tomas Luis de Victoria... 


Such a longing then in those lengthy days longer nights to believe, to reclaim the faith - Christe Redemptor Omnium - 
of decades past to then presence, within, a sanctified expiation that might could remove that oppressive if needed 
burden. Of remorse, grief, sorrow, guilt. But was it only pride - stubborn pride - that bade me resist? Or some feeling of 
failures, before? Some memory primordial, pagan perhaps, of how why Night - She, subduer of gods, men /?! - alone by 
Herself brought forth day from dark and caused us all to sleep to dream to somewhere and of necessity to die? | do not 
know, | do not know that why. 


For there was then only interior strife until such time as such longing for such faith slowly ceased; no words in 
explanation, expiation. Ceased, to leave only the pain of a life mis-spent, left in memories of tears that lasted years. No 
prayer, no invocations; not even any propitiation to redeem, protect, to save. Only, and now, the minutes passing to 
hours to days as Sun - greeting, rising, descending, departed - passes from to return to the dark only to be born again 
anew; each newness unique, when seen. 


| have no excuses; the failure of decades was mine. A failure of compassion, empathy, honour. A failure as a human 
being. There are no excuses for my past, for deeds such as mine. No excuses for selfishness, for a hubris of personal 
emotion. No excuse for deceit, deception, lies. No excuse for extremism, for racism, for the politics, the religion, of 
hate. For the simple truth - if so lately-discovered by me - is that the giver the bringer the genesis of Life is Love. 


Awed by her brightness 

Stars near the beautiful Moon 
Cover their own shining faces 
When She lights earth 

With her silver brilliance 

Of love... [3! 


David Myatt 
February 2012 


Some Notes (Post Scriptum) 


[1] It might be useful to explain how |, in the light of my forty years practical experience of and involvement with 
extremism, understand terms such as extremism. By extreme | mean to be harsh, so that an extremist is a person who 
tends toward harshness, or who is harsh, or who supports/incites harshness, in pursuit of some objective, usually of a 
political or a religious nature. Here, harsh is: rough, severe, a tendency to be unfeeling, unempathic. Thus extremism is 
considered to be: (i) the result of such harshness, and (ii) the principles, the causes, the characteristics, that promote, 
incite, or describe the harsh action of extremists. In simple terms, an extremist is someone who lacks empathy, 
compassion, reason, and honour. 


Racism is one example of extremism, with racism being a prejudice and antagonism toward people regarded as 
belonging to another 'race', as well as the immoral belief that some 'races' are better than or superior to others, and 
that what is termed 'race' defines and explains, or can define and explain, the behaviour and the character of the 
people considered to belong to some postulated ‘race’. 


[2] Homer, lliad xiv, 259 - et ur) NUE SuAtEtpa BEWV EGAWOE Kal aVdPHWV 
[3] My translation. Sappho, Fragment 34 [Lobel and Page] - 


AOTEPES HEV AUQL KGAAY GEAAVVAY 
ay anvKpbntoLot PcEvvOV Ei60C, 
Ommota MAnGotoa WaALOTA Adu 
yav [Ent m&ioav] 

[...] apyupta [...] 


Almost Mid-Summer 


Another beautifully warm and Sunny day, bright with the light remembered from childhood years in Africa and the Far 
East: so different from the normally dullish light of temperate England. 


Thus, here in the warm Sun and as so often, there is a time of reflexion; a stasis as life becomes reviewed through 
memories. And it is occurring to me more and more that this is all that there is, beyond the immediacy of the moment: 
only memories of moments past. 


So many memories which slowly fade as bright colour exposed to Sun: as the bright checks of my Tweed cap have 
slowly faded over the years, unrenewed as the greens of the grass, the bush, the tree, become renewed each year, 
through Spring. Only memories, as of Fran; to be savoured but perhaps now not too much to be dwelt upon in almost 
unbearable sadness, for thus is - for thus has - a type of balance returned; that balance, that dwelling in immediacy, 
which | from learning feel and know is the essence of wu-wei. 


This is a change within me, regarding the life and death of Fran, and the life and death of Sue; regarding my own 
diverse journeys and explorations. A change toward a being-settled that has partly arisen from at last forsaking 
abstractions and partly from accepting that it is immediacy and remembrance of memories which convey the only 
correct meaning we human beings have or can find and which is numinous. No projection, thus, of an abstractive life- 
beyond this mortal life; no need for a religious type of faith; no battle or desire to strive to be in accord with any 
abstraction; and even no need to believe in, or even un-numinously desire, some-thing. No depth of unfathomable 
wordless sadness to bring that ultimate life-ending despair such as | assume Fran felt in the last hours of her own 
mortal living. 


For there is only the bright Sun; the slight breeze in bush and tree; the verdant, living, green of grass; the yellow 
Buttercups that are profusely sprinkled there in the old Orchard of old Apple trees whose lower branches have been 
windfallen, or become broken with age, or stripped of bark by the two Goats who roam there, where Chickens range, 
food-seeking. Only the passing billowing fair-weather white Cumulus clouds below the sky-blue of Earth’s earthly 
mortal life. 


Across from where | sit - at the back of the Farmhouse - that Barn whose Summer Swallows swoop in and out to feed 
their still nesting young who gape and chatter as their food is brought. And | am only this moment, only this moment, 
as the young Farm dog who comes to lay down in the grass beside me is only the young Farm dog. He looks up at me 
once - three times - tail wagging, before settling down to sleep. 


There is no world beyond, for us here; for the life here. Only the weather; only the changing weather; only some 
natural need to move us, slowly by our limbs. A need for shelter, water, food. Only the Seasons changing as they 
change. Only the gentle companionship of a gentle acceptance that lives, grows, changes, slowly, as all natural life 
lives, grows - changes - slowly, as Sun through cloudless Summer sky. 


My decades long mistake of unbalanced stupidity has been to be un-rooted; to be of unnatural uneedful haste. To 
cease to dwell within each immediacy of each moment. To be swayed by, persuaded by, in thrall to - to even love - un- 
numinous and thus un-ethical abstractions. To be thus that which we human beings have become: a stage between 
animal - talking - and compassionate, empathic being aware of and treasuring each small pulse of life that lives near, 
within, us because there is no separation unless we in hubris and by abstraction create such separation. 


Thus are we now struggling, halting, wasting ourselves and all of Life around us; infected now with the virus of 
abstractions so that, upon this living Earth, we - in our new de-evolution - despoil, disrupt, destroy the Life that is our 
Life and the genesis of The Numinous, often in the name of that un-ethical abstraction called “progress”. And yet we 
have a cure for our millennia-long debilitating sickness; have always had a cure, although so many for so long, as |, 
have failed in our blind stupidity to see it. 


So, this is all that there is: only the bright Sun; the slight breeze in bush and tree; the verdant, living, green of grass; 
the yellow Buttercups that are profusely sprinkled here where, now, The Numinous lives, on another beautifully warm 
and Sunny day, bright with light remembered... 


David Myatt 
June 2008 
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Part One 


Apologia 


This work is a concise recalling - as an aural recollection to a friend, 
recorded and then transcribed - of some events in my wyrdful and sometimes 
quite eventful life. A concise recalling of some events (with much left 
unwritten), because it is the essence of this particular life, recalled, that in 
my fallible view is or rather may be instructive, and I have tried to present 
this essence in a truthful way and thus be honest about my failings, my 
mistakes, my past activities, and my feelings at the time. 


As a friend who read a draft of Myngath commented, "It is a strange work 
because the supra-personal adventures gradually give way to very personal 
encounters..." 


Which in many ways sums up my life - a hubriatic quest, by an arrogant 
selfish opinionated violent young man, which led to involvement with various 
extremisms and certain dubious activities; then, via 1&0e1 pa8oc, to a certain 
critical self-understanding often, or mostly, deriving from personal 
relationships; then to a rejection of all extremism; and finally to the 


development of a rather mystical philosophy - the philosophy of pathei- 
mathos - based on empathy and personal virtues such as compassion and 
humility. 


A somewhat strange life, therefore; although, as I wrote in Pathei-Mathos, 
Genesis of My Unknowing: 


“There are no excuses for my extremist past, for the suffering I 
caused to loved ones, to family, to friends, to those many more, 
those far more, ‘unknown others' who were or who became the 
‘enemies’ posited by some extremist ideology. No excuses because 
the extremism, the intolerance, the hatred, the violence, the 
inhumanity, the prejudice were mine; my responsibility, born from 
and expressive of my character; and because the discovery of, the 
learning of, the need to live, to regain, my humanity arose because 
of and from others and not because of me. 


Thus what exposed my hubris - what for me broke down that 
certitude-of-knowing which extremism breeds and re-presents - 
was not something I did; not something I achieved; not something 
related to my character, my nature, at all. Instead, it was a gift 
offered to me by others..." 


DWM 
2010 


Early Years 


Africa 


My earliest - and some of my fondest - memories are of colonial Africa in the 
1950s, where I, as a quite young child, spent many happy years. There are 
memories of travelling, with my father, in a car - with running boards and 
coach doors - along an upward road in the Great Rift Valley, and which road 
seemed to drop precipitously on one side, and which steep slopes held many 
a crashed vehicle, recent, and otherwise. There are memories of travelling to 
a European-only resort - by Lake Naivasha, I seem to recall - where there 
was a path down to the lake strewn with beautiful flowering plants, and 
where one could spent many happy hours while, in the clubhouse, elderly (to 


me) memsaabs would down their G&T's. 


There are memories of playing in a shallow river near our dwelling in East 
Africa - no one around for miles - and of a family picnic by another, quite 
distant and deeper, far wider, river on whose bank was a wooden sign with 
the inscription Beware of the Crocodile. There are memories of going AWOL 
and walking - with the younger of my two sisters - miles and miles along a 
road, into the bush, and which road I had been told was off-limits to 
Europeans. We stopped once, as the Sun descended on that travelling day, to 
drink from our canteen of water and open the tin of beans I carried which we 
ate, cold (being even then of a practical outdoor nature, I had ensured I had 
a can opener). I seem to recall the Police - a European officer and his Askari - 
found us as dark fell, and I could not understand what all the fuss was about. 
Since everybody said we should not go there, I simply had to go and see what 
was there - which turned out to be just a road from somewhere to 
somewhere else. 


There are memories of climbing trees - and falling from one and breaking my 
left arm. My younger sister - a companion on many such outdoor exploits - 
for some reason knew what to do, and made a sling from my shirt. Memories 
of - inadvertently I must add in my defence - smashing the glass counter of 
an Asian owned shop in the nearest village, whose owner demanded my 
father pay for the damage, which, of course, he did. I just had, you see, to try 
and juggle with some of the brass weights the shopkeeper used for his 
balancing scales. There is a memory of walking through some trees not far 
from my favourite stream and instinctively, with the panga I often carried 
while outdoors, chopping the head off a Cobra which, startled, reared up in 
front of me. 


My interests were the interests I found by being outdoors. There was a 
colony of safari ants, for instance, that I chanced upon one day while out 
wandering, and I would spend hours watching them as their wide columns 
moved and marched across the reddish ground. Then there were the 
Chameleons I once, for some reason, long forgotten, wanted to find, and did, 
bringing one home to keep as a pet, which I did until I lost interest. 


Once - for perhaps a year, or possibly more - I was packed off to some 
Catholic prep school, about which I remember very little except falling asleep 
a few times in lessons, and wandering off, into the grounds, when something 
interested me, or when I wanted to climb some tree. I do remember having a 
rather large magnifying glass and spending what seemed like many happy 
hours peering at things, outside. Perhaps I should have been in class - for I 
have vague recollections of being shouted at, by some adults, who seemed 
somewhat angry, and being somewhat bemused by all the fuss, as I recall on 


one occasion receiving six strokes of the cane for - something. Perhaps it was 
because - once, when the Sun reached in through a classroom window - I 
accidentally set fire to some papers on my desk using my magnifying glass. 
But, for whatever reason, I was soon and gladly returned to my parents 
(perhaps I got expelled), and life for me continued as before, mostly 
outdoors, mostly day-dreaming, and quite often exploring. 


Far East 


Africa faded into the Far East - as the decade of the fifties faded to a few 
years past a new one - and to life in what was then a rural area, not far from 
a lovely sandy beach by the South China Sea, and a service-taxi ride from the 
still then rather ramshackle and quixotic city of Singapore with its riverside 
cluttered with row upon row of Junks, and many of its streets festooned with 
stalls. 


For some reason I soon had to go to school, every day, and by Gharry. At first, 
I loathed it - bumph to read, sitting at some desk, sometimes in the 
air-conditioned main building, and sometimes in the much better open-air 
Attaps in the grounds. Then - and quite why I do not now recall - I began to 
enjoy it. Perhaps it was the running track, where I loved to run, barefoot in 
the tropical heat; perhaps it was the young, gorgeous, blonde, English 
teacher who would often sit on one of the desks at the front, her legs 
crossed, and read to us some story, some poem, or some part of some classic 
novel. Whatever it was, I began to look forward to that school where by the 
end of the term, I was "second in the class", and top in several subjects, 
including (if my ageing memory is correct) English and Maths. I developed 
an almost insatiable appetite for knowledge, and began to read voraciously - 
especially about Physics, Astronomy, and History. In addition, I learnt ancient 
Greek, and Sanskrit, and studied formal logic. 


iin 1 yy 
It was as if I had suddenly, quite unexpectedly, acquired a new way of seeing 
the world around me; as if some unseen force, some wyrd, some 6aipwp, had 


shaken me and awoken within me certain dormant faculties. Or perhaps it 
was just the lovely tropical weather, the quixotic surroundings. 


Whatever, through and with these faculties, with the knowledge I imbibed 


from books, a feeling, an insight, came to dwell within me. This was of our 
potential, as human beings; of how we might - and indeed should - change 
ourselves in a conscious way through overcoming challenges, as I had grown 
in strength and insight through running, training, through swimming often 
almost a mile out to sea, and through devouring knowledge. This insight 
became a vision of, as I have written elsewhere, "us freeing ourselves from 
the chains of this world and venturing forth to explore and colonize the stars. 
For I felt that it was this new freedom, brought by venturing forth to the 
stars, which would give us the great challenges needed to evolve still further, 
and naturally, into another type of being. And it was the pursuit of this ideal 
which I believed would create noble individuals and a noble, civilized, 
society...." [1] 


By this time, both my sisters had left home, to be properly educated in 
England, something which I had wilfully resisted. One became - for some 
years - a Nun; the elder, a nurse at a teaching hospital in London, at a time 
when competition for such places at such a place was fierce, and required, I 
seem to recall, two 'A' levels. 


As for me, I was enjoying my new life. Some years previously, I had 
taught myself to play chess, and now I began to play it at every opportunity, 
including at a local chess club (almost exclusively European, again if my 
ageing memory is correct) where I was the only boy. Some visiting Chess 
grandmaster was giving a simultaneous display - at the Singapore 
Polytechnic - and so off I went, one among perhaps thirty or so competitors, 
and one of only a few to manage to draw against him. And it was there, while 
wandering around, that I first saw a display of Martial Arts. It was almost 
balletic; full of seemingly effortless grace, and I felt at once that I wanted to 
be able to do that, to move so gracefully with the ability to generate, direct 
and control a certain physical power. So, youthful, vibrant, and arrogantly 
naive, I approached them. At first they - those Chinese men - seemed 
surprised, if not somewhat amused, that a young European boy (wearing 
white socks, khaki shorts, white shirt, and sandals) would be interested. But I 
persisted, and was invited to meet them a week later, at the place where they 
practised. 


I remember that journey well. The service taxi dropped me near the Capitol 
cinema in Singapore city and, with a mixture of excitement and nervousness, 
I walked past that restaurant - much frequented by my father and I - that 
served rather good steak, chips, and fried tomatoes, for what seemed a long 
way. The young men were surprised to see me, although an elderly 
gentleman was not, and thus began my training. To be honest, I never 
became very good, and certainly no match for most of those there, and 
subsequently. But I doggedly persisted - so much so that, after many weeks, I 


was invited to join them on their usual post-session foray among the eating 
stalls by the river, and did not arrive back home until well past midnight, 
much to the relief of my mother who was on the verge of calling the Police. 


Thus began my interest in and study of what, at the time, we colonial 
Europeans often called Oriental Philosophy, and thus was I invited to the 
rather splendid home - complete with garden - of one of the Masters of that 
particular Martial Art. From this developed an interest, both practical and 
theoretical, in philosophy, and religions, in general, including Hindu, 
Chinese, and Buddhist philosophy, religion, and practices, and Singapore was 
certainly a good place to learn about such things, given its diversity of 
culture, and replete as it was with Buddhist, Hindu, Taoist, temples and 
places of gathering. A good place, also, to be initiated, as a boy, into the 
delights of women; or, more correctly, learning of and from the delights of 
young delightful foreign ladies. 


Fenland Beauty 


Fade, to England on a dull, cloudy, cold day. An aeroplane; a long 
journey, broken by some days in Ceylon. The descent down through the 
clouds on the way to landing in England was quite bleak, for me. Everything 
looked so enervating, and for several weeks after arriving in England my only 
desire was to return to the Far East, or Africa. My father felt the same, and 
began to seek alternative employment in Africa, while I, to alleviate my 
boredom and inner bleakness, took to cycling the fenland country around and 
beyond the small village where we were, temporarily, staying. There was talk 
of school, but I artfully resisted, manufacturing a variety of excuses while I 
waited for my father to succeed. He did, some place further south in Africa 
than where we had lived, and near the Zambezi river, which rather interested 
me, although my initial joy on learning this was tempered by the reality of us 
- my mother and I - having to wait six months before we could join him, given 
the relative isolation of the place, his need to find us accommodation, and 
other sundry practical matters. The desire I had nurtured, for some time, to 
study assiduously, and go to an English University to read Physics, slowly 
dwindled; the dull cold bleakness of the English weather as water thrown 
upon that fire. 


So I left home, at age fifteen, to lodge with a widowed lady in the nearby 
town, and spend what I assumed would be only six months at some College 
morosely and not at all seriously studying for 'O' levels. College work was 
easy, and at times boring, and I spent most weekends cycling mostly 
southwards, coming to enjoy the physical exertion, the landscape itself, and 
almost always taking a selection of books with me, carried in my saddlebag. 


But there was something else, engendered by these journeys. A sense, a 
feeling - a wordless intuition - of not being apart from that particular fenland 
landscape, with its vast panorama of sky, its fertile soil, its often wide 
drainage ditches that, though hewed by humans, centuries of natural change 
had melded into being a part of Nature, there. It was as if this land - of small 
hamlets, small villages, scattered farms, with its panorama of horizons - was 
alive in an almost unique way. 


I took to staying out on clear and moonlit nights. To cycling lanes by light of 
moon. There was a strange, eerie, beauty there, at these times - almost as if 
I, myself, was not quite real; that there lay a hidden world, an older, world, a 
far slower, world, where one might hear the whisperings of trees or hear the 
distant call of someone calling; someone long dead but not quite gone from 
the land, here; someone who did not belong in the other, modern, world that 
now edged this older fenland country. 


Fenland 


There is no rational explanation for how or even why I met her. Perhaps 
- as I thought thereafter - it was she who met me, and meant to. Who 
somehow might have enchanted me to be there on that day at that hour in 
that year of my youth. As if she, also, was from, or part of, this other esoteric 
living land. 


There were mysteries there that I did not then consciously fathom, but rather 
lived with and through, and which even now - over forty years later - I have 
only just begun to rationally understand as a natural and muliebral 
presencing of The Numen. Mysteries, perhaps, I felt then, of an ancient way 
never written down, and which no words, no book, could bind, contain, 
restrain, reveal. Mysteries of the connexion that links all Life together. 


All I knew then was the occupant of that solitary small house along a narrow 


isolated lane near where the fenland waters, still, in those days, rose in some 
years to flood the land around and where a boat was kept, with daily life 
lived, if needed, on upper floors as in olden days. All I felt then, in the 
moment of that meeting and the hour beyond, was such an intense desire to 
stay as almost subsumed me. To stay - as one would stay stunned 
momentarily by the gorgeosity of some sunset, or by some vista suddenly 
chanced upon. No words sufficed, were needed, but we then idly talked 
nonetheless - I, leaning on my bicycle; she standing beside the broken fence 
that seemed to mark the inner sanctum of her sacred world. 


It was not that I expected, then - or even hoped for - some kind of sexual 
tryst. But there she was, somewhat older than me, pretty in a comely way, 
standing, smiling, as I had slowly passed. It was not that I was lost and 
needed directions; a recent map was always carried in my bag. Not that I 
needed water. I had my flask of milkless Oolong tea. Not that I... But I 
stopped, nevertheless, dismounted, to slowly saunter back. 


I have no clear recollection of what we said, for it is all now as a fading 
dream, remembered in the hour past rising from fitful unrestful sleep. No 
clear recollection of the two weeks that passed until I, unable to resist, 
ventured there again. 


Mostly - as on that day of my first returning - we together just sat close to 
each other in the inner dimness of that well-worn dwelling. Sometimes a fire 
was lit; almost always there was tea. Sometimes we would walk together 
upon the land around. And we spoke, when needed not desired. 


For it was a certain sensitivity that we seemed to share - a certain 
strangeness, a mostly wordless strangeness that I had previously not 
encountered; except, perhaps, in moments swiftly gone, as when one day the 
young, gorgeous, blonde, English teacher I still remember so well was 
reading to our class a poem and our eyes met, and it was if she somehow in 
some strange way then imparted in me not only her understanding of those 
words but also the feelings they engendered in her so that I, also, understood 
and felt the meaning behind such words. As if in that one short strange 
moment she had brought alive that work of Art so that it connected us, 
bridged us. So much so that for days afterwards I carried a copy of that poem 
around with me, and read it when I could to push open again that door that 
led to some distant different land. But, then, of course, the feeling faded, and 
some new interest, some new source of inspiration, came along; as - for me - 
that poem became surpassed, by others. 


There was a walk, next time. Some talk about land, sky, Sun, Moon, rain, 
trees, insects, birds, and soil, and although I did not realize it then, I was 


learning; a learning, a species of learning, I once, many years later, strived to 
contain, constrain, reveal, with my own poor collocation of words: 


Being the water: the Dragonfly above the water 
I grieve of the road and the bridge of the road 
Weeping in the wind 

Because I am the Sun. 


Being the river: all the river things 
I feel the wounds 

Inflicted deeply in my flesh 
Because I am the dust. 


Being the river-banks: the land around the banks 
Iam no-Time 

Burning to cauterize my wounds 

Because I am the world and all things of the world; 


Being the wind: the words of the wind 
I sorrow in my-Time 

Knowing people who pass 

Because they are my wounds. 


Being my sorrow: the sorrow of wounded land 
I sense the knowing turning beyond the pain 
Because I am the water 

Flowing with no end 


There were other shared times, some when we simply listened to music. And 
then came that night when we two finally became lovers. Other such nights 
came; went, as the Moon, as the lady herself, cycled through several monthly 
phases. 


It could have lasted; perhaps it should have lasted, for that is what she 
possibly, probably, wanted: for me to stay with her in that cottage of hers. 
But I was young, restless, impetuous, and in truth perhaps too selfish; too 
enwrapped in my own inner visions, dreams, desires; certainly, I was often 
impetuously youthful but not in love. Enchanted certainly, but no, not in love. 


Thus arrived that day when I felt I had to leave, to never wilfully return - she 
stood there, by her dwelling, as I bicycled away, and although I did not know 
it then, she was only the first spinning of that muliebral thread that was to 
bind my diverse lives together. 


Toward First Love 


A rather generous allowance from my father enabled books to be 
purchased, and travel, by means of train, to anywhere that interested me, 
and so one day I travelled to London to visit bookshops, and the British 
Museum. 


But that journey was fruitful in other ways. Arrogant and self-assured as I 
was - somewhat helped by my Martial Arts training - I spent some evening 
time in less salubrious parts of London, desirous of finding some suitable 
young lady to entertain me, remembering as I did such Singaporean trysts 
and wistfully recalling as I did that Fenland enchantress. 


I did find such a lady, and, after a short taxi ride (which I of course paid for) 
we arrived at the entrance to a large town house in Chalk Farm. We had 
reached the top of that first tier of inside stairs (which led to her room) when 
some loud commotion broke out below. A man, shouting; a women's loud 
voice. From the stairs I saw a man push open the front door that a woman 
was, vainly, trying to close. He turned, shouted a few obscenities, and drew 
back his clenched fist, as if to strike the woman. He did not succeed. I cannot 
remember what I said, only that I said something to him after vaulting down 
that flight of stairs toward him. He replied with a vulgar epithet or two, and 
lunged at me. I simply turned, stepped sideways and used his own 
momentum to throw him to the ground by which time a huge man had 
arrived from some inside room to lift him, with remarkable ease, to his feet 
and almost bodily carry him out where he pushed him down the steps that 
led up from the pavement to that front door. The man lay motionless, briefly, 
there, then rose, slowly, to betake himself shabbily away, uttering curses as 
he did so. 


I was thanked, by the lady he had intended to attack, and invited to join her 
for a glass of Sherry in her ground-floor rooms. 


Thus began our friendship. Or, more correctly, relationship. Somewhat more 
than a decade older than me, with an enchanting if rather mischievous smile, 
she never once in the hours we spent together talking, that evening, 
mentioned the nature of her business, as I had no need to ask. It was all 
rather genteel, as she herself was, even though a trace of her local accent 
remained, and I found her quite enchanting, as, of course, she knew, drawing 
forth from me in those hours the then so brief story of my still so youthful 
life, and, our provided supper over, it seemed natural, an unspoken 
assumption between us, for me to stay the night with her. My stay became 


the following day, and then the day after that. There was a restaurant, of 
sorts, nearby, where she was known by name, and we spent a few hours 
there, eating a meal, and drinking wine, that neither of us paid for. I was 
introduced to her ladies, and to that huge man of the shaven head, who 
though rather grim looking had a gentle sense of humour. People - men and 
mostly well-dressed - came and went throughout most of the day and 
evening, and when my own self-appointed time came to leave, I did so with 
much reluctance and with a promise to return at the ending of that week. 


I kept my promise, and it was to become the first of many such visits 
during those my early learning years. We had a simple, an uncomplicated, 
relationship, which was always honest, and I am not ashamed to say that in a 
way | loved her, in my then still rather boyish way, and - looking back, now - 
she almost certainly understood me far better than I then understood myself. 


It is difficult, this understanding 
Of my love: 


I have to rise every morning 

With the intention of our future 
Moulded as some sculptors mould 
Their souls around a form 

That Will soon powers to a shape 
In Time. 


It is difficult, this sharing 

Of each dream that makes her to journey 
To the joining of our selves 

And spills desire the way some music 
Spills some notes to form the suggestion 
Of some god: 


There is no journey bribed by dread 

No sea that sets the horizon 

As the yearning of the dead sets 

The seal to future Time; 

There is no calling and no called: 

No passing and no one passed 

Since there is no you or I to understand 
The laked reflexion of each moon. 


But I forget, and need to remember 
At each new beginning of each new 
Dream which is the beginning of our 
Love. 


There are no words needed 
As there are no excuses 


For the failures of some Art: 


It is difficult, this speaking 
Of my love. 


One weekend I particularly remember. Some hours were spent lazily strolling 
through what she insisted on calling The Regent's Park; some hours were 
spent listening to Jazz at some small club (she was a Jazz aficionado and very 
knowledgeable about that genre); and some hours spent at dinner in an 
excellent restaurant; and it was after midnight when we returned, by taxi, to 
her house. I remember then feeling pleased, and somewhat privileged, to be 
a part of her world - a young man who certainly felt, and behaved, much 
older than he was. Perhaps it was my childhood years in Africa and the Far 
East, perhaps my still then somewhat arrogant nature, perhaps my Martial 
Arts training, perhaps the manners my mother instilled into me and the 
liberal, rather laissez-faire, attitude of my father; whatever it was, I felt and 
acted quite differently from all the other young men of my age that I knew, 
some of whom, no doubt considered me elitist, arrogant, and somewhat 
condescending. 


Ecce Ego Contra... 


Political Initiation 


One day - a Saturday - I was idly walking around the centre of London, 
sort-of heading for the house of my lady friend. Sort-of, because in those 
days, I quite enjoyed such walks, in still unfamiliar cities and towns. A 
chance to stroll past places; watch people pass by; become immersed in my 
surroundings. I had a good sense of direction, and seldom needed to consult 
the London map that I carried in the pocket of my Corduroy jacket. Indeed, it 
was often interesting to get a little lost - to find new sights, places. 


In those days I still dressed somewhat conventionally, conservatively: 
Corduroy or Tweed jacket, flannel or Tweed trousers; sturdy brown walking 
shoes; even linen shirts with detachable collars held in place by studs inlaid 


with mother-of-pearl. Short hair, of course; and a rather heavy Tweed 
overcoat, for when the weather was cold. 


Thus attired (sans overcoat) I chanced, on that day, upon some fracas in 
some street. Young men brawling. I had no idea at all what it was all about - 
but it seemed to me somewhat unfair, since one young lad was getting 
battered by several others. Without thinking, I waded in to help him. There 
was that exhilaration, again. That love of direct physical violence I had felt 
before. A few more young lads joined the melee, and then it was over, and so 
we went, quite naturally, to some nearby Public House to celebrate our 
victory. Their accepting camaraderie was wonderfully refreshing, and many 
hours were spent, drinking - and talking politics. 


Not that I was then ignorant of their type of politics. Indeed, I had spent 
many of the previous months eagerly reading about nationalism, about 
National-Socialist Germany, and especially about Adolf Hitler, inspired by an 
account of the actions of Otto Ernst Remer, on that day in July 1944 during 
the Second World War. Such loyalty; such a sense of duty; such honour; such 
forthright warrior action. 


To me, in the moment of my reading, then as after, Remer seemed the perfect 
embodiment of the warrior; of the type of person who might build the new 
society I had often theorized about - precursor as that society would be for 
our exploration and colonization of the stars. Now, it seemed to me, I had 
met a similar type of people. Or at least, those who could, given training, 
direction, guidance, purpose, be such people. Young; enthusiastic; who 
seemed to share something - if only instinctively - of my dream and who, like 
me, seemed to enjoy and welcome violence. They had a meeting, arranged 
for the following weekend, and I was invited and gladly accepted. I went to 
the meeting - and the "social" afterwards - and it was there I met someone 
who knew Colin Jordan, whom I had already heard of. Thus, it seemed 
logical, indeed necessary, that I contact CJ myself, which I did, by posted 
letter. 


It was, perhaps, a propitious time. A new political movement had been 
formed, by CJ, and I began to seriously consider how the new society I had 
envisioned might be created. It also seemed to me then - and for a long while 
afterwards - that Hitler's National-Socialist Germany was, and should be, the 
archetype for such a new society: that NS Germany embodied most, though 
not all, the ideals I then saw as necessary to the creation of such a new, 
warrior, society imbued with a Galactic ethos. 


For nearly a year I came to inhabit three quite separate worlds. My lady 


friend, in London, the world of occasionally violent but always interesting 
political activism; and my academic studies. Thus, I was fully occupied; 
enthused; alive; replete with my various ways of living, so that when the date 
for my return to Africa drew ever nearer, there really was no need to make a 
decision, for my lives seemed then inextricably linked with England. It 
seemed, then, as if it really was me against: you; the world; against everyone, 
except my political comrades and my lady friend. 


During these trips to London, 'O' levels at College came and went, and I 
drifted into the Sixth Form. It was tempting to leave, and move to live and 
work in London, based with my lady friend, but the promise of Physics still 
enthralled me, a little, particularly as at that time the Apollo program looked 
it would easily achieve the goal that had been set - soon, perchance, there 
would bases on the Moon, and then on Mars. So I plugged away at Physics, 
without much enthusiasm, feeling it might be different at University when I 
would be free to undertake my own study, experiments, research. A feeling 
which led me to consider applying to King's College, Cambridge; which, after 
consultation with my teachers, I did and, probably due to their 
recommendation, secured and attended an interview. 


Increasingly, however, my lives became a distraction from schoolwork, but I 
seemed to have some innate talent for mathematics and Physics and so - 
studying very little (some weeks, not at all) - I plodded on, trusting in this 
talent to get me through [2]. 


Facies Abyssi 


University 


Fast forward to a University in the north of England, and a still young 
student, who had grown well-trimmed moustaches and who, unlike the 
majority of other students, was always rather conservatively attired. My first 
term as an undergraduate had been a great disappointment following a 
Summer vacation of anticipation, and awaiting examination results. 


No, wait - let us rewind, briefly, to that Summer vacation, after 'A' level 
exams were over. I had, perhaps rather foolishly, spent the weekends - and 


often the free days - of these examination weeks embroiled elsewhere. 
Attending political rallies, meetings, staying with political associates; and - 
more enjoyable - staying with my lady friend in London. 


Possibly not so foolishly, since - in retrospection - I was, as became something 
of a habit, letting the Fates, wyrd, decide my fate when, as often happened, I 
vacillated between two or more options, waiting until a particular course of 
life seemed obvious, even to me. I had studied very little in the six months 
preceding those examinations, trusting to my talent, and busy elsewhere 
doing what, at the time and for almost a year before, were far more exciting 
and interesting things. So interesting and so exciting - so redolent of promise 
- that I even took the radical step of writing to King's College and 
withdrawing my application, feeling at the time and for quite a while 
afterwards that my future lay in London with a certain lady. A feeling which 
led me to impetuously send a request, via postcard, to the BBC radio 
programme Jazz Record Requests (a programme I knew she listened to), 
mentioning her first name and requesting - "with love from David" - a 
recording of the MJQ "with Milt Jackson on vibes". My request was 
successful, and I enjoyed a most memorable weekend in London with her. 
But then, months later, laboratory experiments led me to dream again of 
University; until - weeks or even days later - I began to desire again to move 
to London to stay with her... Thus, if I failed my examinations, I could not 
possibly go on to University, and the decision regarding my direction would 
be clear, fated. 


'‘A' level exams over, I spent a lot of that Summer working, in a mundane job, 
for my allowance from my father never did, in those days, seem to meet all 
my needs, for I loved to treat a certain lady to the occasional 'long weekend 
away’. On the last day of Term, and slightly inebriated after a lunch-time 
session down the nearby Pub with friends, I had met one of only two girls 
(EH and JJ) in my Sixth Form. EH and I had flirted before, and I liked her, as I 
felt she liked me, but I had kept a deliberate distance, given my assignations 
in London, for to have yet another intimate relationship would have been for 
me, at that time, just far too complicated. But on that day - a warm sunny 
one, I seem to recall - as we passed each other outside the refectory I 
embraced her. She eagerly returned the embrace, and we kissed for a long 
time, much to the amusement of some other students, passing by, who knew 
us both. 


Thereafter I did not see her again for a while, reverting back to keeping my 
distance, until I heard from a mutual friend that she was having some trouble 
with her landlord (like me, she had rented rooms for the Summer in our local 
town). Perhaps I misheard, or misunderstood the situation - but I thought I 
was informed that she had been threatened. Without hesitation I went back 


to my rooms to procure a weapon (one always keeps a selection handy). In 
this case, a pickaxe handle, and - suitably attired in the working type clothes 
I wore to work: jeans, brown leather jacket, heavy boots - I made my way 
through the streets to where he lived. My insistent knocking on his front 
door brought him out, and although I cannot remember what I said, I know 
he understood. I threatened him. I was just so angry; madly unthinkingly 
angry, full of rage, and prepared for a bloody fight. In that moment nothing 
existed except him and that, my rage. He was a tall and stocky man - bigger 
than me - but perhaps his own nature, or maybe something in my demeanour, 
my eyes, made him meekly agree to my demands. And so I left, still full of 
rage, and it was only as I was nearing my own rooms, somewhat calmer, that 
it occurred to me I was carrying what the Police would call an "offensive 
weapon". 


Some days later, I was to learn that her landlord problems had been solved, 
and that she desired to see me, but I never did meet with her again. 


So, fast forward again to University - that revealing of a part of my 
youthful character over - and back to that first Term, there. As I mentioned, I 
was so disappointed. I had gone somewhat naively believing I could study at 
my own pace, focus on topics that interested me, and do some practical 
experiments of my own devising. As it was, it was in many ways worse than 
school. 


The lectures were tedious, rote-learning, affairs where one had to make 
copious notes and after which one was presented with a list of boring 
problems to be solved, each problem being of the type one might find in 'A' 
level examinations. Laboratory work as just as routine, even though one did 
have some choice as to what, of the listed experiments, one might undertake. 
Serious intellectual discussion, among the students, was at a premium - 
when it arose, which was rarely - and even the lecturers did not seem that 
scientifically curious. They had students to teach; or rather, certain parts of 
certain subjects to get through, every week. 


One incident in particular made me seriously consider leaving, and involved 
a laboratory experiment. Toward the end of the first Term we were given the 
opportunity to devise and carry out our own experiments. I chose to replicate 
the Michelson-Morley experiment, having a particular interest in the theories 
that gave rise to this attempt to detect "the aether". 


I was informed that such an experiment was really more suited to a 
Graduate, or Third-Year, student, but, of course, I ignored all the excuses and 
the advice that I was given as to why I should not try. Finally, I got my way, 


and was allotted a large part of one of the laboratory darkrooms. Suffice to 
say that it took me a while to set the experiment up, and even longer to 
tweak the equipment to get it ready: many weeks, in fact, despite spending 
many afternoons in the laboratory. I festooned my area with signs telling 
everyone not to touch the equipment. Then, I began to get some results. A 
few days later I returned, eager and excited, only to find that some lecturer 
had pushed all my equipment into one corner in order to set up some 
experiment for his students, thus destroying my weeks of delicate work. Not 
only that, I had "run out of time"; the darkroom really was needed by other 
students. 


Strangely, I was not angry, just filled with an abyssal disappointment. It was 
as if some far distant apparently quixotic landscape which I had been eagerly 
travelling toward, for a long and arduous while, had at last been reached 
only to be revealed as ordinary, dull, devoid of any real interest at all. 


Thus, gradually, my interest in studying physics waned, until - by the 
end of the next term - it has almost completely disappeared, replaced by 
increasing political activities, and a renewed desire to live and work in 
London. However, even though I never did any studious work, from that, my 
abyssal laboratory-moment, onwards, I still somehow managed to come 
second in mathematics at the end of year exams. There were various travels, 
and some trysts: 


Here I have stopped 
Because only Time goes on within my dream: 


Yesterday I was awoken, again, 
And she held me down 

With her body warmth 

Until, satisfied, I went alone 
Walking 

And trying to remember: 


A sun in a white clouded sky 

Morning dawn yellow 

Sways the breath that, hot, I exhale tasting of her lips. 
The water has cut, deep, into 

The estuary bank 

And the mallard swims against the flow - 

No movement, only effort. 


Nearby - the foreign ship which brought me 
Is held by rusty chains 

Which, one day and soon 

And peeling them like its paint, 

Must leave. 


Here I shall begin again 

Because Time, at last, has stopped 

Since I have remembered the dark ecstasy 
Which brought that war-seeking Dream 


Meanwhile, my political involvements had intensified. I regularly 
attended political meetings, demonstrations, and activities, by various 
organizations, including BM and the NF, and at one such political foray I met 
Eddy Morrison and his friends. I immediately liked Morrison. He was 
enthusiastic, committed, optimistic, down-to-earth and quite au fait with 
National-Socialism. He also, at that time, possessed a certain personal 
charisma, and thus always had a few youthful followers who considered him 
their leader. One incident I remember well. He had invited me to join him 
and some of his friends on a day trip to Bridlington, an invitation which I 
accepted, and we ended up on the beach singing NS, and old BUF, songs. 


A marvellous day, and I was genuinely sad when they dropped me off at my 
then place of University residence and went back to their city of Leeds, and it 
was not long before I joined them, again, for some political event or other. 
Morrison introduced me to his family, with whom I had a meal, and then off 
we went into the centre of his home city to raucously harangue some 
Communist paper-sellers and generally make a nuisance of ourselves. 
Morrison was far more experienced in practical street politics than I, and the 
more time I spent with him, the more it dawned on me that perhaps the two 
of us could not only make a name for ourselves but might, just might, be able 
to if not create the foundations of some new political force, then at least use 
an existing nationalist organization as means of gaining influence and power 
and thus begin to implement NS ideals. 


It should be remembered that, at this time, the very early seventies, the NF 
regularly held large marches and rallies, all over England, with many of 
these marches involving violence, before, during, and after, and with many of 
these marches involving thousands of people. For instance, there was one 
march which I attended where those at the front had to physically fight their 
way through packs of Reds, with similar skirmishes occurring toward the 
rear. These were exciting times, and there really was a feeling, among the 
rank-and-file, that the NF was growing in such a way that, in a decade or 
more, it might be able to win or seize power. 


Even CJ's British Movement was thriving, though in a much smaller way, and 
it was during this time that I came to act, on a few occasions, as CJ's 
bodyguard. Usually because the person who should have done that duty for 


some reason was not there. One of these occasions was at an outdoor 
demonstration - in Wolverhampton I seem to recall - when CJ stood 
haranguing the sparse crowd from the back of a Land Rover, while I stood in 
front, trying to look as thuggish as possible. Another of these occasions was 
an indoor meeting, where I stood at the front of the hall when CJ spoke, 
again to a small crowd, from the raised stage behind me and on which 
occasion I brandished a Shillelagh, which weapon the two or three, 
somewhat bored, Police Officers in attendance were completely unconcerned 
about. The Good 'Ole Days. On a few other occasions I simply accompanied 
CJ (walking slightly behind) when he walked toward and from some meeting 
place or assembly point. 


Compared to all this, my life at University seemed, and indeed was, boring; 
dull. Thus it seemed natural, inevitable - especially given my friendship with 
Morrison - that I move to Leeds, and become involved with street-politics 
full-time. Which I dutifully did. As often in my life, it seemed as if the Fates 
revealed to me the direction in which I should go. Thus, and yet again, there 
was a certain period of drifting, by me, until a particular course of life 
seemed obvious, even to me. 


My next year was a learning process. Learning about people; learning more 
about political propaganda; speaking in public; organizing and participating 
in street fights and demonstrations. That is, it was a learning of the Art of the 
revolutionary political agitator. I loved the life; I adored the life, and while 
domiciled in Leeds, in a garret (on Meanwood Road) appropriate to a 
revolutionary, fanatical, political activist, I still found time to visit my lady 
friend, in London. 


One incident during my University stay may be worth recording. I 
happened to get to know someone there (who incidentally introduced me to 
the writings of Mishima) who was a personal friend of Martin Webster, and I 
met Webster on several occasions, one following some fracas at the 
University after he had been invited to address some meeting or other. On 
one of these occasions we had a discussion about political propaganda - a 
discussion which continued by several letters we exchanged over subsequent 
weeks. The essence of this discussion was to do with truth. I was of the 
opinion that if "our Cause" was indeed correct, and noble, as I believed, then 
we had no need to write or produce propaganda which distorted the truth in 
order to gain recruits, or make us and our Cause appear in some positive 
way. So far as I recall, Webster was of the opinion that I was being rather 
naive, and that, in practical politics, and to a certain extent, "the end justifies 
the means", something I then did not agree with. 


Furthermore, it was during my time at University that I acquired personal 


experience of just how prejudiced some people could be - how they judged 
someone, for instance, according to their political views, or what they 
believed were their political views. 


During my first few terms at University I had acquired something of a minor 
reputation as a fascist, helped no doubt by me handing out leaflets from the 
Racial Preservation Society outside meetings arranged by various Left-Wing 
and Communist groups. This led to several people actively disliking me - 
even hating me - although they did not know me, as a person, and made no 
effort to do so. Thus, they judged me a fascist, they did not like fascists, so 
they did not like me; or, even worse, they believed that fascists were "evil" 
and/or dangerous and therefore should and must "be dealt with". What I 
found curious was that these people, who so irrationally prejudged people on 
the basis of their alleged or assumed political views, were often the ones who 
also loudly proclaimed that prejudice (including racial prejudice) was 
immoral. Thus, they were doing exactly what they were condemning in 
others. 


I did, however, find one political person - who belonged to some minor 
Marxist-Leninist group - who understood this, and who thus took the 
opportunity to get to know me and with whom I had many friendly 
discussions about politics, and life in general. And it was he who - along with 
a few cultured non-political individuals - somewhat helped restore my belief 
that humans were, or could be, rational, cultured, beings. Perhaps I should 
add these few cultured non-political individuals - three young men and a 
young lady - were all (as we now say) 'gay'. Indeed, with only one exception, 
all my friends at University were gay, in those intolerant days (only a few 
years after the Wolfenden report) when such a preference, such a nature, 
was often kept secret because still regarded by the majority of people as 
reprehensible and somehow 'perverse’. As for me, I simply enjoyed their 
company; their culture; their sensitivity; and which culture and sensitivity 
was, or seemed to me at the time, rather lacking in most if not all the other 
students I met, studied with, or had occasion to interact with. 


Excursus - Galactic Imperium 


Since my discovery of National-Socialism, aged fifteen, I believed that NS 
Germany embodied the essence of - and could be archetype for - the type of 
warrior orientated and noble society that might make my vision of a Galactic 
Imperium real. I read everything I could about Hitler, NS Germany, and 
National-Socialism, and concluded - some time before what has been termed 
holocaust revisionism began - that the alleged extermination of the Jews 


during the Second World War was propaganda. 


To me, then, National-Socialism seemed to embody everything that I felt was 
noble and excellent: a new, modern, expression of the Hellenic ethos which I 
had greatly admired since first reading, in Greek, Homer's Odyssey and The 
Iliad years previously. Thus my overriding aim came to be supporting and 
propagating National-Socialism, and aiding organizations which might 
prepare the way for a new type of fascist or NS State. 


Furthermore, I really had come to feel a deep love for my ancestral land of 
England as I felt then an idealistic, and honourable, desire to help, to aid, 
those whom I regarded as my own people: as if all their problems could and 
should be solved by the emergence of a National-Socialist State; as if all that 
was required for Paradise to be created on Earth was the triumph of an NS 
movement and the practical implementation of NS ideals. Youthful 
exuberance and naiveté - perhaps. 


In my understanding of NS I was greatly helped by Colin Jordan, who 
suggested I read certain books, including the works of Savitri Devi, who gave 
me many books, and loaned me others, who patiently answered my many 
enthusiastic questions, and who introduced me to many life-long National- 
Socialists, including some who had fought for, and given their loyalty to, 
Adolf Hitler, and one of my most treasured possessions came to be a signed 
photograph given to me by Major-General Otto Ernst Remer. 


Even before I discovered NS and studied NS Germany, I had a vision of a 
human Galactic Empire, founded and maintained by a new breed of warrior- 
explorers, as I believed that we human beings possessed great potential and 
can and should change and evolve ourselves, consciously, by acts of will, and 
by overcoming, by accepting, great and noble challenges. Such challenges 
would reveal apeth - reveal a person's true nature, and be the breeding 
ground of apetn. 


Thus, for me, discovering and learning about NS seemed fortunate, wyrdful - 
presenting to me the means to make my vision real. 


As I was to write during my time living in Leeds: 


"It is the vision of a Galactic Empire which runs through my 
political life just as it is the quest to find and understand our 
human identity, and my own identity, and our relation to Nature, 
which runs through my personal and spiritual life, giving me the 
two aims which I consistently pursued since I was about thirteen 
years of age, regardless of where I was, what I was doing and how 


I was described by others or even by myself..." 


I further came to understand that in order to create the new warrior society, 
it was necessary to disrupt, undermine, destroy, overthrow - or replace by 
any practical means - all existing societies, and all governments, and that 
while electoral politics might be one way for National-Socialists to take 
power, direct revolution or insurrection was a viable alternative. 


Therefore, with the dedication of a fanatic, I set about doing just that, ready, 
willing and prepared to use violence in order to aid and achieve political 
goals. For I then considered that sacrifices were necessary in order for these 
goals to be achieved, and that, once achieved, the violent struggle would 
have been worthwhile, even if it cost me my own life, or that of others. Thus, 
I placed some idealized vision of the future before my own personal 
happiness - indeed, my own happiness became the struggle for, and the 
practical realization of, that vision of the future. 


Years of Ultra-Violence 


Fade back to the English city of Leeds, in the first few years of that 
decade - reckoned according to a calender still in common use - called the 
nineteen seventies. 


I was released from my first term of imprisonment, having been convicted of 
leading a gang of skinheads in a Paki-bashing incident, following some racial 
skirmishes in Wakefield, and I soon settled back into my life as a violent 
street-agitator. I had found prison a useful and interesting experience, made 
some good contacts, learned some new skills, and left with more money than 
I had entered, having run a racket inside, selling certain liberated goods. 


In the weeks following this, I put some of my new skills to practical use, and 
began to put together the nucleus of a small gang whose aim was to liberate 
goods, fence them, and make some money with the initial intent of aiding our 
political struggle. 


Suffice to say that this gang - more petty criminals than racketeers - was 
based in or around Leeds and consisted of some useful people. For example, 
someone who worked in a large Department store, and someone employed by 
British Railways who had access to large parcels and rail freight. Thus, these 
types of people had easy access to useful, saleable, goods. The railway 
employees would simply change the labels and documentation, so that goods 
were mis-delivered to a contact, and then sold on to a fence, while the store 


employees would arrange delivery of goods in a similar way, or one of our 
people would simply collect them in-store and boldly walk out with them. 


For some reason I cannot quite now recall, Eddy Morrison became involved 
on the periphery of this group - perhaps he may have wanted a certain item, 
or two, which I, being his friend, said I could supply, etcetera. 


For quite a while things ran smoothly - even when I happened to get 
arrested, convicted, and sent to prison (again) for a short while, for violence 
- until, one day in 1974, four or five Police officers from the then Yorkshire 
Regional Crime Squad (later to become part of the National Crime Squad), 
raided my garret in Leeds, and arrested me. Three other people in this small 
gang - including Morrison - were also arrested, and we were questioned for 
around six hours at the British Transport Police HQ in Leeds. Morrison and I 
were thrown into prison, "on remand", since it was feared that I would 
“intimidate witnesses" and that he was "my second in command" (which, 
unlike the first accusation, was not correct). 


Having previously spent some time in Armley jail, being on-remand there did 
not bother me at all, and I soon settled back into prison life. Morrison, 
however, did not cope very well, and seemed genuinely surprised that I was 
rather enjoying myself. But, as I said somewhat humorously to one of the 
arresting Police officers, during one of my interrogations, "You get three 
meals a day, free accommodation, and there are lot's of friends around, so 
what's the big deal?" 


It turned out that the Police had been "tipped-off" by one of those involved in 
this gang, because he had developed a personal grudge against me. The 
simple truth is that he had a violent argument with his girlfriend, she came 
to see me, and stayed for around two weeks. 


There is an ineffable sadness 

For your eyes betray that warmth, that beauty, 
That brings me down 

To where even my street-hardened Will cannot go: 
So Iam sad, almost crying 


Outside, there is no sun to warm 

As yesterday when I touched the warmth of your breasts 
And the wordless joy of ecstatic youth 

Lived to suffuse if only briefly with world-defying life 
This tired battle-bruised body 


But now: clouds, rain-bleakness 
To darken such dreams as break me. 
For there are many places I cannot go. 


So I let her go, suffused as I still was with a particular political vision and 
various political schemes. To add insult to the injury of the grass who 
betrayed us, when he finally managed to see his former girlfriend again to try 
and get her back, she compared him unfavourably, in one department, to 
someone else. Thus, his pride hurt, he began telling lies about me to anyone 
who would listen, claiming, for instance, that once he pushed me up against 
a wall and I pleaded for him to let me go. 


Quite naturally, given my character at that time, I while in prison arranged 
for someone to sort this grass out, but this comrade of mine, on his way to do 
just that, was pulled-over and arrested on some other outstanding matter, 
held on remand and eventually convicted of a variety of offences, receiving a 
long prison sentence. Meanwhile, the grass had left Leeds and gone into 
hiding. 


On learning of this, I considered the matter, wyrdfully, finally concluding that 
I should - then and on my release from prison and for the good of the Cause - 
put my political aims and goals before personal vengeance and certain 
‘criminal' activities and running a gang. Thus, I should strive to be idealistic, 
noble, and ignore - not seek to find - such an individual, and instead 
personally concentrate on politics, eschewing further 'criminal' activities to 
fund that Cause. Not that - to be honest - this decision to concentrate solely 
on politics was easy for me then, since it was very tempting to continue with 
such activities, which I did enjoy: the planning, the anticipation, the 
execution, the camaraderie, and the satisfaction of succeeding. 


When this particular criminal case against me finally came to trial, all the 
more serious charges had been dropped due to "lack of evidence", and I was 
simply charged with "receiving and handling stolen goods", for which I was 
convicted and given a bender. 


Fade, back to my political life in Leeds. While all the above was 
occurring, I was dutifully doing my duty as a street-agitator, and had been 
recruited (by JM) into Column 88, a clandestine paramilitary and neo-nazi 
group, led by a former Special Forces officer, which at that time held regular 
military training sessions with the Territorial Army, the volunteer reserve 
force of the British Army. According to gen received decades later, Column 
88 was actually part of NATO's pan-European underground Gladio network, 
set up and trained to employ guerilla tactics against the Soviets had they 


ever invaded (as was still expected, in those days). But I knew nothing of 
this, at the time, and simply enjoyed being part of and training with Column 
88. For C88 seemed to me to be a genuine National-Socialist group, devoted 
to comradeship and to the slow process of socially and politically infiltrating 
British society, with perhaps some possibility that, if the need arose (such as 
a Soviet invasion) we might "do our bit", as National-Socialists, and fight 
them. 


Right from the very beginning it was obvious that C88 was a well-organized 
group, quite different from any other NS or nationalist group I had come 
across in the previous six years. For I had been instructed to wait in some 
obscure lay-by in Wiltshire, and was patiently doing so when several 
speeding vehicles arrived and proceeded - in an impressive manoeuvre - to 
surround, and block, the car I had been waiting in, with several very 
obviously fit young men exiting quickly from these vehicles. 


I was further impressed when, later that day and in the house of C88's 
organizer (Lutz), I met many young National-Socialists from several different 
European countries. Here, I felt, was the spirit, the comradeship, of The 
Third Reich, of the Waffen-SS, of genuine National-Socialism, come alive 
again, something which, I knew from direct personal experience, was often 
so sadly lacking in the other NS group I had previously encountered. 


While there was some military training - with weapons loaded with live 
ammunition - such as a night exercise in Savernake Forest when "we" had to 
take and overrun an "enemy" position, the real highlight for me of my years 
with C88 were the yearly Fuhrerfests when National-Socialists from all over 
Europe would gather in comradeship to celebrate Adolf Hitler's birthday. It 
was inspiring to know, to feel, that Adolf Hitler and his sacred mission had 
not been forgotten; that there were others - many others - in other lands who 
felt the same way and who understood, rationally or instinctively, or both, the 
essential goodness and nobility of National-Socialism itself. In addition, it 
was good to know that so many educated, seemingly well-connected, 
individuals in Britain were covert National-Socialists, for another impressive 
thing about C88 was its English members: professional, family, people, for 
the most part, who did not have a shaved head or a pair of 'bovver boots 
between them. 


Indeed, I - although in some ways quite well educated - was probably the 
odd-one out: a rough almost fanatical street-fighter of many years experience 
who had been in Prison for violence and who had many other criminal 
convictions. That I, a hardened Nazi street thug with a criminal record, had 
been accepted into the home of L's wife and family - and into the homes of 
some other C88 members - was pleasing because it seemed to me to express 


the nobility, the folk equality, of National-Socialism itself. 


In 1973 - just before I was recruited by Column 88 - Colin Jordan invited 
me to his then home in Coventry. Naturally, having great respect for CJ, I 
accepted and was to find, on my arrival, that a meeting of the inner Council 
of CJ's British Movement was taking place. After a short wait, I was invited to 
address them, which I did, answered a few questions about tactics and 
strategy, and then had to wait for a while in another room, which CJ used as 
his office. Invited back, I was informed that they had decided to co-opt me 
onto the Council, something I had not expected. Asking for time to consider 
the matter, I left to travel back to Leeds. For reasons I cannot now quite 
recall, a few days later I wrote to CJ declining the offer - probably because I 
was already then thinking of forming my own, more violent, political 
organization. 


In December of 1973, I finally managed to convince Morrison that we two, 
with our good ally Joe Short, should form a new political, more active (that is, 
more violent) and openly pro-Nazi, movement. 


Thus the National Democratic Freedom Movement (NDFM) was born, which 
was to have a brief, if exceedingly violent, existence, with Morrison as leader. 
Our intent was to build a revolutionary street movement, and so for seven or 
so months we held public meetings, organized demonstrations and protests, 
and generally had a jolly good time (or at least, I did) in pursuit of gaining 
members and propagating National-Socialism under cover of nationalism. 


As John Tyndall later wrote in his Spearhead magazine (April, 1983): 


"The National Democratic Freedom Movement...concentrated its 
activities mainly upon acts of violence against its opponents. Before 
very long the NDFM had degenerated into nothing more than a 
criminal gang." 


Among the highlights of that NDFM year, for me, were the following. 


I smashed up (with one other NDFM member) an anti-apartheid exhibition, in 
Leeds (twice). I gave vitriolic extempore speeches at public meetings (some 
of which ended in violence when our opponents attacked). I waded into some 
Trade Union march or other, thumped a few people then stole and set fire to 
one of their banners (arrested, again). I arranged a meeting at Chapeltown, 
in Leeds (the heart of the Black community then) at which only five of us 
turned up, including Andrew Brons but not including Morrison. We faced a 


rather angry crowd of several hundred people, who threw bricks, stones, 
whatever, at us, and we few walked calmly right through them to our parked 
vehicles, and rather sedately drove away, our point made. No one said we 
could do it. 


I spoke extempore at Speakers Corner in Hyde Park for around a half an 
hour to a crowd of over a thousand (it ended in a brawl) - the only person 
from the extreme Right to speak there since the days of Oswald Mosley. At 
the brawl, one of our stewards was arrested, and - the fighting over - we 
regrouped to march toward Downing Street, after which we all went our 
separate way (I quite naturally went to see and stay the weekend with my 
lady friend in London). 


Finally, toward the end of that Summer, a meeting we had arranged on 
Leeds Town Hall steps resulted in a mass brawl when the crowd of around a 
thousand attacked us, after I had harangued them for around half an hour. 
Several Police officers were injured as they tried to break up the fights. I was 
arrested (again) but soon was granted bail. Morrison became somewhat 
disillusioned, as I was by the attitude of many of those involved with the 
NDF, and so I spent the time before my trial occupying myself with various 
travels around England and the NDFM simply slid into obscurity, a political 
failure - although, at least for me, it had proved to be an exceptionally 
valuable learning experience. 


When my case came to trial, at Leeds Crown Court [3], I was accused of 
having "incited the crowd" and generally held responsible for most of the 
violence. I was found guilty of various so-called Public Order offences, and 
given several fines. What rather disgusted me after the trial was that several 
so-called comrades - including if my memory is correct, Morrison - having 
appeared at witnesses at the trial, collected between them witness expenses 
sufficient to pay my fines. But not one of them offered to do this, and I was 
not going to ask. 


So, since I had no intention of paying the fines, I left Leeds. 


Facies Abyssi 


For well over a year I evaded the consequences of not paying my fines, living 
as a vagrant, then in a caravan in the fenland. Writing poetry. Musing on life; 
reading the collected works of Jung and Toynbee; studying religions, 
including Buddhism. Listening to numinous music. And so on. 


Crows calling while sheep cry 
By the road that shall take them 
To their death: 


I sit, while sun lasts 

And bleeds my body dry 

In this last hour before dark 
On a day when a warm wind 
Carried the rain that washed 
A little of this valley 

Like the stream washes 

My rock: 


There are no trees to soften 

This sun - only heather and fern 

To break the sides of the hill; 

I cannot keep this peace 

I have found - 

It seems unformed like water 

Becomes unformed without a vessel 

A channel or some stream: 

It cannot be contained 

As I contain my passion and my dreams. 


There are no answers I can find 
Only the vessel of walks in hills 
Alone 

Whereby I who seek 

Am brought toward the magick peak 
That keeps this hidden world 

Alive 


I even spent some time in a Buddhist monastery. But the Police eventually 
caught up with me, in my caravan, and I was arrested, and sent to prison (yet 
again). But this time for only six months. 


My previous experiences of "being inside" were useful when I was sent 
back to prison. Luckily, I was assigned one of the best prison jobs, Library 
red-band (even though I was serving a short sentence), which job meant that 
I had a single "peter", that I took over a few rackets, and was left pretty 
much to my own devices in the library. One of the rackets revolved around 
goods smuggled in; another centred on porn magazines ordered by the 
nonces on Rule 43 and which magazines had a strange habit of disappearing 
or not being delivered or getting handed round other cons for a small fee; 
another racket involved goods being liberated from certain prison stores. 


At that time, prison life was a delicate balance, so I occasionally helped out 
someone who also had some rackets (centred around gambling) by getting a 
few people to "carry" tins of tobacco for him. Overall, a reasonable time, 
which meant that my release date seemed to come around quite quickly. 


On release from prison, I was undecided, for a while, about what I should do. 
I visited my lady friend in London, who by then had larger premises and a 
more select clientéle, and after travelling around for a while as an itinerant, I 
drifted back to live in Leeds. Morrison [4] had some minuscule and new 
political organization, was still talking the same rhetoric, and still 
unrealistically dreaming of obtaining political power in a decade or so. At 
least he was, outwardly, consistent. 


As for me, for over five, often violent years, radical street politics had been 
an important part of my life - often, the most important part; and I had 
dedicated myself to the struggle, undeterred by prison. But my naivety, 
idealism, and optimism had all but faded away. For experience had revealed 
to me that the honour, loyalty and commitment to duty I expected from fellow 
political comrades was often absent, and that the leadership of all NS, all 
pro-NS groups and even all of our kind of nationalist organizations was 
woefully bad; un-charismatic and incapable of inspiring the loyalty required. 
Instead of idealism, loyalty and honour there were continual feuds, continued 
disloyalty, and little or no honour, manifest most often as this dishonour was 
in the spreading of malicious rumours behind people's backs. 


My time away from Leeds - over a year, before my return to prison - had 
taken me back to those Fenland feelings of the late sixties. In particular, my 
solitary time as an itinerant had brought me close to Nature in very simple 
and unaffected way, so that there gradually arose in me a certain wordless 
feeling of dissatisfaction with modern life that had nothing whatsoever to do 
with my political beliefs, dreams or aspirations. In fact, nothing to do with 
any ideology, or, at that time, with any religion I had studied or personally 
experienced. Instead, it was interior, direct, personal - one individual, alone, 
who felt some relation with Nature, with the Cosmos, and it is true to say 
that this wordless feeling, and my memories of life close to Nature, rather 
haunted me when I returned to live in Leeds. 


I just did not feel I belonged there, anymore. I yearned - for something; as 
one might yearn for a young lady seen briefly, spoken to briefly, whom one 
met on some travels, and whose presence, whose aura, whose scent, whose 
features, whose promise, lingered when she was gone; lingered so much, so 
numinously, that one regretted not running after her and blurting out some 
excuse to be with her, again. I yearned - for those intangible wistful moments 


of a wandering life: 


Wine 


Stale 

I once drank you 

Knowing no difference because of herbs. 
She held me, her cunning hands 

That did not wish 

Nor offer the warmth that snared my soul: 


The wine was 
Intoxicating our senses 
But only I was drunk: 
She laughed. 


I needed rest 

Dreaming marriage under sun - 
Until bright morning came 

When she, alas, changed 

Her form in the reality of the room 
And I was left to walk with my sack 
Down the dusty track 

Past a grove of sun-burnt trees 
Toward those distant hills: 


And yet the white-washed house was only 
One step 
Along my Way. 


Perhaps it was that hot, dry, Summer of 1976 with its week after week of 
clear blue skies; perhaps it was some inner un-thought of satisfaction with 
my own subsuming political aims; some surfacing, some re-emergence, of 
that youthful desire to know, to understand, myself, Life, the Cosmos. 
Perhaps it was the feelings that gave rise to the many poems I had written in 
my wanderings; poems such as the compilation Gentleman of the Roads, and 
the poem Clouds in the Sky. Whatever the cause or causes, I found myself 
increasingly desiring to be alone; increasing desiring silence, both external 
and within; increasingly desiring to somehow in some way reconnect myself 
with that other older world that my political machinations and activities 
seemed to have almost totally obscured. 


Two wyrdful things conspired together to seal my fate. The first was the 


music of JS Bach, especially some Cantatas. The second was a strange 
encounter at an old Parish church on the edge of the fenland in King's Lynn. 


The new female companion I had acquired on my return to Leeds shared my 
love of classical music, and I went to many concerts and performances with 
her. At one, during a performance of Bach's Erbarme Dich, I began to cry, 
silently: silent tears of unknowing, of sadness and of joy. 


Not longer after, I ventured to return to visit a friend in Norfolk, and - 
somewhat early for the bus that would take me near his dwelling - I passed 
some time by perusing what seemed an interesting Church, having, at that 
time, a minor interest in architecture. Somewhat tired after a long journey, I 
sat for a while in some pew. Then this young man, in clerical garb, passed in 
front of the altar to briefly turn toward me, and smile. There was such 
gentleness, such purity, in his face, his demeanour. And then he was gone, 
out of my view, toward what I assumed, then, was some door. It was as if, in 
that moment, I knew he might have answers to some questions which I had 
been pondering for some days before, and so, instinctively, I rose to follow 
him only to find a solid wall where he had disappeared from my view, and it 
was only later, days later, that I discovered that once - centuries ago - there 
had indeed been a door there, and that the Church itself had been part of a 
medieval Priory. 


He was so real; nothing in his appearance, his manner, to suggest a ghost, an 
apparition; and for weeks afterwards I tried convince myself that my 
tiredness, the unanswered questions in my head, had somehow in some way 
contrived to present me with some illusion, some delusion. But a vague 
feeling of unease remained - for there was that numinous face, that smile; 
that gentle presence radiating an inner contentment and a certain mystical 
peace. 


My unanswered questions had to do with existence - with life - after our 
mortal death, and with the allegory of Jesus of Nazareth. An allegory I had 


felt, touched, when a performance of Bach's Matthew Passion had surprised 
me, had impinged itself, not long before, upon my psyche, bringing once 
again from one momentous passage, those silent tears of my unknowing. 


The truth I felt, the truth which thus became so revealed, was that I did not 
know; that I did not have all the answers; that I had begun to doubt 
everything that for years I had so passionately, even fanatically, believed in. 
The truth that maybe, just maybe, I might not be able to find all the answers 
by myself, unaided; that maybe, just maybe, there was someone out-there, or 
something, who and from which I might learn, who and which might guide 
me toward a deeper, a better, understanding of myself and this world. That 
maybe, just maybe, in that particular allegory I might find some answers. 


Thus there arose slowly in me after these events some desire to know 
about a certain, a particular, a quiet and inner way of life which I felt might 
be able to provide me with some answers, which might in some way connect 
me - reconnect me - to a beautiful, purer, way of life. 


For a long time I had, in pursuit of some ideology - what I would later 
describe as a causal abstraction - controlled an aspect of my character: my 
almost naive sensitivity, my empathy, my rather boyish enthusiasm. But now 
this aspect came again to live, on a daily basis, so that I, perhaps rather 
foolishly, took to walking the streets of Leeds barefoot, and smiling like some 
village idiot; so pleased, so very pleased, to be alive; so happy with the 
blueness of the sky, the warmth of the Sun, the ineffable beauty of life itself. 
As if I was detached from myself, not really some young man named Myatt 
but rather 


A falling leaf turned Autumn brown 

Following the wind of the moment: 

Neither clinging to, nor striving against, 

The force of existence ever a dream in the end 


For several weeks my plan became to return to an itinerant life, and thus 
became a kind of wandering poet, some sort of modern Taoist: a Way of Life 
familiar to me from my study of Taoism and my practical involvement with a 
Taoist Martial Art. But it seemed as if the wyrdful Cosmos had a rather 
different plan, for one day I decided - for reasons I cannot now recall - to 
borrow a bicycle belonging to a friend and head out for a week's holiday in 
the English countryside. A train conveyed me part of the way, and - the 
weather still hot, dry, and sunny - it was a pleasure to be away from the city, 
and I became as a schoolboy again for whom nearly every mile pedalled was 
an adventure. 


There were stops for food, water - and a few overnight stays, often in some 
field beside some hedge. It did not matter, for I was still young, healthy, and 
quite strong. 


After several days I came to be cycling down some narrow lane. To my left, a 
wooded hill of conifers; on my right, fields flowing gently upward to where a 
collocation of buildings were gathered just below a swathe of deciduous 
trees. The largest building somewhat - and I thought incongruously - 
resembled a French chateau, and so, intrigued, I cycled on to take a turning 
which I hoped might lead me toward it. 


It was a monastery, and, leaving my bicycle propped up against a nearby 
tree, I wandered around. The door to the Abbey church was unlocked and I 
went inside. The cool quietness was slightly perfumed with incense from 
some recently ended Mass and a feeling of immense relief came over me as if 
I had, finally, come home. Words, scenes, emotions, scents, memories from a 
Catholic childhood lived within me once again, and it was so peaceful, so 
blissfully peaceful, sitting there, in the nave, that Time ceased to have any 
meaning or cause me any feeling as it trundled on in that other world, 
outside. Such stillness I had not thought possible came to keep me still. 


I have no idea for how long I sat there, unthinking, and it was only when 
some activity in the monks choir beyond, behind, the altar distracted me that 
I remembered who and where I was. Then - their noonday prayer, chanted. 


Suffice to say that when I returned to Leeds, soon afterwards, I immediately 
wrote to the Guestmaster of the monastery enquiring about a weekend visit. 
Some weeks later, I was there, at home, again. A weekend became a week; a 
certain request; an excited and nervous return to Leeds; and then that day 
when, with my few belongings, I ventured forth to begin my new life as a 
monk. 


Sun, broken by branch, seeps 

Into mist 

Where spreading roots have cracked 
The stones, overgrown, perhaps, 

For an hundred years 


From a seed, flesh fed, the oak 
Sheltering 

Mary 

Relict of William 


And a breeze, stirring again 
This year 
The leaves of an Autumn's green gold 


Part Two 


Sensus Internus 


Into The Light 


Monastic life was, quite obviously, a complete contrast to the violence, 
the carnal indulgence, the political activity, the time spent in prison, of my 
previous years, and my first month in the monastery did not come as a 
surprise. I enjoyed it. 


Like prison, there was a daily routine, and I soon adapted to it. Or, rather, I 
embraced it joyfully. Rising, in those years (I think they have gone a bit soft, 
now), at around half past four in the morning to - without breakfast - spend 
two hours and more in the monks’ Choir stalls of the Abbey chanting Matins 
followed by Lauds and followed by Conventual Mass. The breakfast, in the 
refectory, was substantial. Then there was work, study, until past Noon, and 
Choir again for prayers before lunch, and at which meal one of the monks 
would read a religious text to us while we ate in silence, using a particular 
monastic sign language if for some reason we needed to communicate 
between ourselves, such as 'please pass me the butter’. An afternoon of 
manual labour followed, with a short break for cups of tea; more work or 
study until the hour of Vespers, sung in Latin, with the monks precessing 
from the cloisters, in cowled robes, into the Choir. Then the last meal of the 
day - supper - followed by an hour or so of "spiritual contemplation" and then 
onto the last prayers of the day, Compline. It was now not long after nine 
o'clock in the evening, and one was, quite understandably, somewhat tired, 
and so went to bed, in my case a cell (a small room with a small window) on 
the very top floor of the Abbey on what was called the Novices Gallery. 
Interestingly the only heating in these monastic cells - apart from the rooms 
of the Abbot and Prior, who had fireplaces - were hot water pipes running 
along the outside wall (no radiators). Of course, by the time the steam- 
generated hot water reached our pipes at the top, they were somewhat 
colder than in the rooms on the floors below. 


Suffice to say, we were kept, busy, occupied, and I seemed to fit in quite well. 
It was also remarkably easy to forget about the outside world - and if 
something deemed really important happened in the outside world, one of 
the monks would pin a typed summary - a very small summary - of the event 
on the noticeboard in the cloister, which in practice meant once every month 
or so. Mostly though, the notices there were mainly about ecclesiastical 
matters - the Pope on a visit, somewhere; or a forthcoming visit to the 
monastery by some Bishop or other. A few of the monks were endearingly 
eccentric; for instance one had a fondness for eating - raw - the little 
mushrooms that occasionally sprouted, at certain times of year, on the lawn 
outside the calefactory window; another would - with the soles of his 
well-polished patent leather shoes - crunch a cockroach or two on the floor of 
the refectory before they could scamper away when we after hours of prayer 
went to eat our breakfast... 


Weeks became months, and one of my jobs involved me working in the 
monastery library - a beautiful large place, of stone-mullioned windows (most 
of which did not open or had not been opened in decades), row upon row 
upon high row of dusty old books (many in Latin), large collections of 
manuscripts, and a quiet quietude that propelled one back into medieval 
times. It was as if the modern world - with its haste, its technology, its 
electricity - no longer existed, and, my allotted tasks accomplished, I could 
browse, and settle down to read. And if by some chance (and as occurred 
quite often) I came across something I could not understand - some passage 
in Latin, or Greek, for instance - there was always someone, some scholarly 
monk, who could not only explain it to me but also place it in context, and 
who more often than not was willing to discuss the matter in great detail. 


The monastery provided me with many opportunities, to study, to learn, to 
discipline myself, to acquire a new perspective on life, and - for a while - I did 
believe I might have a vocation. 


But after many months I became somewhat restless, and - obtaining 
permission to leave enclosure - I began running down the lane from the 
monastery toward the small wood-enclosed lakes about a mile and half 
distant. Not that I had "running shoes" or anything like that - only some old 
plimsolls obtained from The Dive. The Dive was in the basement of the 
monastery, run by one of the monks, and was where one might find some 
item one might need - a pair of sandals perhaps; or a shirt. Possibly even a 
tennis racket; an umbrella; or a hat if one was out in the Sun in the beautiful, 
secluded, wooded Monks Garden above the monastery, on the slope of a hill. 
Naturally, most if not all these Dive items were second, or third, or fourth 
hand, "donated" by monks, or their relatives, or someone else, and some 
items had been there - borrowed, and then returned, and sometimes repaired 


- for perhaps a half a century or more. A veritable emporium, and if 
something one needed was not in The Dive - which was rare - it could be 
obtained, given some time. 


This restlessness abated, a little, during those times I spent with four people 
there, three of them monks. The first was an older, jovial, monk, who 
possessed a great knowledge of Buddhism, especially Zen Buddhism, and 
who, in fact, had spent some years as Prior of a Zen monastery in Japan. We 
had many interesting discussions, about Buddhism, about Catholicism, about 
religion in general. The second person was a Greek scholar - a layman who 
lived in the monastery - and I seem to recall that he kept a card, filed among 
voluminous wooden card-indexes, for every single verse of The Odyssey, and 
which card contained, in his scholarly handwriting, the text in Greek, his 
translation, and some of his notes. The other two were younger monks - older 
than and senior, in monastic terms, to me - who had an interest in the more 
arcane aspects of religion, and especially of Catholicism, and we three would 
spend hours upon hours discussing mysticism, esotericism, and religion in 
general, even though, according to certain monastic rules, I should not have 
been associating with them as much as I did. 


One rather humorous incident during my time in the monastery is worth 
recounting. I was asked, by the Abbot, to spend some weeks in Dublin where 
some University research project was underway, funded (I believe) by several 
monasteries, into vocations: what motivated young men to become monks; 
what might the monasteries do to attract more vocations, and so on. Why I - 
with my past - had been chosen to take part I found somewhat strange; or, 
perhaps, I had been chosen because of my past, a past known in full to both 
the Novice Master and the Prior. Whatever the reason, it meant flying from 
the nearest airport to Dublin, staying in a Presbytery near Phoenix Park and 
attending the University every day. 


So, there I am, at the airport in England, travelling under my real name [5], 
waiting with other passengers in the departure lounge to board the 
aeroplane, when I am taken away, by two Special Branch Police officers, to 
be "interviewed" in a nearby room. Obviously they - or some other official - 
had recognized my name, or I was one some Official Special Branch watch 
list. They asked why I was going to Dublin - and I explained where I was 
living, and why, and that the Abbot had selected me to take part in some 
research at the University. One of the Police officers then said that they 
would "check out my story" - and he duly returned, not long afterwards, and 
said I could go. 


It was only on my return to the monastery, over two weeks later, that I learnt 
what had occurred. The Police officer had telephoned the monastery and 
enquired if there was a certain DM who lived there and what he was doing. 
One of the older monks happened to answer the telephone, and - in his 
schoolmasterish way, as though lecturing a schoolboy - confirmed my story, 
making some remark to the effect that he would be happy to ask the Abbott 
to telephone the Chief Constable, at which point, as he with great 
amusement later recounted to me, the Police officer said, somewhat 
sheepishly, that no, that would not be necessary. 


Fundamentally, however, although I generally - most days - enjoyed the 
life immensely, three things surfaced to unsettle me, more and more, even 
though for quite some time I fought against them, strengthened as I was by 
certain numinous aspects of monastic life. For example, by the office of 
Compline and the singing of the beautiful Latin Salve Regina after which 
most of the monks, myself included, would go the kneel in silent reverential 
prayer on the bare stone floor in front of a centuries-old statue of the Blessed 
Virgin Mary. For example, the short contemplative time between Matins and 
Lauds when it was peaceful, so blissfully peaceful, to wander outside in the 
darksome quiet or just sit still in the Choir and sense the centuries of 
numinous longing, joy and hope, that had seeped forth in prayer from places 
such as this. 


The first - and for me perhaps the most important - of these three unsettling 
things was that I missed women. I missed everything about them - carnal 
relations, naturally, but also their presence, their touch, their embrace, their 
scent, their sensitivity, their gentleness, that intimate often wordless sharing 
that arises from a passionate, lustful, sharing relationship. In brief, I missed - 
and desired - the essence of women. Or at least, the essence of a certain type 
of women that I had become familiar with: the empathic, cultured, refined, 
well-mannered, passionate lady with whom and through whom one could be 
part of and explore a numinous reality. 


The second was my combative nature - I loved to dispute, to argue, and many 
of the noviciate lectures degenerated into discussions between me and the 
senior monk trying to instruct we few novices. I argued about and disputed 
what the other novices thought were the most trivial things - for instance the 
exact meaning of certain words, and one discussion, in our course on New 
Testament Greek, about the meaning of the word Adyoc, went on for hours. 
Eventually, in a rather nice way, I was told I was being somewhat disruptive, 
but my good, my expected, monastic behaviour did not last for long. 


The third was my lack of obedience and humility. For instance, I had been 


informed, by the Novice Master and then the Prior that I should no longer 
spend time with the two more senior monks with whom I had developed a 
friendship and with whom I discussed all manner of arcane matters. 
Although I agreed to abide "by the rules" it was not long before I broke them, 
again. 


My rather un-monastic attitude was not helped when I pinned the following 
on the cloister noticeboard: 


And Jesus said unto his disciples - "And who do you say that I am?" 


And they replied - " You are the eschatological manifestation of the 
ground of our being, the kerygma in which we find the ultimate 
meaning of our interpersonal relationships. " 


And Jesus looked at them amazed, and said, "You what?" 


I cannot now remember where I obtained this quote from - some newly 
published book, perhaps - but my attempt at humour was somewhat 
unappreciated. My excuse? It had been suggested that we novices read 
Barth's Church Dogmatics. 


Another incident - revealing of my nature - is perhaps worth recalling. An 
elderly monk died, peacefully, in his room, and on hearing this I rushed along 
the cloister to ring "the big bell", for I remembered having read somewhere 
(perhaps in the Rule of Saint Benedict) that what is what one should do, thus 
enabling the monks to pray for the soul of our departed brother. Naturally, I 
got into trouble for doing this - the bell could be heard for miles - for 
apparently this was, in that monastery, no longer the custom, and I should, of 
course, have asked permission first. Also, naturally, I argued the point - fora 
while, at least. 


It was not that I made some sudden decision to leave. Rather, it became 
- after nearly a year and a half - rather obvious to me that I really did not 
have a vocation, a sentiment subsequently shared by both the Abbot and the 
Novice Master. Thus, by mutual consent, I eventually left, to return to live, 
for a while, in a caravan in the Fens. 


The most poignant, the most remembered, thing about my leaving was when 
I went to tell the monk who had been a Zen Master, who said that of all the 
novices he had known in the past few years, I was the most monastic of them 
all. "This place needs people like you..." he said. But he was, to be fair, 
something of a character, himself, and had a wicked sense of humour. 


Wandering, Love, and Marriage 


During my last few months in the monastery, one of my given tasks had been 
to care for, to nurse, an elderly monk with a terminal disease, and - to my 
great surprise - the Abbot had occasion to thank me, several times, in person, 
for my work. Even so, he surprised me yet again by suggesting, on the day 
before my departure, that I should consider a career as a Nurse. Which I duly 
did and - with his letter of recommendation - managed to secure a place as a 
student Nurse. The start of the training course, however, was many months 
away, and so, for a while, I wandered around, once again, as an itinerant. 


This wandering gave me time to reflect upon many things - especially my 
monastic life - and one thing I began to appreciate in a more conscious way 
was the centuries-long still living culture to which I belonged, of which 
Catholicism, monasticism, and Christianity in general, had been a part. For 
me, this was, and had been, especially manifest in two things: in plainchant 
(which I loved to sing and to listen to), and in classical music from medieval 
times to JS Bach, Haydn, and beyond, and a lot of which music - especially JS 
Bach and Haydn - was imbued with or inspired by a religious feeling, an 
appreciation and a knowing of the numinous. 


This reflexion placed many things into a supra-personal perspective so that, 
for instance, I began to consider certain philosophical and ethical questions, 
including the nature of human love and human suffering, and the ethics of 
politics. During my time in the monastery I rarely thought about politics - or 
even about the world outside - and certainly did not miss political activity or 
involvement. I was far too occupied with daily monastic life and with my own 
studies, which included ancient Greek literature, Buddhism, Taoism and 
Western philosophy. These reflexions in turn led me to consider the nature 
and form of religion, especially in relation to Christian history and theology. 


Thus my life became, for around three years after I had left the 
monastery, personal - for there was no involvements with politics, or even 
with any organized form of religion, Catholic or otherwise. I had no réle, no 
aim beyond pursuing my interests - such as running, cycling and classical 
music - and was even gainfully employed, for a year, at least. 


For my nursing course had started. In those days, the training was mostly 
practical, on the hospital wards, with a three month assignment on a certain 
type of ward (medical, surgical, and so on) followed by a few weeks back in 
the classroom, followed by another duty on another ward. 


Sitting quietly in high Summer 
While the river flows 

Is peaceful, for an hour; 

But any longer, and we who wish 
Cannot wait to abstain: 

We must be gone or find a goal 
To satisfy such haste. 


There was a man, dying from his age 
As his flesh and organs failed: 
He did not seem to mind this 

I've had a good innings 
Except, sometimes, the pain. 
He would lay, slowing breathing 
And sometimes smiling in his bed 
While we who waited on the living 
And the dying 
Cared 
As our time, tiredness and allocations 
Allowed. 


Every two hours, on the Ward, still living bodies 
Would be turned 

To remove just one more soiled sheet 

While the heat of Summer through half-open 
Windows 

Mingled with the smells 

And the oozing from freshly sutured 

Flesh: 


But each dark moment was almost always 
(If you watched) 

Relieved 

By the sadness or the smile 

In another person's eyes. 


And there was a learning 
In such simple glimpses, 
Shared. 


I was one of only two male nurses on the course, and while the work itself 
was quite tiring and hard - and one went through periods of loving it, hating 
it, loving it - it was rewarding, and there was a sense, in those days, of 


belonging to a small community, especially since I lived, in a minuscule room, 
in the Nurses Home. One lived and worked in the same place, and generally 
spent time off-duty with one's fellow student nurses, in one's own year or 
from other years. 


Naturally, there were liaisons with people with whom one worked and who 
also lived within the hospital grounds, and after a few of these I found myself 
in a serious relationship. There were plans for us to obtain our own 
accommodation, near the hospital; short holidays, away; and I felt I was in 
love. The young lady in question certainly was in love with me. But then, as 
my first year moved toward its ending, I - stupidly, selfishly, dishonourably - 
ruined it all, by falling in love with someone else. 


The "other woman" was a friend of a friend, and then a Post Graduate 
studying at Cambridge, whom I met at some party or other in that city. Her 
nickname was Twinkle, and there was a quite adorable child-like quality to 
her, a need to be loved, an enthusiasm tempered occasionally by a touch of 
anxiety, all of which, combined with a keen intellect and a love of classical 
music, poetry and English literature, made her (at least to me) irresistible. I 
did try to resist - for a while. For several months, I managed to behave 
honourably, and even managed to behave in a friendly way toward her then 
lover. But the more I saw of her, the worse I felt. 


For weeks, I resisted the temptation to see her, and was glad when she 
moved away, her course over, to live and work in what seemed far off 
Shropshire. But then her fateful short note arrived in the post - "Feeling 
wretched. Do come!" it read, giving a telephone number and an address. The 
very next day another, quite similar, note arrived, sounding even more 
urgent. 


Making excuses to K - for I was genuinely concerned Twinkle might harm 
herself - I set off, without any expectations and rather naively believing I 
could be a good friend. A train to Shrewsbury; a bus to that overgrown 
village where she lived where once there was a medieval Priory; and there 
she was, waiting for me at the bus stop. Alighting from the bus, she ran to 
embrace me, and clung onto me for what seemed, what felt, a long time. "I 
wish I had a camera!" an elderly lady, waiting at the stop said, and smiled. 
And then we were walking, rather shyly together, along the road to her 
lodgings. 


Hours later, the evening meal she had cooked eaten, we sat - she on a chair, | 
on the carpet before the gas fire - in her room in the candlelit dark while she, 
to a mute background of a symphony by Brahms - tearfully recalled the last 
few weeks of her life. Her lover had spurned her, harshly, for someone else; 


she felt so alone; so betrayed; so ashamed of herself; so disgusted with 
herself for being so weak and needy, believing she was unworthy of being 
loved... 


What could I say? Do? I should have played the role of unworldly, detached, 
Sage, and spake forth some words of fatherly wisdom and advice - but all I 
did in my weakness was move toward her, hold her hand and told her that I 
loved her. Thus did I that night and the next betray my lover. K met me at the 
railway station on my return, and she knew, just knew, immediately, of my 
betrayal, just as I felt her knowing. We did not speak of it then, and strived to 
Carry on as normal, until some days later when a letter for me from Twinkle 
arrived. I was on duty, and K opened and read it. There were no tears from 
her on my return to my room in the Nurses Home; no words shouted; no 
words at all. She simply gave me the letter and waited. There was, in that 
letter, a declaration of love, a passage about having children - about how 
even now she might be bearing "our child". 


There were tears from she whom I had betrayed, and I felt ashamed, and the 
most wretched I had ever, up until then, felt in my life. Wretched because of 
her sadness, her feelings; wretched because I had so deeply hurt her; and 
wretched because there was no anger in her, no words or shouts of 
recrimination; no accusations; no flailing fists of a lover betrayed. Only deep 
soul-wrenching almost utter despair. She left then to leave me alone with my 
dishonour, my shame. 


A few days later, I suddenly withdrew from the nursing course to travel 
to Shropshire to live with my new lover. The day before I left I had met K, 
briefly - or rather, she had saught me out. We embraced, then she pulled 
away to affect a smile while I just stood there, not knowing, in my shame, 
what to say or do. But she was far stronger than I and suggested, gently, 
affectionately, that - if I did indeed love Twinkle - then I could obtain a 
transfer to a hospital in Shropshire. She had it all worked out, having even 
spoken to a senior member of the teaching staff about such transfers. She 
left then, leaving me as if I had just awoken from some dream. A walk. 
Another walk. A telephone call some hours later; a question impetuously 
asked; an affirmative answer received. Yes, she would marry me... 


I went to tell K. She had just returned from a late shift and, then as now, I am 
not quite sure how or why we parted in the gentle way we did. We spoke for 
a while, softly, of our own future separate plans; we shared a bottle of wine; 
then we were in each others arms; and in the morning we kissed and I, with 
no words exchanged between us, left to begin my new life in the rural county 
of Shropshire. Less than six months later I was married, to Twinkle, and 
never saw or heard from K again. 


Now, recalling those events, I feel that K perhaps loved me far more than I 
deserved, as I know I behaved dishonourably and assuredly hurt her deeply. 
There are no excuses for my behaviour, then; I was quite simply - and for all 
my idealistic talk of honour in my political years - just weak, dishonourable. I 
gave in to my dreams and my desires, placing my needs, my dreams, my 
hopes, my lust, before the feelings of someone who loved me and whom I 
should have treated in an honourable way. In brief, I was selfish, and really 
did not know what love was - what it meant and implied - despite all my 
philosophical reflexion on the matter and despite all my previous trysts and 
involvements. 


A few weeks before my marriage, I went to visit my lady friend in London for 
the last time to inform her of my change of circumstances, and spent an 
exquisitely poignant weekend with her; feelings recalled some months later 
in bleak mid-Winter: 


Like memories, snow falls 

With no sound 

While I stand as Winter frosts 

My feet 

And a cold hand holds itself ready 
Near a pen: 


The birds, though starving, still sing 

Here where trees and snow seat themselves 
On hill 

And the slight breeze beings to break 

My piece of silence 

Down. 


Her love seemed only real 
With its loss. 


Above the trees, crows cawing 
As they swirl 
Within the cold 


A Shropshire Tale 


The seven years of my first marriage were all spent in South Shropshire, that 
rural part of that border English county that I came to love. For a few 
months, after our marriage, we lived in lodgings and then in a caravan on the 


edge of a field on a farm, and enjoyed a reasonably happy time, until the 
snows of Winter came. I liked living in the quiet solitude of the caravan with 
its wood-burning stove, while she did not. 


High Acre in Shropshire (from a painting by Richard Moult) 


One morning we awoke to find ourselves snowed in, and I had to crawl out of 
a caravan window to shovel snow away from the door so that she could 
decamp to the nearby shack, whose rotting wooden roof and walls provided 
some shelter and which enclosed our portable chemical toilet. She had, quite 
naturally, endured enough, and threatened that day to stay with friends 
whose central heating, indoor bathroom, and kitchen she somehow found 
enchanting, suggesting then that we immediately find somewhere else 
suitable for us to live. 


After a while we did, a brief interlude of living in Shrewsbury town not really 
worth recalling. We found a glorious house on the edge of the Long Mynd 
overlooking the Stretton valley, and it was there - with Coalbrookedale 
fireplaces in almost every room - that we would spend most of our remaining 
married years together. 


The years passed - or seemed to pass, for me - quite quickly. I, occupied with 
cycling, with daily runs on the Long Mynd, writing poetry, with researching 
and writing a book I called, somewhat pretentiously, The Logic of History [6], 
and sometimes with work; she occupied with her full-time employment, miles 
distant (she possessed a moped) and her small circle of friends. 


Work, for me, like money, was incidental, while for her, her career was the 
main enthusiasm of her life, and something she did with excellence and élan, 
and a consummate and professional ease. Thus, we existed quite often in our 
separate worlds, our married life more a convenience than a sharing passion, 
a fault for which I alone was to blame. 


For instance, for me, weekends were a time for long fifteen or twenty mile 
runs - or fifty to eighty mile cycle rides, or competing in bicycle Time Trials 
at club level [7] - with the remainder of the day spent relaxing, perhaps idly 
walking up the Burway, or listening to music. In contrast, she desired a 
rather more active social life, and on the few occasions I accepted some 
social invitation - an evening meal with some of her colleagues, for instance - 
I either, in my then still somewhat arrogant way, monopolized the conversion, 
or was disdainful and disinterested. 


Thus, as might be gathered from this précis, I was rather selfish if not 
downright uncaring, although I did agree, much against my own desire, to 
her wish to delay having children, given her commitment to her career. It is 
perhaps not surprising that she, therefore, with her passionate needful 
nature saught to find a type of love elsewhere. Thus it was that she fell in 
love with another woman. Or rather, we both were attracted to the same 
married woman, except, for my wife, while a physical desire existed, she 
honourably did not act upon it, while I - yet again - allowed my desire to 
overwhelm me, and thus betrayed her. 


Had I learned nothing from the torment, the grief, the sorrow, of only a 
few years ago? From my other act of dishonour? Yes - but only for a while. 
Yet again, there are no excuses for my failure. But, aged a few years past 
thirty, it would be the last time I allowed lust to overwhelm my honour. 


Our marriage survived, for a while at least. She, though deeply hurt, forgave 
me in that loving way that many women often can. But, unsurprisingly, and 
correctly, she began to find fault with me, our marriage, aided by a loving, 
tender, relationship she developed with a younger women. A year later we 
separated, and then divorced - she to live in a University city with her young 
lover, and I to stay in Shropshire. 


During the years of my first marriage, I remained inactive in practical street 
politics, although I did keep in touch with both CJ and John Tyndall, and 
wrote a few articles, which JT published in his Spearhead magazine, both 
under my own name, and under several pseudonyms. [8] 


For a few years, after my marriage, I worked in a few different 


occupations - or none, since by then I had a small private income - travelled 
[9], and enjoyed various liaisons with women, none of which lasted for very 
long and several of which placed me on the other side of betrayal, which in 
itself proved to be valuable, if painful, personal learning experience: 


A bright quarter moon 

As I ran alone in the cold hours 
Along the sunken road that twists 
Between hill-valley and stream: 


There was a dream, in the night 

That woke me - a sadness 

To make me sit by the fire 

Then take me out, moon-seeing 

And running, to hear only my feet 

My breath - to smell only the coldness 
Of the still, silent air: 


But no spell, no wish 

Brought my distant lover to me 
And I was left to run slowly 
Back 

And wait the long hours 

To Dawn. 


By the fire, I think of nothing 
Except the warmth of my love 
No longer needed. 


Then, one day - and arranged through a mutual acquaintance - I had an 
assignation with another women. Reverting back to country type, I wore a 
tweed suit, my tweed overcoat, plus traditional English flat cap. We had 
arranged to meet outside a Wine Bar in Shrewsbury, and, as her close friend, 
A, was later to tell me in a letter, Sue immediately fell in love with me: 


"When Sue first met you, I've never seen such instant love and 
attraction. I've never believed in love at first sight but I have to 
admit you and Sue seem to have been the exception that proved 
the rule..." 


That evening we had a long leisurely meal in that Wine Bar, and had a quite 
marvellous time, for there was a lovely, and natural, affinity between us. We 
arranged to meet the following week, became lovers, and then began living 
together. 


Quite simply, I adored her and fell deeply in love with her. She was practical 


(she designed and made many of her own clothes), uncomplicated, and we 
just fitted together exceptionally well, never arguing, and never even - not 
once - exchanging angry words. 


As her friend, A, wrote in the aforementioned letter: 


" She had a very deep and simple love for you which never 
wavered. You and Sue were privileged to have that kind of love..." 


We shared everything; went everywhere together, including holidays abroad. 
Indeed, twice every year we travelled to Egypt, once to spend two weeks 
leisurely cruising down the Nile from Aswan to Cairo, one of the last of those 
two week trips, then, since Middle Egypt, around troubled Assyut, became 
closed to Nile cruise boats, following some attacks on Western tourists. 
Indeed, I can remember, on that particular trip, that armed Policemen 
accompanied our boat for part of our journey, as we were often escorted, on 
some excursions, by other armed guards. 


My life became settled, and I was immensely happy. I began translating 
ancient Greek literature: first, Antigone by Sophocles, followed by Oedipus 
Tyrannus. 


Then, just over four years into our relationship, Sue became ill. She had 
developed cancer. Surgery, and radiotherapy followed, and she seemed to 
recover, SO we went again to Egypt. We had just returned when she became 
quite ill, and required emergency admission into hospital. 


There we were, in an isolation room - it was feared, because of her yellow- 
coloured eyes, that she might have hepatitis or have acquired some tropical 
disease - awaiting the results of various tests. 


"Iam so sorry," the quite young hospital Consultant informed us, "it 
is very serious..." 


She had around six weeks to live. Her first words to me after he, a lovely 
sensitive man, had left: "I am glad we went to Egypt." Then she smiled: "At 
least I'll have time to sort everything out!" 


Never once, during those few remaining weeks of her life did she complain, 
even though she was on quite a high dose of morphine for her pain. Never 
once was she sad, dejected. Instead, it was she who - unbelievingly - gave me 
strength and support. She was, in a quite literal way, remarkable. We stayed, 
for a week, with her mother and brother who, having the means, spent every 


Autumn and Winter in Spain in a house overlooking the Mediterranean sea 
[10]. Then, her health deteriorating, we left to return to England. 


One incident, at Malaga airport, enraged me. She was by then ina 
wheelchair, and we had requested priority boarding which the airline had 
agreed to. As I pushed her in her wheelchair I heard one British woman, in 
the departure lounge, make a disgusting remark, doubting whether "that 
woman" really needed a wheelchair. Enraged, I was about to shout 
something vulgar in reply when Sue gently smiled, held my hand, and shook 
her head. She died just over a week later, one night in her sleep while I sat 
beside her. 


Tie 


: ake — 
Sue, On Wenlock Edge 


For months afterwards I shut myself away, at first in a room at an hotel 
in Shropshire, and then in a chalet in the hotel grounds. I busied myself with 
completing my translation of The Agamemnon by Aeschylus and going for 
walks on the Long Mynd. 


Translation, and those walks, became my life. I had no other aim and three 
months became many more. I do not now recall how many months I stayed 
there, reclusive in my world, but however long it was I endured until my 
translation was complete. I even took the radical step - on a few occasions 
when busy weekends were expected - of hiring the two chalets on either side 
of mine in order to be alone, at peace, as I had my own table in the hotel 
restaurant, set well away from the others. 


The translation over, I found myself - or so I believed - almost recovered 
from the immediacy of her loss. Sue, organized, remarkable, to the end, had 
planned her leaving well, and one of the few things she insisted upon, in 
those final weeks, was that I should, must, have a life after her. So she hada 
friend find an exclusive agency that specialized in personal introductions, 
and their card was in that leather Filofax that Sue had given me as one of her 
departing gifts. For weeks, I ignored that card, making a whole variety of 
excuses. Then, remembering, and placing my pride aside for her sake, and 
using one of those new-fangled mobile telephones, I made a call. Suffice to 
say - some interviews over, one at the village home of one of the ladies who 
ran the agency - I was offered an introduction. 


I arranged to meet J at the Feathers Hotel in Ludlow, and she, as I, was 
nervous. She was well-dressed, well-spoken, well-educated, and somewhat 
reminded me of the archetypal English Rose. We arranged another meeting, 
and then another, and so began a rather old-fashioned courtship, which 
pleased us both, and it was not long before I fell in love with her. Years later, 
she confided in me that she began to fall in love with me on what was our 
second assignation when, in Worcester, after an evening meal at a fine 
restaurant, I was, as a gentleman should, escorting her to where her car was 
parked when I, like some schoolboy, unthinkingly blurted out, having taken 
out my pocket watch: "Gosh! It's half past nine already! I haven't been up 
this late for absolutely ages..." 


Thus, there came a time when it seemed apposite for me to propose 
marriage. So I invited her to spend a long weekend with me at a rather lovely 
hotel beside a lake in Wales where, rather nervously, I revealed everything 
about my past. A few months later we were married, and honeymooned in 
the Maldives. 


Combat 18 and the NSM 


Life was never simple again, after that. For I had returned to writing about 
National-Socialism, publishing my fourteen volume National-Socialist Series, 
which included works with titles such as National-Socialism: Principles and 
Ideals, and The Revolutionary Holy War of National-Socialism. 


Why this return? To be honest, I cannot really remember. But I have 
more than a vague suspicion that Sue's death had affected me more than I, at 


the time, cared or even dared to admit. Something seemed to have departed 
from my life: a personal vision, a dream, perhaps, of us - of Sue and I - 
growing old together; of a life of contented sharing, where the world was 
only our life together. For we had a beautiful life and home - a detached 
house, in Shropshire, tastefully furnished by Sue (who had impeccable taste); 
I had a collection of five custom made bicycles (including two with frames 
hand-crafted by Mercian); we had relaxing enjoyable holidays several times a 
year; our relationship was everything I had ever dreamed about; we had no 
financial concerns; and we were totally loyal to each other. I was, quite 
simply, in love and content, as I knew she was. 


So, perhaps I replaced my personal vision with another one, retreating back 
into the world I had known before. The world of NS politics; of striving to 
create a better world, for others, based on the values of honour, loyalty and 
duty. In some ways, these NS writings of mine were an attempt to not only 
express the essence of what I believed National-Socialism to be, but also to 
evolve it, and I began to circulate a small newsletter, The National-Socialist, 
in the hope of introducing these ideas of mine to others. 


It was around this time that the London-based group Combat 18 was 
becoming well-known, and it seemed to me that many of those involved with 
this group were doing what I had again, and at that time, come to believe 
was necessary, which was revolutionary street-action in the name of 
National-Socialism, just as I believed then, as before, that I, by supporting 
NS, was doing something honourable and noble. 


As I wrote in a previous autobiographical note, published in 1998: 


I came to admire them and openly declared my support for them. I 
also gave a personal pledge of loyalty to Combat 18's leader, 
Charlie Sargent, and his brother, Steve. 


In a short space of time Combat 18 had built up a fearsome 
reputation and done what no other group had done - gained street 
power from those opposed to National-Socialism. Not surprisingly, 
the Press, aided by MI5, began a campaign to discredit C18, as 
both MI5 and Special Branch saught to infiltrate and disrupt the 
organization. 


In article after article, in letter after letter, in discussion after 
discussion, I warned of the danger and urged people to uphold the 
values of honour, loyalty and duty. I also urged them to consider 
that the best way forward was a proper National-Socialist 
organization and to forget plans and talk of an imminent armed 
insurrection, for - as I had discovered from practical experience - 


the time was not yet right for such plans: we needed the people 
first, properly motivated, in their thousands, and we had but 
dozens. But the poison of the State took effect. People in nationalist 
organizations began to believe the clever MI5 dis-information 
about C18 being a MI5 run group, created to disrupt the so-called 
‘nationalist cause’. Some nationalists even went so far as to 
describe Charlie and Steve as ‘informers’. Perhaps MI5 were also 
successful in disrupting C18 itself, or perhaps it was only the result 
of the ego and disloyalty of one individual. 


Whatever the first cause, open feuding broke out between the two 
C18 factions, resulting in one death, and the arrest for murder of 
Charlie Sargent and his loyal comrade Martin Cross. I was 
honour-bound to stay loyal to Charlie Sargent, and decided to form 
and lead the National-Socialist Movement to continue the work he 
had begun. As a result, a smear campaign against me began. 
Rumours of Occult involvement - never entirely absent thanks to a 
few dishonourable and cowardly individuals - increased. But I 
believed I could ignore them as I hoped others around me would 
ignore them and hold fast to honour, loyalty and duty. 


The decision for me to come back into public prominence by 
forming and leading the NSM was easy, even though I knew what 
would happen with regard to rumours about me, and even though I 
never intended to stay for long as the leader, lacking as I did the 
qualities of leadership. Yet, secretly, in my heart, I yearned for a 
quiet rural life, working on a farm and undertaking Greek 
translations in my spare time. 


However, the decision to form and lead the NSM was easy because 
I felt it was my duty - I believed I was responsible for what had 
happened to Charlie as I believed that someone had to publicly 
support him. I was responsible because in truth I - the exponent of 
honour, loyalty and duty - should have done something to prevent 
the situation that arose. I should have tried to bring the factions 
together on the basis of duty to the Cause first and foremost. I even 
went to Charlie's committal proceedings, after he had been 
charged with murder, in the belief that matters could even at that 
late date be sorted out. For I had a somewhat naive belief that the 
opponents of Charlie would see reason, ignore MI5 dis-information, 
and agree to put loyalty and the Cause first. 


But the more I found out about what had happened, and was 
happening, the more I knew there could be no compromise with 
those who had betrayed Charlie, particularly by giving evidence 


against him in Court. This betrayal by giving evidence in a Court of 
Law was totally unacceptable behaviour - totally dishonourable. For 
we National-Socialists regarded the State and its Institutions such 
as the Police as our enemies, as we believed we should settle any 
disputes among ourselves in our traditional warrior way through a 
fair fight or a duel. Moreover these people continued parroting MI5 
dis-information, and accused both Charlie and Steve of being 
informers when the truth was that the leader of their faction was 
the biggest informer of all, helping as he did to convict Charlie and 
Martin and supporting as he did the State and its dishonourable 
laws. Twice we who were loyal to Charlie waited for this informer 
and his supporters to turn up to sort matters out with a fair fight, 
once at Chelmsford and once in north London - and twice they did 
not turn up. [11] 


My involvement with Combat 18, and later the new NSM, was to have a 
deleterious affect on my marriage, especially as my wife did not share my 
political opinions. Searchlight devoted several pages of one issue of their 
magazine to me, complete with photographs, including one of me on the 
front cover, under the headline The Most Evil Nazi in Britain. As usual, their 
story was a mix of some truth, some lies, and some unproven allegations. 
That is, it was political propaganda, designed for a specific purpose. In 
another issue, dealing with the trial of Charlie Sargent, there was a 
photograph of me (perhaps it was on the first page, if my ageing memory is 
correct) walking toward the Court in Chelmsford beside the wife of Martin 
Cross. 


This photograph - together with my many trips to London - made my wife 
suspicious and so we argued, at first about "other women," and then, 
gradually, about other matters. On one occasion I had to go to Northern 
Ireland, and she insisted that I telephoned her from there, which I did, as she 
insisted on calling me back to check the number so that she knew I was there 
and not somewhere else. But, during the whole of our relationship I was 
never disloyal to her, having learnt that lesson, at least. 


Meanwhile, I took to working on a farm, near to where we then lived in 
a detached house in a village not far from Malvern, and it was at that house 
that one local Policeman, accompanied by six Detectives from SO12, 
Scotland Yard, came to call, early one morning in 1998, to arrest me. For 
nearly seven hours they searched the house, seizing my computers, files, and 
letters, and arrested me. I was taken to Malvern Police Station, whose 
officers seemed somewhat bemused by this invasion of Detectives from an 


elite unit based at Scotland Yard. 


A few interrogations, a period locked in a cell, and many hours later, I was 
released, on condition that I reported on a regular basis to Charing Cross 
Police station in London. I made a point, during my first "interview", of 
thanking the Detectives for their professional behaviour during their search 
of my home - for they had indeed acted in a very professional and courteous 
manner toward us - and it was this, and my subsequent interviews with SO12 
officers in London (and on one occasion, in Oxford) - and the professional 
attitude of the custody Sergeants and other Police officers I had occasion to 
then interact with - that made me revise my attitude toward the Police. 


My wife seemed, somewhat strangely, to take this invasion of her home, and 
my arrest, quite calmly, and did not seem particularly perturbed when I 
would adhere to my bail conditions and travel to London. I, certainly, was 
unperturbed - although my trips to London, the reaction of many comrades to 
“the dawn raids", and the attitude of the Police officers involved, did lead me 
to begin to think seriously again about the tactics, and indeed the rather 
stark ideology, I had been pursuing. 


For, for all my rhetoric, for all my revolutionary words, for all my personal 
effort and sacrifice, very little - if anything - of practical import had been 
achieved. Indeed, the situation within and exterior to the NSM, and what 
remained of Combat 18, was analogous to the NDFM,;; in truth, it was far far 
worse. There seemed to be little honour; even less genuine loyalty; and the 
usual spreading of malicious rumours and of gossip. Furthermore, few people 
- if any - were prepared to risk their lives or their liberty for the Cause they 
claimed they believed in. 


Hard manual work, on the farm, was some recompense, and I seriously 
began to wonder why I bothered with practical politics at all. But, outwardly, 
I maintained my revolutionary persona - at least for some months. For a new 
strategy had occurred to me, and this was that a religion might be very 
useful, or at least some kind of religious approach. Previously, I had rather 
vaguely written about NS as some kind of religion - but no one was 
interested, and it was, I knew, impossible to intellectually conjure a new 
religion into existence. 


Thus, and impressed as I was at the time by the actions of devout Muslims 
who were, or who seemed to be, prepared to sacrifice their lives for "their 
Cause", I began to seriously study Islam, initially more to see what I could 
learn from it and perhaps apply to that NS Cause I then still believed in. 


Pathei-Mathos 


Copeland, The Way of Al-Islam, and A New Beginning 


During my time with Combat 18, I had returned to Egypt, and it was during 
this visit that I began to appreciate the difference between Arab nationalism, 
and Islam, for I talked to several Egyptians, and several Muslims, about their 
land, about Islam, about life in general. I liked the manners of these Muslims, 
their devotion to their faith, which included praying five times a day. 


I returned to England to find bad-manners, arrogance, materialism, 
decadence, and for the first time in my life I felt somewhat out of place 
among my own people. But gradually, over the coming months, the feeling 
faded. 


As I wrote in Part Six of Ethos of Extremism: 


"There was no sudden decision to convert to Islam [in 1998]. 
Rather, it was the culmination of a process that began a decade 
earlier with travels in the Sahara Desert. During the decade before 
my conversion I regularly travelled abroad, with this travel 
including well-over a dozen visits to Egypt and a few visits to other 
lands where the majority of the population were Muslim. 


Egypt, especially, enchanted me; and not because of the profundity 
of ancient monuments. Rather because of the people, their culture, 
and the land itself. How life, outside of Cairo, seemed to mostly 
cling to the Nile - small settlements, patches and strips of 
verdanity, beside the flowing water and hemmed in by dry desert. I 
loved the silence, the solitude, the heat, of the desert; the feeling of 


there being precariously balanced between life and death, 
dependant on carried water, food; the feeling of smallness, a 
minute and fragile speck of life; the vast panorama of sky. There 
was a purity there, human life in its essence, and it was so easy, so 
very easy, to feel in such a stark environment that there was, must 
be, a God, a Creator, who could decide if one lived or died. 


Once, after a long trip into the Western Desert, I returned to Cairo 
to stay at some small quite run-down hotel: on one side, a Mosque, 
while not that far away on the other side was a night-club. A 
strange, quixotic, juxtaposition that seemed to capture something 
of the real modern Egypt. Of course, very early next morning the 
Adhaan from the mosque woke me. I did not mind. Indeed, I found 
it hauntingly beautiful and, strangely, not strange at all; as if it was 
some long-forgotten and happy memory, from childhood perhaps. 


Once, I happened to be cycling from Cairo airport to the centre of 
the city as dawn broke, my route taking me past several Mosques. 
So timeless, so beautiful, the architecture, the minarets, framed by 
the rising sun... 


Once, and many years before my conversion, I bought from a 
bookshop in Cairo a copy of the Quran containing the text in Arabic 
with a parallel English interpretation, and would occasionally read 
parts of it, and although I found several passages interesting, 
intriguing, I then had no desire, felt no need, to study Islam further. 
Similarly, the many friendly conversations I had with Egyptians 
during such travels - about their land, their culture, and 
occasionally about Islam - were for me just informative, only the 
interest of a curious outsider, and did not engender any desire to 
study such matters in detail. 


However, all these experiences, of a decade and more, engendered 
in me a feeling which seemed to grow stronger year by year with 
every new trip. This was the feeling that somehow in some strange 
haunting way I belonged there, in such places, as part of sucha 
culture. A feeling which caused me - some time after the tragic 
death of Sue (aged 39) from cancer in the early 1990's - to enrol 
on, and begin, an honours course in Arabic at a British university. 


Thus, suffice to say that a decade of such travel brought a feeling 
of familiarity and resonance with Egypt, its people, its culture, that 
land, and with the Islam that suffused it, so that when in the 
Summer of 1998 I seriously began to study Islam, to read Ahadith, 


Seerah, and the whole Quran, I had at least some context from 
practical experience. Furthermore, the more I studied Islam in 
England in those Summer months the more I felt, remembered, the 
sound of the beautiful Adhaan; remembered the desert - that 
eetherial purity, that sense of God, there; and remembered that 
haunting feeling of perhaps already belonging to such a culture, 
such a way of life. Hence my conversion to Islam, then, in 
September of that year, seemed somehow fated, wyrdful." 


After some months of studying Islam, during that Summer of 1998 - my new 
strategy regarding some religion completely forgotten - it occurred to me 
that the Way of Al-Islam was indeed a good way to bring-into-being a new, a 
noble, society with a warrior ethos, and the more I read about the life of the 
Prophet, Muhammad, the more I came to admire him. There did, indeed, 
seem to be something remarkable, something numinous, something divine, 
here, in both the life of the Prophet, Muhammad, and in the Quran, and so - 
inspired and naively enthusiastic again - I trundled off to the nearest 
Mosque. 


For nearly half an hour I hesitated - for these were the people I had spent 
thirty years trying to get out of Britain. How would they react to the former 
leader of the neo-nazi NSM walking into "their" Mosque? 


At first when I, quite nervously, entered there seemed to be no one around. 
Out of respect, I removed my shoes and knocked on an inner door. The 
Imaam opened it - but he could not speak English, and I tried to say 
something in Arabic but the only thing that made sense was Shahadah. Soon, 
someone was fetched, who translated, and the Imaam embraced me. They 
were so pleased and so friendly that I admit that, then, tears came to my 
eyes, and I really felt I had, finally, arrived at the right place. 


In retrospect, the years of my involvement with Islam were some of the 
most memorable of my life. Years when I learnt more about myself, and years 
which changed me fundamentally. 


Not long after my conversion, I enrolled on a residential course in Arabic, 
and began to seriously study Ahadith, and, for several years, I was quite 
content as a Muslim - Namaz strengthened me, placed me into a humble 
relationship with my brothers and sisters; just as being part of the Ummah 
dissolved every last vestige of my former political beliefs. Ethnicity, one's 
territorial place of birth, the type of work one did, were all irrelevant. That is, 
I came to reject all forms of nationalism, including National-Socialism, and 


racialism itself. 


I was welcomed into the homes of brothers, met their families, and there was 
this world within a world where what mattered was love of the prophet, 
Muhammad, and a desire to selflessly obey the word of Allah, as manifest in 
the Quran, the Sunnah, and Ijmah. 


Meanwhile, my relationship with my wife became more and more 
strained - certainly not helped by my many absences to meet with Muslim 
friends, and most certainly not helped by the Media interest in me that 
occurred following the trial, and the conviction, of Copeland for the London 
nail-bombings. 


Following the arrest of Copeland, I - by then a Muslim - was interviewed at 
my home by Detectives from the Anti-Terrorism branch who were 
investigating if I had any connection with him, and they seemed satisfied that 
I did not, for I was not interviewed again about the matter. Some time after 
this - many months, as the date for Copeland's trial came near - I was, for 
several days, followed around by a large red van which covertly filmed and 
photographed me, my place of work (a farm), and my home, before being 
waylaid, early one morning while on my way to work (as usual by bicycle) by 
a film crew from the BBC's Panorama television programme who were 
making what they described as a "documentary" about the bombings. Among 
the statements put to me that morning was: 


“You inspired Copeland indirectly to do what he did.." [12] 


Waylaid by the BBC 


Following Copeland's conviction and imprisonment, the BBC Panorama 
programme was broadcast, and I, not long after, was pursued for a while by 


journalists from several newspapers, with several scurrilous articles about 
me appearing in print. One even included a photograph of our house, and 
named the village where my wife and I lived. One of these newspaper 
articles began (complete with photograph of me riding my bicycle on my way 
back from work): 


" This is the man who shaped mind of a bomber; Cycling the lanes 
around Malvern, the mentor who drove David Copeland to kill... 


Riding a bicycle around his Worcestershire home town sporting a 
wizard-like beard and quirky dress-sense, the former monk could easily 
pass as a country eccentric or off-beat intellectual. 


But behind David Myatt’s studious exterior lies a more sinister 
character that has been at the forefront of extreme right-wing ideology 
in Britain since the mid-1960s. Myatt... was the brains behind the 
country’s most openly neo-nazi organization.....” 


Yes indeed - quirky dress sense. That would be the type of clothes worn by a 
farm labourer, then. 


As might be expected, all this Media interest somewhat affected my 
relationship with my wife, and she became quite distant, emotionally, 
physically, from me. Less than a year later, she became ill, suffering what is 
often termed a nervous breakdown. For a few months we stayed together, by 
which time it was obvious that our relationship was over. 


In fairness to my wife, I have to admit that I had, yet again - and after my 
return to practical politics, followed by my conversion to Islam - descended 
down to abject, unforgivable, selfishness, placing some abstract goal, the 
personal pursuit of some abstract ideology, and then involvement with Islam, 
before her; before her needs. In brief, I was not a very good husband to her - 
more concerned with exterior supra-personal matters than with her, than 
with our relationship, than with her happiness. That she endured for so long 
with so little from me is tribute surely to her, as a loving woman. Mea Culpa, 
Mea Culpa, Mea Maxima Culpa. 


Thus, my marriage over, I travelled in the Muslim world, met some very 
interesting and committed Muslims, all the while continuing my Muslim 
education, and it was some Muslims I met who asked me to write about this 
particular Way of Life; writings which I was, for some years, to become 
associated with, under my Muslim name of Abdul-Aziz ibn Myatt. 


But was I, as some people have wondered, a sincere Muslim? Did I, for 
example, really believe that Muhammad was the Messenger and Prophet of 
Allah? Yes, I was sincere, and yes I did believe that, just as decades before, 
and for a while, I believed that Jesus of Nazareth was the Son of God. Did I 
really believe that Shariah was the best way of living? Yes - because I 
accepted that I was fallible, and that to submit to the will of Allah was my 
duty, my honourable duty, as a Muslim. [13] 


In a literal way, Islam taught me humility, something I aspired to during my 
time as a monk but which my then prideful nature rebelled against. 


Why, then, did I begin to have doubts about that particular Way of Life, as 
manifest in some effusions and personal letters I wrote? As usual with my 
life, there was no satori - no one sudden moment of enlightenment with one's 
life thereafter and always changed. Rather, there were moments of empathy, 
of greater understanding, of insight, followed by a gradual return to almost, 
but not quite, where one had been before. Then, after some causal Time - of 
a duration sometimes short, sometimes long - there followed more such 
moments, until a slow, almost alchemical, change occurred within. 


In retrospect, this change had its genesis in three things. First, because 
practical experience - my life as a Muslim - revealed to me, after a few years, 
how even the Ummah was woefully divided, how some Muslims seemed to be 
Muslim in name only, like some Catholics obeyed the precepts of their faith if 
and when it suited them, and how, it seemed to me, the various 
interpretations of certain texts often led to adherence to particular 
abstractions over and above a living numinously. [14] Second, after several 
years of interior struggle, of dwelling upon certain ethical and philosophical 
questions, I came to certain conclusions; and third, because - and most 
importantly, most significant of all - I became involved with, fell in love with, 
a certain lady. 


Thus, this drift away from Islam resulted from a strange - perhaps a wyrdful - 
combination of circumstances, and from one singular, important, event. 


A Personal Tragedy 


While still involved with Islam - although I had begun to develope my 
philosophy of the Numinous Way - I met a most beautiful lady. She was a 
friend of one of my closest friends, and he and his partner had, since the end 
of my marriage, been trying to bring us together, believing that we might 


find each other interesting. 


By then, I had been living and working on a farm for several years (a life and 
a work which inspired that initial development of my 'numinous way'), and 
although I had had a few casual trysts during that time, I still nurtured a 
desire for a deeper, permanent, relationship, and - intrigued by what I had 
been informed was her love of the desert and her desire to undertake more 
such travels, especially in the Western Sahara, an area I had come to know 
reasonably well - I agreed to contact her, more with a vague kind of hope 
than any real expectation of such a relationship developing. 


Thus, Frances and I arranged to meet, after speaking to each other, via the 
medium of the telephone, several times. I have always rather disliked the 
impersonal nature of that medium - for one cannot see the eyes, the face, of 
the person one is conversing with - but, rather strangely for me, I conversed 
with her in the days before our meeting for several hours, not once, but 
twice, for we did seem to have something of a rapport. 


We met on the concourse of York railway station, and it would be something 
of an understatement to write that I was immediately attracted to her. In 
truth, I was rather astounded, for during our prior telephone conversations 
she had, several times, made it known to me that she was not "at her best", 
that she was still somewhat depressed, and that I was not "to expect too 
much". 


Although I recognized her immediately, as she came through the crowd 
toward where I was sitting, I was so impressed by her beauty, her very 
presence, that, for several seconds, I quite literally could not move, and when 
I did, stumbling to my feet, she was there and, without hesitation, we 
embraced each other and kissed as though we had been lovers for months, 
years. 


A day later, and I was already in love with her, and for almost a year I would - 


every fortnight or so and when possible - travel by train to visit her in York. 
In those days, such journeys and stays away were not onerous, for I had 
sufficient funds to travel First Class and stay in excellent hotels. Once - over 
the Christmas period - Fran came to stay at the farm, for nearly two weeks, 
and to write that we had an enjoyable time would be something of an 
exaggeration. By then, I had proposed marriage, which she had accepted, 
and then seemed unsure about. We talked during that time, at some length, 
about travelling - especially into the Sahara Desert, as we considered moving 
to live in Egypt, but never arrived at any conclusion. 


For years before our meeting - for most of her adult life in truth - she had a 
difficult time caused by regular periods of clinical depression. She also, for 
some unfathomable reason, often disliked herself intensely. Yet she was 
beautiful - astonishingly so at times when life flowed within her and animated 
her - and intelligent and talented. But little I could say or do made her feel 
better about herself in those periods when she descended down into bouts of 
self-deprecation - at least, these things did not seem to work for very long. 
That is, she always and so sadly returned to such self-deprecation. Thus our 
relationship went from glorious, ecstatic, highs to tremendous lows. But I 
loved her, and so persevered, hoping, trusting, that such love would and 
could aid and help her. For I had glimpsed - in moments, and sometimes for 
days on end - the woman she really was, she could be, beyond her 
self-loathing, her sometimes self-destructive habits. 


My diverse and interesting past did not help our relationship, for several of 
her friends in York had, without ever having met me, "warned her about me" 
and so perhaps confused her, somewhat. 


After eighteen or so often turbulent months (during which time she was 
diagnosed with Type 1 diabetes), I went to visit her in her rather cramped 
flat in York, intending to stay only a few days. Our plan, then, was to find an 
apartment, possibly in York, or possibly even abroad, and so begin a new life 
together. A few days there together became a week, then two weeks, then 
three... for she did not want me to go and could not decide what she wanted 
to do. It became a difficult time, not helped by a full page article about me - 
complete with photograph - which appeared in The Times newspaper under 
the heading Muslim Extremists in Britain. 


" A neo-nazi whose ideas were said to be the inspiration for the 
man who let off a nail bomb in Central London in 1999 has 
converted to an extremist form of Islam... 


Myatt is reportedly the author of a fascist terrorist handbook and a 
former leader of the violent far-right group Combat 18..." 


We or rather I talked, occasionally, about just impetuously leaving to begin 
new lives, together, in Egypt. For I felt such surroundings might gently entice 
her toward a new and better way of living which would enable her to find the 
personal happiness that so eluded her, except in moments. 


But, after an intense six or so weeks in York, with still no decisions made, I 
felt that Fran and I needed a short break from each other. She did not feel 
this, and desired me to stay. But I - tired, physically, emotionally, and making 
excuses to myself - decided to go anyway, and so early one morning in late 
May I travelled back to the farm. Only hours after my leaving, she killed 
herself. 


She left no note, had taken on overdose of insulin, placed a bag over her 
head and secured it with layers of tape, and it is true to say that I was never 
quite the same person after receiving that call from her mother, less than an 
hour after Fran had died and only hours after I had so selfishly returned to 
be again among, within, the rural peace of the farm. 


For hours after that telephone call I could not speak, and wandered around 
the fields of the farm alone, dazed - as if all feeling, and most of my blood, 
had suddenly been drained away from me to leave me almost totally bereft of 
life. Then, alone again in my room, the tears came flooding forth - so many 
for so long I sank to the floor to rock slowly back and forth, as if all of Fran's 
suffering year after year was flooding through me, as if I was being tossed 
around by surging towering waves of grief and battered by storms of 
remorse. Then, thoughts of suicide. Thereupon a certain calmness as I began 
to ponder the best way to die - a shotgun, perhaps, barrels placed under 
chin... 


So much emotion within me, so much grief, so much dark death-embracing 
despair at my own failure, my own selfishness, that I felt, I knew, I had to die, 
and I was on my way to collect the chosen instrument of my death when, 
perhaps fortuitously, my mobile telephone rang. I was about to turn it off but 
glanced at the screen to see who was calling. It was a call from her mother, 
and - then knowing this - for what seemed a long duration of causal Time 
(but was only a few seconds) I dithered between disconnecting the call and 
answering, intending to say a few brief words to express again my blame. 
Words of blame won, and so I answered her call. 


But there was such sadness in her voice, such grief at the loss of her 
daughter, that I felt ashamed, utterly ashamed, of my own selfish 
self-absorption. Thus we talked, trying to understand the circumstances, and 


sharing a little of our grief. And as I listened to her words, her voice, there 
came upon me the feeling that perhaps I had to live, that I should live, in 
order to bear the shame, to feel my grief, to live with the knowledge of my 
selfish nature, my abject failure, day after day. That, surely, might be a fitting 
punishment, or the beginning thereof. To die might be easy; to live with such 
self-knowledge would surely be - and should be - hard. 


My feelings at the time were weakly captured in an effusion, dated 30 May 
2006, which I sent to a friend: 


I know what I should have done - been more patient; more 
supportive; more loving; placing her feelings, her life, before my 
own. But I made excuses for my failings here, not knowing the 
depth of her despair even though I who loved her should have 
known this, felt this. I made excuses for my selfishness, and 
listened to her Doctor; to others; to my sometimes selfish desires, 
when I should have listened to her far more. 


Thus do I feel and now know my own stupidity for my arrogant, 
vain, belief that I could help, assist, change what was. No blame for 
me, her relatives say - but I know my blame, my shame, my failure, 
here. Thus am I fully humbled by my own lack of insight; by my 
lack of knowing; by an understanding of my selfishness and my 
failure - knowing myself now for the ignorant, arrogant person I 
was, and am. 


How hypocritical to teach, to preach, through writings, feeling as I 
do now the suffering of words, for she whom I loved killed herself 
only hours after I had left. Killed herself - only hours after I had 
left, despite her pleading for me to stay. There are no words to 
describe my blame; no words - for I had gone for a selfish break, to 
walk in the fields of the Farm. 


So I am lost, bereft; guilty, crying, mourning the loss of her beauty, 
her life, her love, Never again to hold her hand; to embrace her. 
Never again to share a smile; a peaceful moment; our dream of 
being together in our home. The fault is mine, and I have to carry 
this knowledge of unintentionally aiding the ending of a life, this 
burden, and the guilt, hoping, praying, that somehow, sometime, 
somewhere I can give some meaning to her life, and perhaps live 
without ever again causing any suffering to any living thing... I 
miss her so much, so deeply, my mind suffused with images of what 
I did and did not do and should have done. If only I had not gone - 
or gone back to sit with her in that small garden as she wished..... 


I shall never be the same again, deeply knowing that I do not 
understand. 


(In Memory of Frances, died Monday, May 29, 2006) 


In the weeks, the months, following Fran's death, Islam became 
personally irrelevant to me, for as I wrote at the time, I felt it would have 
been just too easy for me to depend upon, to turn to, to rely on, Allah, on God 
- to have one's remorse removed by some belief in some possible redemption, 
to have one's mistakes, errors - "sins" - voided by some supra-personal 
means. To escape into prayer, Namaz. Can there be, I began to wonder, hope, 
redemption - some meaning in personal tragedy - without a Saviour's grace? 
Without God, Allah, prayer, Namaz, submission, sin, and faith? 


Gradually, painfully slowly, I seemed to move toward some answers, often as 
as result of personal letters written to friends [15]. For the act of so writing - 
of trying to so express my feelings, my thoughts - seemed to aid the process 

of interior reflexion. 


However, for a while at least, I maintained a public Muslim persona, 
stubbornly clinging as I did to some notion of duty; to the pledge of loyalty I 
had given on my conversion to Islam, a pledge I still then, and for some time 
afterwards, felt I was honour-bound to honour, and it would take me some 
eighteen months of an intense interior struggle, and further development of 
the ethics of my Numinous Way, before I resolved this very personal dilemma. 
[16] 


The Numinous Way/Philosophy of Pathei-Mathos 


A Debt of Honour 


As a result of my new and intense interior struggles - promoted by 
Fran's death - there grew within me one uncomfortable truth from which 
even I with all my sophistry could not contrive to hide from myself, even 
though I tried, for a while. 


The truth that I am indebted. That I have a debt of personal honour to both 


Fran and to Sue, who died - thirteen years apart - leaving me bereft of love, 
replete with sorrow, and somewhat perplexed. A debt to all those other 
women (such as K, and J, and Twinkle) who, over four decades, I have hurt in 
a personal way; a debt to the Cosmos itself for the suffering I have caused 
and inflicted through the unethical pursuit of abstractions. 


A debt somehow and in some way - beyond a simple remembrance of them - 
to especially make the life and death of Sue and Fran worthwhile and full of 
meaning, as if their tragic early dying meant something to both me, and 
through my words, my deeds, to others. A debt of change, of learning - in me, 
so that from my pathei-mathos I might be, should be, a better person; 
presencing through words, living, thought, and deeds, that simple purity of 
life felt, touched, known, in those stark moments of the immediacy of their 
loss. 


But this honour, I have so painfully discovered, is not the abstract honour of 
years, of decades, past that I in my arrogance and stupid adherence to and 
love of abstractions so foolishly believed in and upheld, being thus, becoming 
thus, as I was a cause of suffering. No; this instead is the essence of honour, 
founded in empathy; in an empathy with and thus a compassion for all life, 
sentient and otherwise. This is instead a being human; being in symbiosis 
with that-which is the essence of our humanity and which can, could and 
should, gently evolve us - far away from the primitive unempathic, 
uncompassionate, beings we have been, and unfortunately often still are; far 
away from the primitive unempathic, uncompassionate, often violent, person 
I had been, until recently. 


A chance, an opportunity twice refused after Fran's death, when I - still then 
addicted to abstractions - continued to sally forth on their behalf, as if in 
some way such abstractions were alive, or could be brought to life or made 
to live if only I, and others, fought for them, sacrificed for them, suffered for 
them, and caused others to suffer. 


But, as the third anniversary of Fran's suicide approached - amid the beauty 
and promise of one more English Spring - I became suffused again with 
tears, breaking forth from the sadness, the tragedy, the knowing, of my own 
unconscionable mistake. The mistake of forgetting; of distracting myself. 
Forgetting the sorrow, the grief, the pain born from the moments of their 
dying; distracting myself as I have been by immersing myself in such 
abstractions as gave me some role, some illusion of importance, to keep me 
occupied, arrogant, and vain: a debtor running away from his debt. A debtor 
making excuses for each new scheme and scam: an excuse for every hustle, 
delusion, and lie. For it was so easy - just so very easy - to continue to delude 
myself. 


There are no excuses for this continued failure, this error, of mine, following 
Fran's death. No words which can hide the truth I tried to hide from myself 
for so long. The blame is mine, and mine alone. The blame for not 
immediately acting upon my own inner understanding. 


For the reality of my past nine or so years is not that of some sudden 
life-changing revelation, but rather of a profound inner struggle whose 
genesis lay years before - in my experiences with and passion for women; in 
my time in a monastery; in my ever-growing love for Nature and my 
involvement with English rural life; in Sue's illness and her tragic death. 


This intense struggle was akin to an addiction, and I an addict addicted to 
abstractions. A struggle between my empathy, my understanding, my pathei- 
mathos, and my life-long belief, itself an abstraction, that somehow in some 
way I could make a positive difference to the world and that such 
abstractions as I adhered to, or aided or advocated were or could be a 
beginning for a better world, and that to achieve this new world certain 
sacrifice were, unfortunately, necessary. 


A struggle which gave rise to what became - refined, and extended, year 
after year - The Numinous Way, and which struggle was an interior war to 
change myself, to actually live, every year, every month, every week, every 
day, suffused with an empathic awareness and a desire not to cause 
suffering; the struggle to abandon abstractions. 


For nine years or so this interior struggle wore me down, until it gradually 
faded away. It was akin to cycling up a long steep mountain climb in mist and 
drizzly rain, struggling on against one's aching body and against the desire 
to stop and rest; and not being able to see the end, the summit, of the climb. 
And then, slowly, the drizzle ceases, the mist begins to clear, the road 
becomes gradually less steep, and one is there - in warm bright sunshine 
nearing the summit of that climb, able to see the beautiful, the numinous, 
vista beyond, below, for the first time, and which vista after such an effort 
brings a restful interior peace, the silent tears of one person who feels their 
human insignificance compared to the mountains, the valleys below, the sky, 
the Sun, and the vast Cosmos beyond: the wyrdful nature of one fleeting 
delicate mortal microcosmic nexion which is one's own life. 


The Silent Tears of My Unknowing 
Thus, and at last, I ceased all involvement with Islam. In truth, I ceased 


involvement with everything; becoming only one still error-prone human 
being among billions. One human being who had no aim, no goals, who 


adhered to no abstractions - either his own or manufactured by others - but 
who instead just lived day after fleeting or slow day, and who occasionally 
would record, by some written words, some experience, some personal 
feeling, or the result of some Thought, manifest as a poem, perhaps, or some 
missive to a friend, or perhaps an article to elucidate some matter concerned 
with that Numinous Way [17] which, over those nine years of struggle, 
represented both the silent tears of my unknowing and the results of my 
ma0et aoc [18]. 


As I was to write, not that long ago now, and while on a holiday: 


The moment of sublime knowing 

As clouds part above the Bay 

And the heat of Summer dries the spots of rain 
Still falling: 

Iam, here, now, where dark clouds of thunder 
Have given way to blue 

Such that the tide, turning, 

Begins to break my vow of distance 

Down. 


A women, there, whose dog, disobeying, 
Splashes sea with sand until new interest 
Takes him where 

This bearded man of greying hair 

No longer reeks 

With sadness. 

Instead: 

The smile of joy when Sun of Summer 
Presents again this Paradise of Earth 

For I am only tears, falling 


Thus, it is to Sue and Fran to whom I dedicate this work: they who 
profoundly changed me, and to whom I owe so much. They who by a 
remembrance of their love, their lives, their gifts, have finally, at last - after 
so much arrogance and stupidity and weakness on my part - revealed to me 
the most important truth concerning human life. Which is that a shared, a 
loyal, love between two people is the most beautiful, the most numinous, the 
most valuable thing of all. 


Fini 


eo000000 


Footnotes: 
[1] See also the section Excursus - Galactic Imperium, below. 


[2] One thing about school Physics I continued to immensely joy was 
practical work in the laboratory, for which work I almost always received an 
A plus. Indeed, on the one occasion I recall receiving a miserly plain A, I 
complained about the marking. 


[3] One humorous thing about this criminal trial - which lasted many days - 
was that I was "in the dock" along with some of our Red opponents. These 
so-called communists had all attired themselves in suits and ties and had 
short hair - in order to try and make a good impression - while I, au 
contraire, did not care to pander to expectations, and so had grown a beard, 
had long hair, sported jeans, a collarless shirt without a tie, and wore an 
ex-RAF Greatcoat. Thus, I somewhat resembled the archetypal communist 
agitator while they resembled archetypal fascists. 


I was to keep this bearded appearance for the next thirty years, although I 
did, on occasion, shave off my beard if I needed to travel somewhere 
incognito, often using some alternative identity. 


[4] Morrison was, in later years, to pen his own recollections of those violent 
times; recollections which were somewhat inaccurate. See the Appendix of 
Ethos of Extremism for my comments on Morrison's recollections of those 
times. 


[5] In previous years, having an alternate identity or two proved useful, given 
my life-style and inclinations. 


[6] An extract from this unpublished and incomplete work - whose 
manuscript I subsequently lost - was published, in 1984, under the title 
Vindex - Destiny of The West. 


[7] I mostly rode a fixed gear bike, and never won any events, although I was 
second and third a few times. I just enjoyed the challenge, but did manage 50 
miles in under two and half hours, and - a few years later - won my club's 
Best All-Rounder trophy, one year, for the most consistent rider during a 
season. 


[8] One curious incident during these years - relating to politics - may be 
worth recording. Understandably, given my extremism, the anti-fascist group 
Searchlight had taken a dislike to me, and - following the murder, in 


Shropshire, of the elderly CND activist Hilda Murrell, they gave my name to 
the Police as a possible suspect. 


As a result, Detectives from Shrewsbury Police interviewed me both at my 
home, in Church Stretton, and my then place of work - a country house in 
South Shropshire. Satisfied with my alibi, they eliminated me from their 
enquiries. 


I was subsequently contacted and interviewed by Jenny Rathbone, a rather 
attractive research assistant from ITV's World In Action television 
programme who were producing a documentary about the murder. She also 
seemed satisfied that I had nothing to do with the incident, and I do recall 
sending her, anonymously, a bunch of red roses with a card which read "Good 
luck with your investigations." It was signed, A Little Devil. 


[9] These travels included various trips to Egypt, and two into the Sahara 
desert on a bicycle. Given that most of the desert area I explored was 
hamada - and thus did not have large, archetypal, sand-dunes - these bicycle 
trips were was not as difficult as they might seem. 


[10] We had to obtain a special and official permit to enable us to take 
several weeks supply of heroin medication out of the country, as we had to 
obtain special medical insurance, both of which were very kindly arranged by 
our local GP. 


[11] In his book, Homeland: Into a World of Hate, the journalist Nick Ryan 
made several accusations about me as well as published some rumours about 
me without providing my side of the story. For instance, he states: 


"When Myatt later falls out with Will Browning, he insists on a 
duel... I'm told he backed down when The Beast claims the right to 
use baseball bats as weapon." 


The truth is that Browning - through a contact, and via e-mail - did suggest 
such a weapon, to which I replied that the only weapons which could be 
honourably used were deadly weapons, such as swords or pistols. I included 
with my reply a copy of the Rules of Duelling, and re-affirmed my challenge 
to fight a duel using such deadly weapons. I received no reply, and was not 
contacted in any way by either Browning or his supporters. 


[12] As is a common practice with recorded television programmes, some of 
my comments were edited out by the producers. 


[13] This obedience was why I, as a Muslim, supported the people, and the 


policies, I did - because I believed those Muslims were correct, and acting in 
accord with the Will of Allah, and because I regarded those particular 
policies as correct, according to Quran and Sunnah. 


[14] Rather naively, perhaps, I had somehow expected Islam to be different, 
and it began to occur to me, from direct personal experience, that all 
conventional religions, and Ways - however numinously they might presence 
part of The Numen - were in some or many ways unreasonable abstractions 
which human beings had to align themselves to and strive to be in accord 
with, and which quite often resulted in a particular attitude antithetical to 
empathy and wu-wei. 


Some of these insights were expressed in works of mine such as Religion, 
Empathy, and Pathei-Mathos: Essays and Letters Regarding Spirituality, 
Humility, and A Learning From Grief. 


[15] Some of these letters have been published, by JRW, in the second part of 
the collection entitled David Wulstan Myatt: Selected Letters, Part One 
(2002-2008) 


[16] As I wrote in a footnote to one of my many scribblings: 


For almost four years - since Francine's suicide - I struggled with 
this dilemma of honour and duty, believing that it was my 
honourable duty to stubbornly adhere to the particular Way of Life 
I had embraced in the previous decade; and stubbornly adhere 
despite the conclusions of my own thinking regarding compassion 
and empathy, manifest as these conclusions were in the ethical, and 
non-racialist, Numinous Way that I had continued to develope. Thus 
did I during this period, and several times, publicly and in private 
re-affirm my commitment to that particular Way of Life, striving 
hard to forget my own answers, born from my thinking, my 
experiences, and especially from that personal tragedy, for surely 
these things were only a test, a trial, of my belief, my honour? Was 
it not therefore my duty to just humbly submit to «, to thus 
acknowledge that my own thinking, my own conclusions based on 
experience, were flawed, the product of error and pride? 


But, to paraphrase TS Eliot, here I am now, in the middle way I 
have devised for myself, having had many years, often wasted, the 
years between two wars within myself - 


“ Trying to use words, and every attempt 
Is a wholly new start, and a different kind of failure.” 


Thus, I have declared a still rather shaky new truce, a compromise: 
based on a treaty where I have (re)defined personal honour as a 
practical manifestation of empathy, of the desire to cease to cause 
suffering to living-beings, with such empathy and the compassion 
deriving from it a guide to living that awareness of ourselves as but 
one nexion to all Life and to the Cosmos, and which awareness, 
which Cosmic perspective, expresses both our true human nature 
and the potential we possess to change ourselves into higher, more 
evolved, beings. 


I would like to believe that this new truce I have manufactured will 
hold, but I have believed that before, and been mistaken, and even 
now it occurs to me that my theory of ethics, my new definition of 
honour, is just that: mine, and that I may be wrong. Yet my 
experiences - my feeling for, my empathy with, the numinous 
(manifest for instance in sublime music or in a mutual personal 
love) - tell me I can only live what I feel, I know, I empathize with, 
and this now is presenced in my developed Numinous Way. 


During these years of interior reflexion, I studied, for several years, what was 
regarded as the interior way of Islam - that is, Sufism - in the hope that such 
a study might provide some guidance in respect of the ethical and 
philosophical questions, in relation to the Way of Al-Islam, which still 
perplexed and troubled me. However, this study just led me back to my own 
Philosophy of The Numen, and to develope it further. 


[17] In the late Spring of 2012, I completely revised my 'numinous way' 
following a year-long period of reflexion; a refection that led me to 
re-express, in a more philosophical manner, the basic initial insights 
(2002-2006) and the personal pathei-mathos (2006-2011) that inspired that 
‘numinous way’; a re-expression contained in the two texts Conspectus of The 
Philosophy of Pathei-Mathos and Recuyle of The Philosophy of Pathei-Mathos. 
Thus the philosophy of ma0e1 ppd@oc (pathei-mathos) - as outlined in those two 
texts - is not only my own now completed weltanschauung, but also 
represents both the essence and the substance of what I have retained of the 
‘numinous way' I haphazardly and sporadically developed between 
2002-2006 and then, after 2006, I increasingly felt compelled to develope in 
expiation, in search of answers, and in an effort to understand myself, my 
extremist pasts, and the suffering I finally came to realize I had caused. 


[18] 


Zhva bE TIC IPOPPOVWC EMIVIKIA KAACwv 
TEVDEETQAL QOEVWV TO IAD: 


TOV mpoveiv Bootovc 06w- 
oavta, TOV mae padoc 
OEVTA KUPIWC EXEL. 
otaCel 6’ Ev 0’ Vivw mp0 Kapdiac 
UVNOUINU@DY WOvoOC: Kai map’ a- 
Kovtac nAVEe Owe~poveEiv. 
6daiovwv bE Tov xapic Biatoc 
OEALA GEUVOV NUEVWD. 


If anyone, from reasoning, exclaims loudly that victory of Zeus, 
Then they have acquired an understanding of all these things; 
Of he who guided mortals to reason, 

Who laid down that this possesses authority: 
‘Learning from adversity’. 


Even in sleep there trickles through the heart 
The disabling recalling of the pain: 
And wisdom arrives regardless of desire, 
A favour from daimons 
Who have taken the seats of honour, by force. 


Aeschylus: Agamemnon (174-183) translated by DW Myatt 


Appendix 1 


Pathei-Mathos - Genesis of My Unknowing 


There are no excuses for my extremist past, for the suffering I caused to 
loved ones, to family, to friends, to those many more, those far more, 
‘unknown others' who were or who became the 'enemies' posited by some 
extremist ideology. No excuses because the extremism, the intolerance, the 
hatred, the violence, the inhumanity, the prejudice were mine; my 
responsibility, born from and expressive of my character; and because the 
discovery of, the learning of, the need to live, to regain, my humanity arose 
because of and from others and not because of me. 


Thus what exposed my hubris - what for me broke down that certitude- 
of-knowing which extremism breeds and re-presents - was not something I 
did; not something I achieved; not something related to my character, my 


nature, at all. Instead, it was a gift offered to me by two others - the legacy 
left by their tragic early dying. That it took not one but two personal 
tragedies - some thirteen years apart - for me to accept and appreciate the 
gift of their love, their living, most surely reveals my failure, the hubris that 
for so long suffused me, and the strength and depth of my so lamentable 
extremism. 


But the stark and uneasy truth is that I have no real, no definitive, answers 
for anyone, including myself. All I have now is a definite uncertitude of 
knowing, and certain feelings, some intuitions, some reflexions, a few 
certainly fallible suggestions arising mostly from reflexions concerning that, 
my lamentable, past, and thus - perhaps - just a scent, just a scent, of some 
understanding concerning some-things, perfumed as this understanding is 
with ineffable sadness. 


For what I painfully, slowly, came to understand, via pathei-mathos, was the 
importance - the human necessity, the virtue - of love, and how love 
expresses or can express the numinous in the most sublime, the most human, 
way. Of how extremism (of whatever political or religious or ideological kind) 
places some abstraction, some ideation, some notion of duty to some 
ideation, before a personal love, before a knowing and an appreciation of the 
numinous. Thus does extremism - usurping such humanizing personal love - 
replace human love with an extreme, an unbalanced, an intemperate, passion 
for something abstract: some ideation, some ideal, some dogma, some 
‘victory’, some-thing always supra-personal and always destructive of 
personal happiness, personal dreams, personal hopes; and always 
manifesting an impersonal harshness: the harshness of hatred, intolerance, 
certitude-of-knowing, unfairness, violence, prejudice. 


Thus, instead of a natural and a human concern with what is local, personal 
and personally known, extremism breeds a desire to harshly interfere in the 
lives of others - personally unknown and personally distant - on the basis of 
such a hubriatic certitude-of-knowing that strife and suffering are inevitable. 
For there is in all extremists that stark lack of personal humility, that 
unbalance, that occurs when - as in all extremisms - what is masculous is 
emphasized and idealized and glorified to the detriment (internal, and 
external) of what is muliebral, and thus when some ideology or some dogma 
or some faith or some cause is given precedence over love and when loyalty 
to some manufactured abstraction is given precedence over loyalty to family, 
loved ones, friends. 


For I have sensed that there are only changeable individual ways and 
individual fallible answers, born again and again via pathei-mathos and 
whose subtle scent - the wisdom - words can neither capture nor describe, 


even though we try and perhaps need to try, and try perhaps (as for me) as 
one hopeful needful act of a non-religious redemption. 


Thus, and for instance, I sense - only sense - that peace (or the beginning 
thereof) might possibly just be not only the freedom from subsuming 
personal desires but also the freedom from striving for some supra-personal, 
abstract, impersonal, goal or goals. That is, a just-being, a flowing and a 
being-flowed. No subsuming concern with what-might-be or what-was. No 
lust for ideations; no quest for the violation of difference. Instead - a calmful 
waiting; just a listening, a seeing, a feeling, of what-is as those, as our, 
emanations of Life flow and change as they naturally flow and change, in, 
with, and beyond us: human, animal, of sea, soil, sky, Cosmos, and of 
Nature... But Iam only dreaming, here in pathei-mathos-empathy-land where 
there is no past-present-future passing each of us with our future-past: only 
the numen presenced in each one of our so individual timeless human 
stories. 


Yet, in that - this - other world, the scent of having understood 
remains, which is why I feel I now quite understand why, in the past, certain 
individuals disliked - even hated - me, given my decades of extremism: my 
advocacy of racism, fascism, holocaust denial, and National-Socialism, 
followed (after my conversion to Islam) by my support of bin Laden, the 
Taliban, and advocacy of 'suicide attacks’. 


I also understand why - given my subversive agenda and my amoral 
willingness to use any tactic, from Occult honeytraps to terrorism, to 
undermine the society of the time as prelude to revolution - certain people 
have saught to discredit me by distributing and publishing certain 
allegations. 


Furthermore, given my somewhat Promethean peregrinations - which 
included being a Catholic monk, a vagabond, a fanatical violent neo-nazi, a 
theoretician of terror, running a gang of thieves, studying Buddhism, 
Hinduism, Taoism; being a nurse, a farm worker, and supporter of Jihad - I 
expect many or most of those interested in or curious about my 'numinous 
way’ and my recent mystical writings to be naturally suspicious of or doubtful 
about my reformation and my rejection of extremism. 


Thus I harbour no resentment against individuals, or organizations, or 
groups, who over the past forty or so years have publicly and/or privately 
made negative or derogatory comments about me or published items making 
claims about me. Indeed, I now find myself in the rather curious situation of 
not only agreeing with some of my former political opponents on many 
matters, but also (perhaps) of understanding (and empathizing with) their 


motivation; a situation which led and which leads me to appreciate even 
more just how lamentable my extremism was and just how arrogant, selfish, 
wrong, and reprehensible, I as a person was, and how in many ways many of 
those former opponents were and are ( ex concesso) better people than I 
ever was or am. 


Which is one reason why I have written what I have recently written about 
extremism and my extremist past: so that perchance someone or some many 
may understand extremism, and its causes, better and thus be able to avoid 
the mistakes I made, avoid causing the suffering I caused; or be able to in 
some way more effectively counter or prevent such extremism in the future. 
And one reason - only one - why I henceforward must live in reclusion and in 
silencio. 


May 2012 


ooo 


Appendix 2 


Concerning The Development Of The Numinous Way 


Background 


What I term The Numinous Way, as a philosophy and as a way of life, was not 
the result of a few or many moments of inspiration striking close together in 

causal Time as measured by a terran-calendar and thus separated from each 
other by days, weeks, or even a few years. 


Rather, it resulted from some nine years of reflexions, intuitions, and 
experiences, beginning in 2002 when - for quite a few months - I wandered 
as a vagabond in the hills and fells of Westmorland and lived in a tent, and 
during which time I communicated some of my musings, by means of 
handwritten letters, to a lady living in Oxford whom I had first met well over 
a decade before. 


These musing concerned Nature, our place - as humans - in Nature and the 
Cosmos; the purpose, if any, of our lives; whether or not the five Aristotelian 
essentials gave a true understanding of the external world; and whether or 
not God, or Allah, or some sort of divinity or divinities, existed, and thus - if 
they did not - whence came mystical insight, knowledge, and understanding, 


and what value or validity, if any, did such mystical insight, knowledge, and 
understanding, possess. 


During the previous thirty or more years I had occasional intuitions 
concerning, or feelings, regarding, Nature, divinity, the Cosmos, and ‘the 
numinous'; insights and feelings which led me to study Taoism, Hellenic 
culture, Buddhism, the Catholic mystic tradition, and become a Catholic 
monk. Later on, such intuitions concerning the numinous - and travels in the 
Sahara Desert - led me to begin a serious study of Islam and were part of the 
process that led me to convert to that way of life. 


But these intuitions, feelings - and the understanding and knowledge they 
engendered - were or always eventually became secondary to what, since 
around 1964, I had considered or felt was the purpose of my own life. This 
was to aid, to assist, in some way the exploration and the colonization of 
Outer Space, and it was enthusiasm for - the inspiration of - that ideal which 
led me to seriously study the science of Physics, and then to seek to find 
what type of society might be able to make that ideal a reality, a seeking 
initially aided by my study of and enthusiasm for Hellenic culture, a culture - 
manifest in Greek heroes such as Odysseus and in the warrior society home 
to the likes of the sons of Atreus - which I came to regard as the ideal 
prototype for this new society of new explorers and new heroes. 


After considering, and then rejecting, the communist society of the Soviet 
Union [1], an intuition regarding National-Socialist Germany [2] led me to 
seriously study that society and National-Socialism, a study ended when I 
peremptorily concluded that I had indeed found the right type of modern 
society. Thus I became a National-Socialist, with my aim - the purpose of my 
life - being to aid the foundation of a new National-Socialist State as a 
prelude to the exploration and the colonization of Outer Space, and thus the 
creation of a Galactic Imperium, a new Galactic, or Cosmic, Reich. 


As I wrote in part one of some autobiographical scribblings issued in 1998 
and which were based on some writings of mine dating back to the 1970's: 


"It is the vision of a Galactic Empire which runs through my 
political life just as it is the quest to find and understand our 
human identity, and my own identity, and our relation to Nature, 
which runs through my personal and spiritual life, giving me the 
two aims which I consistently pursued since I was about thirteen 
years of age, regardless of where I was, what I was doing and how 
I was described by others or even by myself..." 


For it was this aim of the exploration and the colonization of Outer Space, 
and my rather schoolboyish enthusiasm for it, which - together with the 
enjoyment of the struggle - inspired my fanaticism, my extremism, and which 
re-inspired me when, as sometimes occurred during my NS decades, my 
enthusiasm for politics, for a political revolution, waned, or when my 
intuitions, my feelings, concerning the numinous and my love of women - the 
dual inspiration for most of my poetry - became stronger than my political 
beliefs and my revolutionary fervour. 


The aim, the purpose, this idealization, regarding Outer Space even partly 
motivated my study of and thence my conversion to Islam in 1998. For 
example, not long before that conversion, in an essay entitled Foreseeing The 
Future, I wrote: 


" I firmly believe that Islam has the potential to create not only a 
new civilization, governed according to reason, but also a new 
Empire which could take on and overthrow the established 
world-order dedicated as this world-order is to usury, decadence 
and a god-less materialism [...] I also believe that a new Islamic 
Empire could create the Galactic Empire, or at least lay the 
foundations of it. Perhaps the first human colonies on another 
world will have as their flag the Islamic crescent, a flag inscribed 
with the words, in Arabic, In the Name of Allah, The 
Compassionate, The Merciful." 


Thus, as when a National-Socialist, I dedicated myself to my 'new cause’, to 
an ideal I idealistically carried in the headpiece of my head: the cause of 
Jihad, of disrupting existing societies as a prelude to manufacturing a new 
one. In this instance, a resurgent Khilafah. 


As with National-Socialism, it was the ideal, the goal, the struggle, which was 
paramount, important; and I - like the extremist I was - hubriatically placed 
that goal, that ideal, that struggle for victory, before love, fairness, 
compassion, reason, and truth, and thus engendered and incited violence, 
hatred, and killing. 


In addition, I always felt myself bound by honour to be loyal to either a 
cause, an ideology, or to certain individuals and so do the duty I had sworn 
by oath to do and be loyal to those I had sworn to be loyal to. Hence when 
doubts about my beliefs arose during my decades as a nazi I always had 
recourse to honour and so considered myself - even during my time as a 
monk - as a National-Socialist, albeit, when a monk, as a non-active one for 


whom there was ultimately no contradiction between the NS ethos and the 
ethos of a traditional Catholicism, for there was the Reichskonkordat and the 
agreement Pope Pius XII reached with Hitler. 


During my Muslim years I felt bound by the oath of my Shahadah; an oath 
which negated my NS beliefs and led me to reject racism and nationalism, 
and embrace the multi-racialism of the Ummah; and which general oath, 
together (and importantly) with a personal oath sworn a few years after my 
conversion, would always - until 2009 - bring me back, or eventually cause 
me to drift back, to Islam and always remind me of the duty I felt I was, as a 
Muslim, honour-bound to do. 


2002-2006 


This drift back toward Islam is what occurred after my musings in 2002. I 
tried to forget them, a task made difficult when later that year I went to live 
on a farm and also work on another nearby farm. For that living and such 
work brought a deep personal contentment and further intuitions and 
feelings, and a burgeoning understanding, regarding the numinous, and 
especially concerning Nature; some of which intuitions and feelings I again 
communicated by means of handwritten letters, mostly to the 
aforementioned lady. 


For a while I saught to find a synthesis, studied Sufism, but was unable to 
find any satisfactory answers, and thus began an interior struggle, a personal 
struggle I made some mention of in Myngath. A struggle, a conflict, between 
my own intuitions, insights, and burgeoning understanding - regarding the 
numinous and human beings - and the way of faith and belief; between what I 
felt was a more natural, a more numinous way, and the necessary belief in 
Allah, the Quran, the Sunnah that Islam, that being Muslim, required. 


For a while, faith and belief and duty triumphed; then I wavered, and began 
to write in more detail about this still as yet unformed 'numinous way’. Then, 
yet again honour, duty, and loyalty triumphed - but only a while - for I 
chanced to meet and then fell in love with a most beautiful, non-Muslim, lady. 
And it was our relationship - but most of all her tragic death in May 2006 - 
that intensified my inner struggle and forced me to ask and then answer 
certain fundamental questions regarding my past and my own nature. 


As I wrote at the time: 


"Thus do I feel and now know my own stupidity for my arrogant, 


vain, belief that I could help, assist, change what was [...] I know 
my blame, my shame, my failure, here. Thus am I fully humbled by 
my own lack of insight; by my lack of knowing; by an 
understanding of my selfishness and my failure - knowing myself 
now for the ignorant, arrogant person I was, and am. How 
hypocritical to teach, to preach, through writings, feeling as I do 
now the suffering of words." 


I did not like the answers about myself that this tragedy forced me to find; 
indeed, I did not like myself and so, for a while, clung onto Islam, onto being 
Muslim; onto the way of faith, of God, of ignoring my own answers, my own 
feelings, my own intuitions. For there was - or so it then seemed - expiation, 
redemption, hope, and even some personal comfort, there. But this return to 
such surety just felt wrong, deeply wrong. 


2006-2009 


For there was, as I wrote in Myngath, 


"...one uncomfortable truth from which even I with all my 
sophistry could not contrive to hide from myself, even though I 
tried, for a while. The truth that I am indebted. That I have a debt 
of personal honour to both Fran and to Sue, who died - thirteen 
years apart - leaving me bereft of love, replete with sorrow, and 
somewhat perplexed. A debt to all those other women who, over 
four decades, I have hurt in a personal way; a debt to the Cosmos 
itself for the suffering I have caused and inflicted through the 
unethical pursuit of abstractions. 


A debt somehow and in some way - beyond a simple remembrance 
of them - to especially make the life and death of Sue and Fran 
worthwhile and full of meaning, as if their tragic early dying meant 
something to both me, and through my words, my deeds, to others. 
A debt of change, of learning - in me, so that from my pathei- 
mathos I might be, should be, a better person; presencing through 
words, living, thought, and deeds, that simple purity of life felt, 
touched, known, in those stark moments of the immediacy of their 
loss. 


But this honour, I have so painfully discovered, is not the abstract 
honour of years, of decades, past that I in my arrogance and stupid 
adherence to and love of abstractions so foolishly believed in and 


upheld, being thus, becoming thus, as I was a cause of suffering. 
No; this instead is the essence of honour, founded in empathy; in an 
empathy with and thus a compassion for all life, sentient and 
otherwise. This is instead a being human; being in symbiosis with 
that-which is the essence of our humanity and which can, could and 
should, gently evolve us - far away from the primitive unempathic, 
uncompassionate, beings we have been, and unfortunately often 
still are; far away from the primitive unempathic, uncompassionate, 
often violent, person I had been." 


Thus I was prompted - forced - to continue to develope my understanding in 
what began to be and became my own 'numinous way' and which thus and 
finally and, in 2009 publicly, took me away from Islam and my life as a 
Muslim. 


2009-2012 


Given that the essence of The Numinous Way is individual empathy, an 
individual understanding, the development of an individual judgement, and 
the living of an ethical way of life where there is an appreciation of the 
numinous, the more I reflected upon this 'numinous way' between 2011 and 
Spring 2012, the more I not only realized my mistakes, but also that it was 
necessary to remove, to excise, the detritus that had accumulated around the 
basic insights and the personal pathei-mathos that inspired me to develope 
that 'numinous way'. Mistakes and detritus because for some time, during 
the development of that 'numinous way’, I was still in thrall to some 
abstractions, still thinking in terms of categories and opposites, and still fond 
of pontificating and generalizing, especially about The State [3]. I therefore 
began to re-express, in a more philosophical manner, the personal, the 
individual, the ontological, the ethical and spiritual nature, of The Numinous 
Way, and thus emphasized the virtues of humility, love, and of wu-wei - of 
balance, of tolerance, of non-interference, of individual interior (spiritual) 
reformation, of non-striving, of admitting one's own uncertitude of 
understanding and of knowing. 


The year-long [2011-2012] process of refinement, correction, and reflexion 
resulted in me re-naming what remained of my 'numinous way' the 
‘philosophy of pathei-mathos', and which philosophy I attempted to outline in 
the two texts Recuyle of the Philosophy of Pathei-Mathos and Summary of 
The Philosophy of Pathei-Mathos, the latter of which was also published 
under the title Conspectus of The Philosophy of Pathei-Mathos. 


As I mentioned in Society, Politics, Social Reform, and Pathei-Mathos [Part 
Four of Reculye of the Philosophy of Pathei-Mathos] - 


"Given that the concern of the philosophy of pathei-mathos is the 
individual and their interior, their spiritual, life, and given that (due 
to the nature of empathy and pathei-mathos) there is respect for 
individual judgement, the philosophy of pathei-mathos is apolitical, 
and thus not concerned with such matters as the theory and 
practice of governance, nor with changing or reforming society by 
political means [...] 


This means that there is no desire and no need to use any 
confrontational means to directly challenge and confront the 
authority of existing States since numinous reform and change is 
personal, individual, non-political, and not organized beyond a 
limited local level of people personally known. That is, it is of and 
involves individuals who are personally known to each other 
working together based on the understanding that it is inner, 
personal, change - in individuals, of their nature, their character - 
that is is the ethical, the numinous, way to solve such personal and 
social problems as exist and arise. That such inner change of 
necessity comes before any striving for outer change by whatever 
means, whether such means be termed or classified as political, 
social, economic, religious. That the only effective, long-lasting, 
change and reform is understood as the one that evolves human 
beings and thus changes what, in them, predisposes them, or 
inclines them toward, doing or what urges them to do, what is 
dishonourable, undignified, unfair, and uncompassionate. 


In practice, this evolution means, in the individual, the cultivation 
and use of the faculty of empathy, and acquiring the personal 
virtues of compassion, honour, and love. Which means the inner 
reformation of individuals, as individuals. 


Hence the basis for numinous social change and reform is aiding, 
helping, assisting individuals in a direct and personal manner, and 
in practical ways, with such help, assistance, and aid arising 
because we personally know or are personally concerned about or 
involved with those individuals or the situations those individuals 
find themselves in. In brief, being compassionate, empathic, 
understanding, sensitive, kind, and showing by personal example." 


The Philosophy of Pathei-Mathos 


It is the philosophy of pathei-mathos which represents my weltanschauung. 
For I now consider that most of my writings, my pontifications, concerning 
‘the numinous way’ - written haphazardly between 2002 and Spring 2012 - 
are unhelpful; or of little account; or irrelevant; or hubriatic; or detract from 
or obscure the basic simplicity of my weltanschauung, a simplicity I have 
endeavoured to express in Conspectus of The Philosophy of Pathei-Mathos. 


24th April 2012 
(Revised November 2012) 


Notes 


[1] During this study of communism, in the 1960's, I began to learn Russian and would 
regularly listen to communist radio broadcasts such as those from Rundfunk der DDR, 
something I continued to do for a while even after becoming a National-Socialist. Indeed, on 
one occasion I wrote a letter to Radio Berlin which, to my surprise, was read out with my 
questions answered. 


[2] As I have mentioned elsewhere this intuition regarding the Third Reich arose as a result of 
me reading an account of the actions of Otto Ernst Remer in July of 1944. For I admired his 
honour and his loyalty and his commitment to the duty he had sworn an oath to do. Here, I felt, 
was a modern-day Greek hero. 


[3] These un-numinous, errorful, hubriatic, pontifications about 'the state’ included essays such 
as the January 2011 text The Failure and Immoral Nature of The State and the February 2011, 
text A Brief Numinous View of Religion, Politics, and The State. 

Among the abstractions (categories) which needed to be excised from a supposedly 


abstraction-less and empathic numinous way were ‘the clan' and 'homo hubris’, a divisive 
category I hubriatically pontificated about in several essays. 
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Appendix 3 
(Extracts from) 


The Ethos of Extremism 
Some Reflexions on Politics and A Fanatical Life 


Part One: 1968-1973 


Becoming Nazi 


My practical involvement in right-wing extremist politics really began in 
1968 when I, still at school and not long returned from a childhood in the Far 
East and colonial Africa, became an active supporter of the newly formed 
National Front and of Colin Jordan's newly formed British Movement. My 
initial motivation for joining these organizations and becoming politically 
active was simple: to further the cause of National-Socialism and to enjoy the 
comradeship, the struggle for power, and the violence. 


Some time before becoming so involved, I had chanced upon a copy of 
Shirer's book The Rise and Fall of the Third Reich and was inspired by the 
described actions of Otto Ernst Remer during the July 1944 plot against 
Hitler. Familiar as I was with The Iliad and The Odyssey - with Hellenistic 
culture and history in general - I youthfully, rashly, made a connexion 
between the heroes of ancient Greece and Remer, impressed as I was by 
Remer's loyalty and sense of duty. This led me to, over subsequent months, 
read everything I could find about Hitler and the Third Reich; a reading 
which took me to local libraries and bookshops, then to bookshops and 
libraries in London. I even managed to find and buy copies (not originals) of 
old 8mm film of nazi rallies and some German propaganda films made during 
WW2, viewed using an old home projector; for I had discovered there was, 
even then in the 60's, something of an 'underground' market in nazi 
memorabilia. 


Suffice to say that my reading and my viewing enthused me so that after a 
few months I considered myself a National-Socialist, an admirer of Adolf 
Hitler, believing that National-Socialism could create a new heroic age. To 
mark my 'conversion', I bought a small gold swastika tie-pin from a seller of 
nazi memorabilia and did not mind when, out wearing it, some people stared 
- for I was prepared either to launch into a rant about NS and Hitler or for a 
fight. 


Thus while my initial motivation was naively idealistic and somewhat 
schoolboyish, I soon came to embrace NS racial doctrines, aided by acquiring 
and reading a copy of the English edition of HS Chamberlain's two volume 
work The Foundations of the Nineteenth Century. This meant I accepted that 
some races were superior, and others inferior; and that 'the Aryan race' - 
being the most superior, the most evolved - had a special ‘destiny’. As for the 
extermination of the Jews, to be honest for some months I vacillated between 
two extremes - between believing 'it was unfortunate but perhaps necessary, 
an act of war' and between believing it 'was Allied propaganda’. 


Horrid as acceptance of such genocide is, I had already become, without 
knowing it, an extremist; for I was prepared to accept or to dismiss horrid 


facts, certain truths, in the belief that what mattered was the goal, the ideal, 
and that to achieve this one had to be harsh, even fanatical and brutal. In 
addition, I had come to regard war - modern war - as necessary, as the 
breeding ground of aréte, and in war people are killed or slaughtered, just as 
the victors, the Greek heroes, in the Trojan war slaughtered many of the 
people of Troy after its fall and just as Alexander decimated the people of 
Massaga. 


Later on, I was to discover that I was far from being alone, in neo-nazi 
circles, in this detestable acceptance of brutality and genocide. For instance, 
I can recall several discussions about the extermination of the Jews with 
support being voiced for such measures, and several occasions when a 
certain song, well-known in neo-nazi circles in the 60's and 70's, was sung by 
‘comrades’, with the song beginning "Gas 'em all, gas 'em all, the long, and 
the short and the tall..." 


However, in the months following my 'conversion' to the cause of National- 
Socialism I could not quite shake-off - for all my new enthusiasm and 
fanaticism - certain uncomfortable moral feelings regarding the holocaust, 
and so began reading voraciously about the subject, a reading which 
included trawling through multi-volume accounts such as The Trial of 
German Major War Criminals: Proceedings of the International Military 
Tribunal Sitting at Nuremberg, Germany. But in the end, after months of 
such reading and study, there came a point when I simply accepted, out of a 
desire to believe, that the genocide 'was Allied propaganda’ so that, to me 
then and subsequently, further research regarding, or rational debate about, 
the matter became unnecessary. In effect, I came to fanatically believe it was 
war propaganda, and this fanatical belief was immune to criticism as I 
became intolerant of, dismissive of, others who tried to convince me that the 
horrors of the camps were real. 


In retrospect, I needed to believe it was propaganda, a myth, because to do 
otherwise would destroy the imaginary, the idealistic, the perfect, the 
romanticized, National-Socialism I then believed in and accepted. To do 
otherwise would mean that Hitler was not as I imagined him to be, as I hoped 
he was: a noble and good man who had triumphed against all the odds purely 
out of a love for his people and his land. Thus it might be correct to conclude 
that my research into the matter then was biased, born not out of a desire to 
find 'the truth' but from a need to prove that my own conclusions, 
assumptions, and beliefs, were correct. There might therefore have been an 
element of faith involved here, and subsequently, such that inconvenient, or 
awkward, facts and truths are ignored, dismissed, or regarded as the 
‘propaganda’ of those opposed to one's beliefs. 


Hatred, Love, and Violence 


Although - on joining the NF and BM - I was very naive about politics, 
something of a tabula rasa, I soon developed the same prejudices and the 
same hatreds as the people I came to associate with; prejudices and hatreds 
aided by pamphlets and books read, loaned and given, and by discussions 
with party members, especially those belonging to BM. Thus I came to 
regard ‘immigrants’ as somewhat uncivilized, certainly inferior to White 
people, and considered their removal from ‘our land’, our country, as a 
necessity. Before this, I had no opinions, no views, about such matters, and 
my understanding of National-Socialism was greatly aided and developed by 
personal discussions with, and by written correspondence I had with, Colin 
Jordan. 


During this formative period, I subscribed to items such as The Thunderbolt 
newspaper published by Edward R. Fields and so regularly received 
anti-Jewish and anti-Black reports; reports that seemed to confirm the 
necessity of racial separation and the need for a final solution to 'the Jewish 
problem’. For I had, in common with nearly all BM members and many NF 
members, come to believe that the Jews, in England, as in many other 
Western lands, had too much power and too much influence, were somehow 
by nature badly disposed toward White people, and thus were our mortal 
enemies. 


In practice these beliefs and prejudices, this racism, meant three obvious 
things, and one interesting and curious thing, as least it is curious and 
interesting to me, now, on reflexion. The three things are: 


(1) That I developed a very idealized, a very romanticized, view of 
and naive love for those I regarded as my own people, my own race 
- especially in respect of English people; regarding them as 
probably the most civilized people on Earth who had built the best, 
the most noble, Empire the world had ever seen, and who had 
‘civilized’ or brought civilization to large parts of the world. 


(2) That I developed a prejudice and antagonism toward other 
races in general, and in particular against 'Blacks' and Jews, and 
thus, as a group, and politically, hated them and did not wish to 
associate with them. 


(3) That I regarded violence in pursuit of my beliefs as natural and 
necessary, and came to regard political enemies - such as 'Reds' - 
as legitimate targets of political violence. 


The one interesting and curious thing is: 


That despite my racism, my nazi beliefs and ideals, my political 


activism, I was not personally offensive to or prejudiced or violent 
toward or hated individuals of other races that I met, including 
Jews. 


Thus, and apropos all four things, I somehow and in some way managed to 
compartmentalize my personal life and my political life, for although I 
enjoyed political brawls, and was not averse to using violence, it was not in 
my nature to be personally rude or offensive to or violent toward people as 
individuals, whatever their perceived ethnicity; unless, of course, they 
threatened me personally, one individual to another, or had personally 
threatened someone I cared about. In fact, my hatred and violence was more 
directed toward political enemies - especially during political confrontations - 
than it was to other races; so directed that for many years, from 1968 to 
1974, I would actively seek out such potentially and hopefully violent political 
confrontations and enjoy them. This enjoyment, this seeking after violent 
confrontation, perhaps explains why Martin Webster, in 1971 after meeting 
with me a few times, described me to a friend of his (who was studying at the 
same University as me) as "having a death wish", a description which rather 
irked me then. 


That said, about compartmentalization, I did for a long time - directly and 
indirectly - incite hatred and violence against other races, both by speeches, 
often vitriolic, impassioned, and always extempore, I gave at political events; 
in discussions with comrades and others; by means of articles I wrote, and by 
posters, leaflets, stickers, I designed. But this was, to me at the time, 
impersonal, just propaganda, somewhat calculated, and regarded as a 
necessity in order to achieve certain political goals - and was probably more 
reprehensible for so being impersonal and propagandistic. 


Only on a few occasions was I directly, personally, involved in violence 
against ethnic minorities, and these were unplanned, spontaneous, incidents 
involving several 'ethnics', one of which incidents led to me being arrested 
and given a prison sentence, but in all of which incidents - to be honest - I 
was or became motivated by dislike of and anger at 'these foreigners' 
because I felt they did not belong in 'my country' and should 'go back to 
where they belonged’. 


The particular racial incident that led to my arrest and my first term of 
imprisonment occurred in the early 1970's, following some racial clashes in 
Wakefield between skinheads and 'ethnics', in this instance people of or 
descended from those of Pakistani origin. On the day in question I, then 
domiciled in Leeds, was out with Eddy Morrison and a few other comrades 
handing out anti-immigration leaflets in Wakefield hoping to capitalize on the 
violence and so possibly gain some new recruits for the cause. The leafleting 
over, we came across a group of skinheads, some of whom I vaguely knew. 


Sensibly, Morrison left while I, sensing there might be - and hopeful there 
would be - some violence, went with the skinheads looking for trouble. Thus 
it would be fair to say that I was responsible for what followed, as the Judge 
at my subsequent criminal trial judged I was. Our group - these young lads 
and I - wandered around for a while until we found some young Pakistani 
men whom we racially abused and then began to throw stones and bricks at. 
They ran away, and we gave chase... Suffice to say, when this first skirmish 
was over, we - buoyed by our success and I seem to recall at my instigation - 
went off in search of more targets. Eventually, after perhaps an hour or so - 
maybe more, maybe less - we found ourselves the subject of a large Police 
operation with officers chasing us. We split up and I, not knowing the area, 
ended up on some industrial lot with several Police officers blocking the only 
escape route. Soon, the Police had caught and arrested all of us [...] 


Part Two: 1973-1975 


Ultra-Violence, Covert Action, and Terror 


Two significant events during this period (1973-1975) helped shape and 
develope my extremism. One was that I was released from my first term of 
imprisonment for violence, and the second was that I was recruited by the 
underground paramilitary and neo-nazi organization Column 88. 


Simply put, prison hardened me even more, while involvement with Column 
88 confirmed my faith in the ultimate victory of National-Socialism. 


My imprisonment had perhaps the opposite effect to what the Judge at my 
trial may have intended, for far from 'teaching me a lesson' it only served to 
make me more fanatical and more violent. It also enabled me to learn new 
skills and acquire new contacts of a decidedly criminal kind, skills and 
contacts which - as I have mentioned elsewhere - I put to use following my 
release when I formed a small gang of thieves to liberate certain goods and 
fence them in order, initially at least, to fund various political schemes and 
projects of mine. 


In addition, prison life seemed to me to confirm two of the fundamental 
axioms of National-Socialism, that of the necessity and value of kampf and 
that of the fuhrerprinzip. That is, of hardening one's self, being prepared to 
use force, to be ruthless, unsentimental, in order to survive and prosper; and 
either earning respect or being obedient and submissive. For prison seemed 
to be like some ancient uncultured, uncivilized, macho tribal society where 
force or the threat of force (by both cons and screws), and/or one's personal 
cunning, were the basis of life, and where those of a violent or of a cunning 
nature tended to prosper. Perhaps fortunately I was or could be both violent 


and cunning so it was not really surprising that I ran a racket inside, selling 
goods liberated from a variety of sources including prison stores. 


This increased political fanaticism and more violent nature would lead me, 
months later and with the help of Eddy Morrison, to found, in December of 
1973, a new political neo-nazi organization based in Leeds; the rather 
grandly named National Democratic Freedom Movement, and which 
organization would be rather aptly described, some years later, by John 
Tyndall in the following terms: 


"The National Democratic Freedom Movement made little attempt 
to engage in serious politics but concentrated its activities mainly 
upon acts of violence against its opponents. [...] Before very long 
the NDFM had degenerated into nothing more than a criminal 


gang." 


Thus 1973 and especially 1974 became, for me, a time of ultra-violence, 
criminality, and of a fanaticism even more extreme than that of previous 
years. A period during which I was regularly involved in fights and brawls, 
regularly arrested and appeared ‘in the dock' - including for running that 
gang of thieves - and which period would end, perhaps inevitably, with me 
being sent to prison for a third time. 


" Among the highlights of that NDFM year, for me, were the 
following. I smashed up (with one other NDFM member) an 
anti-apartheid exhibition, in Leeds (twice). I gave vitriolic 
extempore speeches at public meetings (some of which ended in 
violence when our opponents attacked). I waded into some Trade 
Union march or other, thumped a few people then stole and set fire 
to one of their banners (arrested, again). I arranged a meeting at 
Chapeltown, in Leeds (the heart of the Black community then) at 
which only five of us turned up, including Andrew Brons but not 
including Morrison. We faced a rather angry crowd of several 
hundred people, who threw bricks, stones, whatever, at us, and we 
few walked calmly right through them to our parked vehicles, and 
rather sedately drove away, our point made. No one said we could 
do it. 


I spoke extempore at Speakers Corner in Hyde Park for around a 
half an hour to a crowd of over a thousand; it ended in a 
brawl...Finally, toward the end of that Summer, a meeting we had 
arranged on Leeds Town Hall steps resulted in a mass brawl when 
the crowd of around a thousand attacked us, after I had harangued 
them for around half an hour. Several Police officers were injured 
as they tried to break up the fights. I was arrested (again) but soon 


was granted bail... 


When my case came to trial, at Leeds Crown Court, I was accused 
of having "incited the crowd" and generally held responsible for 
most of the violence." 


Everything I did in these years I justified to myself, and often to others, by 
invoking principles such as 'the survival of the fittest’ and by the belief that 
in order to secure victory for the political cause I believed in, any and all 
means were justified, from violence to hatred to using rhetoric and 
propaganda in order to motivate people and gain recruits. 


As for Column 88, involvement with that well-organised, now 
long-defunct, paramilitary group gave strength to my conviction that a 
National-Socialist victory was possible, for C88 had many overseas contacts, 
held regular meetings attended by young neo-nazis from all over Europe, and 
had among its British members not only many older professional people but 
also some members of the military. In addition, given its paramilitary nature 
and the paramilitary training undertaken, there was the knowledge that 
there were many others like me who were, under certain circumstances, 
prepared to use both physical and armed force in the service of our NS 
cause. 


Thus I became aware that I and the few dedicated National-Socialists I had 
met in previous years in groups such as British Movement and the National 
Front were far from alone; that there were many other committed National- 
Socialists 'out there’. Which awareness, which practically acquired 
knowledge, not only strengthened my commitment to National-Socialism but 
which also strengthened my resolve to fight for 'the cause’. 


There also developed in me during this time, and because of my involvement 
with C88, a realization that both covert action and terrorism were or might 
be useful tactics to employ in the struggle for victory, a struggle which I - 
extremist and fanatic that I was - accepted would be brutal, violent, and 
bloody, and thus possibly cost the lives of some of us, some of our opponents, 
and even some non-combatants. For I was during these years enthused and 
somewhat motivated by the rise to power of Hitler's NSDAP; a bloody, 
violent, struggle which had cost the lives of many comrades, from 'the fallen' 
of November 9th 1923 to Horst Wessel. I thus considered myself, and my 
comrades, as continuing that struggle - that struggle for the supremacy of 
the Aryan race, and the struggle against 'decadence' and our Communist, 
liberal, and Jewish enemies. In this struggle I personally - inspired by Savitri 
Devi's book Lightning and The Sun - considered the military defeat of The 
Third Reich, and the death of Adolf Hitler, as but temporary setbacks to be 


avenged. 


In respect of covert action, I came to the conclusion, following some 
discussions with some C88 members, that two different types of covert 
groups, with different strategy and tactics, might be very useful in our 
struggle and thus aid us directly or aid whatever right-wing political party 
might serve as a cover for introducing NS policies or which could be used to 
advance our cause. These covert groups would not be paramilitary and thus 
would not resort to using armed force since that option was already covered, 
so far as I was then concerned, by C88. 


The first type of covert group would essentially be a honeytrap [1], to attract 
non-political people who might be or who had the potential to be useful to 
the cause even if, or especially if, they had to be 'blackmailed' or persuaded 
into doing so at some future time. The second type of covert group would be 
devoted to establishing a small cadre of NS fanatics, of 'sleepers', to - when 
the time was right - be disruptive or generally subversive. 


Nothing came of this second idea, and the few people I recruited during 1974 
for the second group, migrated to help the first group, established the 
previous year. However, from the outset this first group was beset with 
problems for - in retrospect - two quite simple reasons, both down to me. 
First, my lack of leadership skills, and, second, the outer nature chosen for 
the group which was of a secret Occult group with the 'offer', the temptation, 
of sexual favours from female members in a ritualized Occult setting, with 
some of these female members being 'on the game' and associated with 
someone who was associated with my small gang of thieves. 


While I enjoyed and then lived for political action - especially confrontation 
and brawls - and was motivated, fanatical, enough to speak extempore in 
public and take charge in a violent situations on the streets, and loved to 
plan such violence and motivate people to undertake it, I disliked the 
day-to-day organization and the (to me) petty manipulation that was, or 
seemed to me to be, the lot of an organizer and leader. I also lacked the 
charm, the charisma, the flexibility, a political organizer and leader needed. 


In contrast to me, Eddy Morrison had a natural charisma, a certain charm, 
and was an experienced and adept organizer. He also, unlike me at the time, 
had a good sense of humour and was well-liked whereas I was probably more 
feared, or respected, because I was simply considered a nutter, a violent 
psycho. As a consequence, he was a natural leader; suited to leading the 
NDFM, and of all the people I knew at the time the most suited to organize 
and lead such a covert group especially given the fact that its ultimate 
purpose was to aid our NS cause. However, for all my attempts at persuasion 
he was uninterested in both C88 and in my ideas regarding covert action. He 


also, beyond being a fan of horror stories and of the fiction of HP Lovecraft, 
had no interest whatsoever in the Occult. Thus I had to make do with 
someone else as organizer and ‘leader’ of this covert group, this person - 
then a comrade, a married businessman living near Manchester - being the 
one who had suggested the outer, the Occult, form of the group. 


For some time, this underground group appeared to flourish, with some 
‘respectable’ people recruited - initially a lecturer, a solicitor, a teacher, 
among others - with some of the recruits becoming converts to or in some 
way helping our political cause, and with such clandestine recruitment aided, 
later on, by some unexpected, non-factual, unwanted, publicity. 


But what happened was that, over time and under the guidance of its mentor, 
the Occult and especially the hedonistic aspects came to dominate over the 
political and subversive intent, with the raisons d'etat of blackmail and 
persuasion, of recruiting useful, respectable, people thus lost. Hence, while I 
still considered, then and for quite some time afterwards, that the basic idea 
of such a subversive group, such a honeytrap, was sound, I gradually lost 
interest in this particular immoral honeytrap project until another spell in 
prison for an assortment of offences took me away from Leeds and my life as 
a violent neo-nazi activist [...] 


Birth of A Theoretician of Terror 


It is perhaps fair to say - so far as I recall - that I was the one who, in C88, 
first broached the subject of using certain tactics such as improvised 
explosive devices and assassinations in a direct campaign against both our 
enemies and what I often then referred to as 'The System’. Prior to this - so 
far as I knew - training and discussions had been concerned with and were 
about possible future events, in particular a Soviet invasion of Western 
Europe, an invasion scenario which at that time (the early to middle 1970's, 
the Cold War era) was taken seriously by Western governments and Western 
military forces. 


My basic idea - the plan - was to use such tactics to cause disruption, fear, 
and discontent, in order to provoke a revolutionary situation that our NS, our 
racist, our fascist, or anti-immigrant groups in general, might be able to take 
advantage of politically and otherwise; with part of this plan being to 
encourage the government to introduce more and more ‘martial law' type 
control and regulations, which type of control and regulations (and 
surveillance) those in the military inclined toward a more authoritarian, or 
even fascist type, government might use to their advantage. For from such 
authoritarian or fascist type beginnings, National-Socialism might be 
covertly, gradually, introduced. 


It needs to be remembered this was when 'the troubles’ - armed conflict in 
Northern Ireland - was possibly at its most bloody, and which conflict, 
together with IRA attacks in mainland Britain, caused consternation and 
concern both in British government and in certain military circles, with some 
ordinary ranks, a few junior officers and even a one or two of the higher 
ranks covertly talking about a scenario when a military coup in Britain might 
be justified. Not that, so far as I with my limited knowledge know, this 
minority discontent among certain military - and perhaps a few intelligence - 
personnel ever become widely known or has even been mentioned in books, 
memoirs, or articles written about those times. But this discontent did 
capture a certain mood among certain people during that period, a mood I 
had some personal knowledge of, partly as a result of C88 contacts, partly as 
a result of some trips I made to Northern Ireland, and partly as result of 
other contacts such as squaddies involved with or supportive of right-wing 
groups. 


Thus my ideas, my proposals, were to some extent grounded in the realities 
of those times. Times when disruptive industrial strikes and disputes were 
common in Britain, when the National Front could hold rallies and marches 
of thousands of people and had a membership possibly in excess of 10,000 
members, when many more ordinary British citizens were, or seemed to be, 
generally supportive of the 'stop immigration, start repatriation’ campaign, 
and when there was some support, or seemed to be some support, in certain 
military and even government circles for a more authoritarian approach to 
government. 


I justified my ideas - the plan - and thus the use of such tactics by immorally 
believing and suggesting to others that in 'such dire times' victory could not 
be achieved without sacrifice and blood, and that for our people, our land, to 
survive and prosper it was necessary for some of us to be hard, ruthless; that 
‘history’ showed that such ruthlessness was effective. And so on and so on. I 
do remember, on several occasions, idealizing the Roman Empire and ranting 
about how Rome built and maintained its Empire, its glory; not by 
negotiations, not by elections, not through a policy of peace and 
non-violence, but because ruthless men, hardened by war, had conquered, 
subdued and dealt severely with discontent and threats to 'the Roman way of 
life', to Rome, and to the Empire. Quite often I would quote some words of 
Hitler, from Mein Kampf, such as that the broad masses respond to what is 
strong and uncompromising; that a struggle on behalf of a weltanschauung 
has to be conducted by men of heroic spirit who are ready to sacrifice 
everything, and that if a people does not fight they do not deserve to live. 


Hence, to me now, on reflexion, it does not seem to be hatred - of whatever 
type - that motivated those ideas, such a terrorist plan, of mine but rather a 
glorification of war, of strife; a belief in struggle, in 'the survival of the 


fittest'; a naive desire to personally act based on idealistic notions of sacrifice 
and glory, of being part of a desperate struggle, a war, that began with Hitler 
and the NSDAP. Most of all, perhaps, there was the misguided feeling that 
‘our people’ were under attack, threatened with slavery and then extinction, 
so that desperate, ruthless, measures were necessary to save them. A feeling 
that most certainly derived from the absolute conviction I then had that 
‘race’ - one's idealized race - was the most important thing, so that this 
idealized, mythical, 'race' came before everything, and therefore (so the 
perverted reasoning went) what was moral was what aided and ensured the 
survival and prosperity of this 'race’. 


As for practical consequences, then, I do not believe there were any, of 
significance, known to me. For I discovered little support for these ideas, this 
plan, probably for a quite simple reason, which was that the people in C88 
disposed toward and trained for action preferred to concentrate on C88's 
stated aims and objectives: of being a practical bulwark in the event of a 
Soviet invasion or an internal Communist, extreme left-wing, revolution, and 
of slowly infiltrating National-Socialists into positions of influence within 
British society. 


However, perhaps it was these ideas of mine, my enthusiasm for and rants 
about such action - to selected C88 people of course [2] - that later on 
resulted in a sort-of ‘bomb making package' being produced by some of them 
(a package complete with several pairs of disposable surgical gloves), one of 
which packages was delivered to me, in Leeds, on my release from prison in 
1976 but which I personally did not use given that shortly thereafter - for 
reasons outlined in Myngath - I, suffering from a loss of idealism, had a 
change of heart, and decided to become a monk in a Catholic monastery. A 
loss of idealism, a moral change, that would, however and unfortunately, not 
last that long. 


Extracts from 
Part Six: 1998-2002 


Conversion to Islam 
[...] 


There was no sudden decision to convert to Islam. Rather, it was the 
culmination of a process that began a decade earlier with travels in the 


Sahara Desert. During the decade before my conversion I regularly travelled 
abroad, with this travel including well-over a dozen visits to Egypt and a few 
visits to other lands where the majority of the population were Muslim. 


Egypt, especially, enchanted me; and not because of the profundity of ancient 
monuments. Rather because of the people, their culture, and the land itself. 
How life, outside of Cairo, seemed to mostly cling to the Nile - small 
settlements, patches and strips of verdanity, beside the flowing water and 
hemmed in by dry desert. I loved the silence, the solitude, the heat, of the 
desert; the feeling of there being precariously balanced between life and 
death, dependant on carried water, food; the feeling of smallness, a minute 
and fragile speck of life; the vast panorama of sky. There was a purity there, 
human life in its essence, and it was so easy, so very easy, to feel in sucha 
stark environment that there was, must be, a God, a Creator, who could 
decide if one lived or died. 


Once, after a long trip into the Western Desert, I returned to Cairo to stay at 
some small quite run-down hotel: on one side, a Mosque, while not that far 
away on the other side was a night-club. A strange, quixotic, juxtaposition 
that seemed to capture something of the real modern Egypt. Of course, very 
early next morning the Adhaan from the mosque woke me. I did not mind. 
Indeed, I found it hauntingly beautiful and, strangely, not strange at all; as if 
it was some long-forgotten and happy memory, from childhood perhaps. 


Once, I happened to be cycling from Cairo airport to the centre of the city as 
dawn broke, my route taking me past several Mosques. So timeless, so 
beautiful, the architecture, the minarets, framed by the rising sun... 


Once, and many years before my conversion, I bought from a bookshop in 
Cairo a copy of the Quran containing the text in Arabic with a parallel 
English interpretation, and would occasionally read parts of it, and although 
I found several passages interesting, intriguing, I then had no desire, felt no 
need, to study Islam further. Similarly, the many friendly conversations I had 
with Egyptians during such travels - about their land, their culture, and 
occasionally about Islam - were for me just informative, only the interest of a 
curious outsider, and did not engender any desire to study such matters in 
detail. 


However, all these experiences, of a decade and more, engendered in me a 
feeling which seemed to grow stronger year by year with every new trip. This 
was the feeling that somehow in some strange haunting way I belonged 
there, in such places, as part of such a culture. A feeling which caused me - 
some time after the tragic death of Sue (aged 39) from cancer in the early 
1990's - to enrol on, and begin, an honours course in Arabic at a British 


university [3]. 


Thus, suffice to say that a decade of such travel brought a feeling of 
familiarity and resonance with Egypt, its people, its culture, that land, and 
with the Islam that suffused it, so that when in the Summer of 1998 I 
seriously began to study Islam, to read Ahadith, Seerah, and the whole 
Quran, I had at least some context from practical experience. Furthermore, 
the more I studied Islam in England in those Summer months the more I felt, 
remembered, the sound of the beautiful Adhaan; remembered the desert - 
that eetherial purity, that sense of God, there; and remembered that haunting 
feeling of perhaps already belonging to such a culture, such a way of life. 


Hence my conversion to Islam, then, in September of that year, seemed 
somehow fated, wyrdful. 


Notes 


[1] Honeytrap meaning 'something that is tempting' - as in the modern usage of honeypot - and 
also something covert to attract/entrap a particular type of person. That is, a type of 'sting' 
operation. Thus, State-sponsored espionage is not implied. 


This new life later on included entering the noviciate of a Catholic monastery, and which 
monastic experience led me to reform myself, at least in respect of immoral and criminal 
activities and thus in respect of involvement with such immoral honeytraps. However, this 
reformation then did not last, for as recounted here in Part Four, I had occasion, during the 
1980's, to renew my association not only with some old C88 comrades but also with the mentor 
of that Occult honeytrap when, after of lapse of many years, I became involved again in 
neo-nazi politics and revived my project of using clandestine recruitment for 'the cause’. By 
this time, that Occult group had developed some useful contacts, especially in the academic 
world, so some friendly co-operation between us was agreed; a co-operation which continued, 
sporadically, until just before my conversion to Islam in 1998. 


This clandestine recruitment of mine was for a small National-Socialist cadre which went by a 
variety of names, beginning with 'G7' (soon abandoned), then The White Wolves (c. 1993), and 
finally the Aryan Resistance Movement aka Aryan Liberation Army [qv. Part Five for details]. 


However, while some of these Occult contacts were, given their professions, occasionally useful 
'to the cause' and to 'our people’, by 1997 I had come to the conclusion that the problems such 
association with Occultism and occultists caused far outweighed the subversive advantages; a 
conclusion which led me to re-write and re-issue a much earlier article of mine entitled 
Occultism and National-Socialism, and which revised article was subsequently published in the 
compilation Cosmic Reich by Renaissance Press of New Zealand. As I wrote in that article - 
"National-Socialism and Occultism are fundamentally, and irretrievably, incompatible and 
opposed to each other." 


By the Summer of 1998 I had abandoned not only such co-operation and contacts with such 
Occult groups but also such clandestine recruitment on behalf of National-Socialism, 


concentrating instead on my Reichsfolk group and my 'revised' non-racist version of National- 
Socialism which I called ‘ethical National-Socialism'. Later still, following my conversion to 
Islam, I was to reject even this version of National-Socialism. 


[2] I recall one occasion, early on, trying to discuss my ideas - the plan - with C88's organizer 
in his home while, at my suggestion, very loud military music was played, from a Hi-Fi system, 
in the hope that it might drown out any covert listening or recording devices. Since the reality 
was that we could not hear what the other person said, that particular silly ploy of mine was 
very quickly discontinued. 


[3] I soon left that university however, for personal and practical reasons to do with a romantic 
involvement with a lady who lived hundreds of miles away. 
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Four Emanations 


Rescriptions of Love, Sadness, Joy, and Hope, from David Myatt 


1. This Only This 


In the garden, heard through the large open window, the birds having sensed 
the onset of Spring sing as they sing at this most glorious time of year. And I, I 
overwhelmed again by the sadness emanating even here from my knowing of the 
suffering-causing personal deeds of my past. So many, so many I had not 
thought to count so many - until now. So many how could I while buoyed by 
hubris have hurt that many? So much deception, so many lies, while they - the 
friends, family, wives, lovers - trusted with that goodness born of 
heavenly-human hope. 


No prayers, no supplication, to wash away, remove, the manifold stains. If only, if 
only I (as once, those several times) believed, so that penance, absolution - 
embraced - might bring the chance to dream, to-be, to see, to love again. But no 
apologies possible nor by they desired, for they are gone - deceased, or lost 
those many years ago; no words sufficient, of meaning, to redeem a memory of 
such a scarring pain. 


No mechanism, manufactured, to return before the time of such hurtful hurting 
with such knowing as so bends me now, down, down and kneeling sans any 
means of prayer. Only emotion falling, fallen, keeping such memories as some 
music makes numinously plaintive the joy the pain, century folding folded to 
century while they the multitudinous I's made the good the trusting suffer. No 
past of expiations. No Spring of goodness to burgeon forth to herald they 
through pathei-mathos changed. 


Which is why, perhaps, so many still need desire - to trust in - God. For there is 
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this only this: to write to rest to sleep to dream to cease to feel. And the world 
will still be there when I am gone. 
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2. This Flow of Feelings 


The truth is that I am not able to contain, restrain, the sorrow, the sadness felt 
through this knowing of my multitudinous mistakes. Unable: and so Iam 
become, am now, only a flowing of moments remembered with such a ferocity of 
engagement that I am there, reborn, again: 


There... to smell, to feel, the sultry freshness of warm Spring morning 
when off I cycled to work some twelve miles distant and she, first wife, 
was left to cry in loneliness, alone: no ending to that argument the 
dark night before as I in selfish concentration enjoyed the greening 
grass of vergeful country lanes, the birdful treeful songs, passing as 
they passed while the clouds above that brought the heavy warming 
rain depart. So glad then to be alone again among and cycling such 
peaceful Shropshire lanes... 


Only now - only now - knowing feeling how I should have returned to clasp her 
in my arms and be the love she then so needed. To late this seeing far beyond 
such selfish self as kept me then so blind. 


The truth of there, again: 


There... where the warmth of English Summer took to us seat 
ourselves in picnic beside the river Avon flowing as it flowed through 
rural counties. You - new wife, for our family living; while I - for 
ideations that I carried in the silly headpiece of my head, so that I with 
misplaced stupid passion could only talk of strife, somewhere. You, 
breathing hope as the very breeze breathed such warmth as kept us 
slim of clothes... 


And only now - only now - knowing feeling how I should have embraced you 
there to return in sameness the gentle love so freely given for years until my 
selfish self so self-absorbed rightly broke your patience down. Far too late now 
my seeing far beyond such selfish self as kept me then so subsumed with 
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ideations. 


The truth I am reborn there, again: 


There... where Fran stood beside her whiteful door as morning broke 
that late Spring day when I with firm resolve turned to take myself 
away: no doubt, no love, to still such hurt as walked me then. No 
empathy from sadful eyes to turn me back to try to try to try in love 
again. Instead - only such selfish hope as moved me far to meadow 
fields of farm where warm Sun kept me still, and smiling, while she 
remained bereft abandoned to lay herself down until her breath of life 
left her: no hand, no love, of mine to save her there where she died 
silent, slow, in loneliness alone... 


Only now - only now - knowing feeling so intensely how I should have stayed: 
love before all excuses. 


Thus, such a flow of such demeaning memories as make my present no 
presentiment of so many pasts: so much unforgivable, unliveable now - that I 
become my tears of failing to hope to sleep to dream to still this flow of feelings. 


But there is no present - only moments with which to mesmerise myself, as when 
the Blackbird beyond this window sings and I am there, there again on meadow- 
fields of farm where work and living kept me safe, secluded, for five full years 
and more. Such peace, such hope, until death of Fran came to claim me for the 
failure that made me who and what I was and am. 


For the truth is of failure; my failure of so many years and decades past. To 
fail to simply love to dream to hope as they my loves so loved in dreamful hope 
as kept them made them far better beings than I in insolent pride ever was or 
even now could ever hope or dream to be. No faith, no deity, no sacrament of 
absolution now to charm away, explain, redeem such a feckless selfish failure. 
Only more remorseful days - and darkful nights - alone that bear some winsome 
hope of words as this in weaksome recompense for wreakful storm I was upon 
those lives when I, dark tempest, tore their fragile human hopes asunder. 


To die, here now, is easy: one example from far too many, with nothing here for 
needful Pride to gorge myself upon, again. Only such a flow of such demeaning 
memories as make my present no excuse for the stupid arrogance of such a 
prideful past. Only a hope for this example to void for one - some others - such 
ideation as kept and made me slave; one unreligious allegory for perchance not 
so many. Since 
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If you came this way, 

Taking any route, starting from anywhere, 
At any time or at any season, 

It would always be the same 


I am no exception. So, perhaps, five thousand years remain before our species - 
whimpering after such bouleversements as still befits us now - fails, to fall, to 
perish, to be replaced: unless we change. But how? 


The truth is, I have no answers. I only live other than I have lived, in empyrean 
hope of abatement of suffering, somewhere, somehow: and knowing a shared, 
loyal, love for the beautiful, the numinous, truth it is. 


March 2011 


eo0000 


3. A Time To Reflect 


A time to reflect as I - tired from long days of manual work - sit in the garden 
watching the clouds clear to bring some warm Sun on this windy day of a 
coldish wind. On the horizon to the South: Cumulus clouds billowing up to 
herald more showers, and I, fora moment as a child again, watch a few 
cloud-faces change to disperse; as if the clouds are for that moment, just that 
one moment, a memory of a person who lived, once, on this Earth: reaching out 
to be remembered as they the cloud move as they are moved in their so-brief 
and new existence. 


The hedgerows are greening; the branches of trees coming into leaf, and life is 
renewed while I wait for the Swallows to return, here, to this Farm. This is Life: 
in its purest truth devoid of the empathy-destroying, suffering-causing, 
abstractions that we humans have manufactured to blight this planet and so 
grievously injure our fecund still beautiful but now suffering Mother Earth who 
gives us, and who gave us, life. 


The brief warm Sun renews as it almost always does for me, and so - for this 
moment, this one moment - I am happy, again; feeling the measure of Meaning, 
of happiness, of joy itself; which is in a simple just-being, sans abstractions, sans 
thought, and beyond the dependency of, the addiction to, anget..... 


Here - the child, again; free to watch the bee bumble from flower to flower; free 
to feel a certain playful awe. Here, the concern with only what is seen, touched, 
known, smelt, in the immediacy of dwelling. 
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There should be nothing more; nothing to wreck such simple being; nothing to 
bring the-suffering. But I, we, are stupid, weak, vain, addicted - and so in our 
failing repeat and repeat and repeat the same mistakes, and so cause and 
maintain the pain of our, of their, of other, suffering. Mea Culpa; Mea Culpa; 
Mea Maxima Culpa... 


April 2007 


o0000 


4. Bright Berries, One Winter 


Winter, three days before that celebration that marks a certain birth. 


Et hoc vobis signum: Inveniétis infantem pannis involutum, et positum in 
przsépio. 

Et subito facta est cum Angelo multitudo militiz czléstis, laudantium Deum, 
et dicéntium: 

Gloria in altissimis Deo, et in terra pax homiinibus bone voluntatis. 


Outside, snow, and a cold wind below a clouded sky - and, there, that partly 
snow-covered bush of bright berries which hungry Thrushes eat to perhaps keep 
themselves alive. So many Thrushes, in one place: nine, eleven, gathering on the 
bare if snowy branches of a nearby taller tree, to descend down to feed, three, 
five, four, at a time. 
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Inside, musick - reproduced by some modern means. Musick over five centuries 
old, bringing such a strange melding of feeling, dreams, memory, and thought. 
Musick, by Dunstable - Preco preheminencie, perhaps one of the most beautiful 
pieces ever written, bringing thus deep personal feelings. 


Now, I cannot seem to help the tears that seep slowly forth (again) from closing 
eyes, as - far beyond such bounds as causal Time keeps us moving - I am replete, 
overflowed by memories from such lifeful strange lives as have lived me, here: 


... there, as she my Sue lay so softly breathing in her bed, my hand to 
her hand, to watch her sleep to seep hour-long-slowly there past the 
ending of her life... 

There, as another love from another life that lived me ran, freshly 
seeping forth from train, along that crowded platform to leap to 
welcoming arms while people stared, some smiling, and the warmth of 
bodies touching announced the ending of our exile, of that month of 
her travelling... 

There, one monk - with such profusion of faith as so infused me 
then - who knelt, kneels, after Compline in that lovely Chapel before 
carved centuries-old statue of the Blessed Virgin Mary, feeling such 
peace as led me back in such respectful reposeful silence to that my 
cell to sleep dreamless, content... 

Before other lives came to so sadly betake that boyish man away, 
back to his addiction to such suffering-causing abstractions as would, 
decades, later, almost break him as she - my Frances of eighteen 
months together - so then suffused with such tragic fullsome sadness- 
regret-despair that her slim delicate fingers, no longer to tenderly 
warmly touch her lover's face, became transformed: a means to betake 
her, alone lonely, past the ending of her life after I had so selfishly left 
her that one MayMorn... 


So many tears, each some memory seeping sadly joyfully poignantly forth even 
as sO many wait, waiting, ready to heave forth; dormant, seeds needing to bring 
hence new life as each new Spring becomes some youthful ageing deedful 
wordful presencing of this one life which is my life until such Time as this 
emanation also passes beyond that fated Ending who lies in wait to take us all. 


Thus am I humbled, once more, by such knowing feeling of the burden 
made from my so heavy past; so many errors, mistakes. So many to humble me 
here, now, by such profusion as becomes prehension of centuries past and 
passing, bringing as such a passing does such gifts of they now long beyond 
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life's ending who crafted from faith, feeling, experience, living, love, those so 
rich presents replete with meaning; presenting thus to us if only for a moment - 
fleeting as Thrush there feeding - that knowing of ourselves as beings who by 
empathy, life, gifts, and love, can cease to be some cause of suffering. 


For no longer is there such a need - never was there such a need - to cause such 
suffering as we, especially I, have caused. For are not we thinking thoughtful 
beings - possessed of the numinous will to love? 


But my words, my words - so unlike such musick - fail: such finite insubstantial 
things; such a weak conduit for that flowing of wordless feeling that, as such 
musick, betakes us far out beyond our causal selves to where we are, can be, 
should be, must be, the non-interfering beauty of a moment; a sublime life 
seeking only to so gently express that so gentle love that so much faith has 
sometimes so vainly so tried to capture, express, and manifest; as when that 
boyish man as monk past Compline knelt in gentleness to feel to become such 
peace, such a human happiness, as so many others have felt centuries past and 
present, one moment flowing so numinously to another. 


No need, no Time - before this one weakful emanation ends, in ending - to 
berate, condemn, such love, need and faith as may betake so many in just three 
days to celebrate such birth as touched, touches, them, and others still. So much 
good, gentleness, there, and from; and so much suffering, caused, while the 
centuries past, leeching, meshed one suffering to another. 


Does the numinous, presencing, there, now outweigh such suffering, caused - as 
I, my past, might must outweigh what wordful presents Fate begifts me, now? 


I do not know: only see the emanations, nexing, melding: a bush of berries to 
keep life alive through Winter. Our choice, our need - here, now; as the Thrushes 
there have no choice, now, as mid-Winter came to bleaken with snowy cold that 
world that is their world. 


For it is for us, surely, to treasure such gifts, given - to feel then be the gift, 
given. 


22 December 2010 


cc David Myatt 2007-2012 
This text is issued under the Creative Commons 
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and can be freely copied and distributed, according to the terms of that license. 
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Pathei-Mathos: Genesis of My Unknowing 


There are no excuses for my extremist past, for the suffering | caused to loved ones, to family, to friends, to those 
many more, those far more, 'unknown others' who were or who became the 'enemies' posited by some extremist 
ideology. No excuses because the extremism, the intolerance, the hatred, the violence, the inhumanity, the prejudice 
were mine; my responsibility, born from and expressive of my character; and because the discovery of, the learning of, 
the need to live, to regain, my humanity arose because of and from others and not because of me. 


Thus what exposed my hubris - what for me broke down that certitude-of-knowing which extremism breeds and re- 
presents - was not something | did; not something | achieved; not something related to my character, my nature, at all. 
Instead, it was a gift offered to me by two others - the legacy left by their tragic early dying. That it took not one but 
two personal tragedies - some thirteen years apart - for me to accept and appreciate the gift of their love, their living, 
most surely reveals my failure, the hubris that for so long suffused me, and the strength and depth of my so 
lamentable extremism. 


But the stark and uneasy truth is that | have no real, no definitive, answers for anyone, including myself. All | have now 
is a definite uncertitude of knowing, and certain feelings, some intuitions, some reflexions, a few certainly fallible 
suggestions arising mostly from reflexions concerning that, my lamentable, past, and thus - perhaps - just a scent, just 
a scent, of some understanding concerning some-things, perfumed as this understanding is with ineffable sadness. 


For what | painfully, slowly, came to understand, via pathei-mathos, was the importance - the human necessity, the 
virtue - of love, and how love expresses or can express the numinous in the most sublime, the most human, way. Of 
how extremism (of whatever political or religious or ideological kind) places some abstraction, some ideation, some 
notion of duty to some ideation, before a personal love, before a knowing and an appreciation of the numinous. Thus 
does extremism - usurping such humanizing personal love - replace human love with an extreme, an unbalanced, an 
intemperate, passion for something abstract: some ideation, some ideal, some dogma, some 'victory', some-thing 
always supra-personal and always destructive of personal happiness, personal dreams, personal hopes; and always 
manifesting an impersonal harshness: the harshness of hatred, intolerance, certitude-of-knowing, unfairness, violence, 
prejudice. 


Thus, instead of a natural and a human concern with what is local, personal and personally known, extremism breeds a 
desire to harshly interfere in the lives of others - personally unknown and personally distant - on the basis of such a 
hubriatic certitude-of-knowing that strife and suffering are inevitable. For there is in all extremists that stark lack of 
personal humility, that unbalance, that occurs when - as in all extremisms - what is masculous is emphasized and 
idealized and glorified to the detriment (internal, and external) of what is muliebral, and thus when some ideology or 
some dogma or some faith or some cause is given precedence over love and when loyalty to some manufactured 
abstraction is given precedence over loyalty to family, loved ones, friends. 


For | have sensed that there are only changeable individual ways and individual fallible answers, born again and again 
via pathei-mathos and whose subtle scent - the wisdom - words can neither capture nor describe, even though we try 
and perhaps need to try, and try perhaps (as for me) as one hopeful needful act of a non-religious redemption. 


Thus, and for instance, | sense - only sense - that peace (or the beginning thereof) might possibly just be not only the 
freedom from subsuming personal desires but also the freedom from striving for some supra-personal, abstract, 
impersonal, goal or goals. That is, a just-being, a flowing and a being-flowed. No subsuming concern with what-might- 
be or what-was. No lust for ideations; no quest for the violation of difference. Instead - a calmful waiting; just a 
listening, a seeing, a feeling, of what-is as those, as our, emanations of Life flow and change as they naturally flow and 
change, in, with, and beyond us: human, animal, of sea, soil, sky, Cosmos, and of Nature... But | am only dreaming, 
here in pathei-mathos-empathy-land where there is no past-present-future passing each of us with our future-past: 
only the numen presenced in each one of our so individual timeless human stories. 


Yet, in that - this - other world, the scent of having understood remains, which is why | feel | now quite 
understand why, in the past, certain individuals disliked - even hated - me, given my decades of extremism: my 
advocacy of racism, fascism, holocaust denial, and National-Socialism, followed (after my conversion to Islam) by my 
support of bin Laden, the Taliban, and advocacy of ‘suicide attacks’. 


| also understand why - given my subversive agenda and my amoral willingness to use any tactic, from Occult 
honeytraps to terrorism, to undermine the society of the time as prelude to revolution - certain people have saught to 
discredit me by distributing and publishing certain allegations. 


Furthermore, given my somewhat Promethean peregrinations - which included being a Catholic monk, a vagabond, a 
fanatical violent neo-nazi, a theoretician of terror, running a gang of thieves, studying Buddhism, Hinduism, Taoism; 
being a nurse, a farm worker, and supporter of Jihad - | expect many or most of those interested in or curious about my 
‘numinous way' and my recent mystical writings to be naturally suspicious of or doubtful about my reformation and my 
rejection of extremism. 


Thus | harbour no resentment against individuals, or organizations, or groups, who over the past forty or so years have 


publicly and/or privately made negative or derogatory comments about me or published items making claims about 
me. Indeed, | now find myself in the rather curious situation of not only agreeing with some of my former political 
opponents on many matters, but also (perhaps) of understanding (and empathizing with) their motivation; a situation 
which led and which leads me to appreciate even more just how lamentable my extremism was and just how arrogant, 
selfish, wrong, and reprehensible, | as a person was, and how in many ways many of those former opponents were and 
are (ex concesso) better people than | ever was or am. 


Which is one reason why | have written what | have recently written about extremism and my extremist past: so that 
perchance someone or some many may understand extremism, and its causes, better and thus be able to avoid the 
mistakes | made, avoid causing the suffering | caused; or be able to in some way more effectively counter or prevent 
such extremism in the future. And one reason - only one - why | henceforward must live in reclusion and in silencio. 


David Myatt 


May 2012 ce 


In Loving Memory of Frances, died 29t" May 2006 
In Loving Memory of Sue, died 4‘ April 1993 


Article source: 


Myngath: Some Recollections of a Wyrdful and Extremist Life 
(pdf) 


A Premature Grieving 


A recent occurrence, although expected for some years, saddened me expressing as it seemed to do something about 
our human physis; about how for so many people our physis does not seem to have evolved that much, if at all, 
despite our thousands of years old human culture of pathei-mathos. 


The occurrence was the publication of a report - by a well-financed, now Establishment, advocacy group - in two parts 
of which report | was repeatedly mentioned, with the author of those parts making various allegations about me for 
which he provided no evidence; who misattributed certain quotations to me; who made fundamental and multiple 
factual errors; who committed various logical fallacies; who was generally biased and dishonourable and who thus 
rather than promoting hope and fairness promoted old-world hostility toward and a stereotyping of particular 
individuals. 


My resigned sadness was because for that author it was as if propaganda on behalf of some cause came before, was 
more important than, truth and empathy; as if there was for that author no personal belief in redemption, in the 
possibility of individuals changing for the better, except insofar - perchance - as such change was toward the cause he 
believed in; and thus as if the author was selective, judgemental, about those given the benefit of the doubt using the 
ideology of some cause, or their own prejudice, rather than humanity, as the criteria of judgement. 


As | wrote in 2012: 


“could my career as an extremist have been brought to an earlier end had one or some of my opponents 
taken the trouble to get to know me personally and rationally revealed to me the error of my suffering- 
causing, unethical, extremist ways? Perhaps; perhaps not - | admit | do not know. | do know, however, how 
my personal interaction with, and the ethical behaviour of, the Police | interacted with from the time of my 
arrest by officers from SO12 in 1998, permanently changed (for the better) my attitude toward the Police." 
[1] 


Instead of an empathic, a human, an honourable approach the author preferred propaganda, repeating the 
stereotyping he used almost two decades ago. Thus my extensive writings in the past eight years about rejecting all 
forms of extremism, my extensive and intensely personal writings regarding my struggle to reform myself as a result of 
pathei-mathos, were ignored. [2] 


"Thus am | humbled, once more, by such knowing feeling of the burden made from my so heavy past; so 
many errors, mistakes. So many to humble me here, now, by such profusion as becomes prehension of 
centuries past and passing, bringing as such a passing does such gifts of they now long beyond life's ending 
who crafted from faith, feeling, experience, living, love, those so rich presents replete with meaning; 
presenting thus to us if only for a moment - fleeting as Thrush there feeding - that knowing of ourselves as 
beings who by empathy, life, gifts, and love, can cease to be some cause of suffering. 


For no longer is there such a need - never was there such a need - to cause such suffering as we, especially 
|, have caused. For are not we thinking thoughtful beings - possessed of the numinous will to love? 


But my words, my words - so unlike such musick [Dunstable: Preco preheminencie] - fail: such finite 
insubstantial things; such a weak conduit for that flowing of wordless feeling that, as such musick, betakes 
us far out beyond our causal selves to where we are, can be, should be, must be, the non-interfering beauty 
of a moment; a sublime life seeking only to so gently express that so gentle love that so much faith has 
sometimes so vainly so tried to capture, express, and manifest; as when that boyish man as monk past 
Compline knelt in gentleness to feel to become such peace, such a human happiness, as so many others 
have felt centuries past and present, one moment flowing so numinously to another." [3] 


Yet, as | wrote some years ago, 


"| harbour no resentment against individuals, or organizations, or groups, who over the past forty or so years 
have publicly and/or privately made negative or derogatory comments about me or published items making 
claims about me. 


Indeed, | now find myself in the rather curious situation of not only agreeing with some of my former political 
opponents on many matters, but also (perhaps) of understanding (and empathizing with) their motivation; a 

situation which led and which leads me to appreciate even more just how lamentable my extremism was and 
just how arrogant, selfish, wrong, and reprehensible, | as a person was, and how in many ways many of those 
former opponents were and are (ex concesso) better people than | ever was or am. 


Which is one reason why | have written what | have recently written about extremism and my extremist past: 
so that perchance someone or some many may understand extremism, and its causes, better and thus be 
able to avoid the mistakes | made, avoid causing the suffering | caused; or be able to in some way more 
effectively counter or prevent such extremism in the future. And one reason - only one - why | henceforward 
must live in reclusion and in silencio." [4] 


That | have now broken such self-imposed silence is the result of my resigned sadness regarding how far we mortals 
still have to travel to be able to live, en masse, empathic and compassionate lives, and of how so many individuals still 
- from whatever personal motive or because of some cause or ideology - promote old-world hostility toward and a 
stereotyping of particular individuals. 


Perhaps the goddess Aikn will touch some of those so many hostile individuals, for as Aeschylus wrote, 


Aika 5€ toic HEV MaBodoL AOE ETLPPETIEL: 
TO HEAAOV G', EEL VEVOLT’, AV KAVOLC: TIPO XALPETW: 
toov 5€ TH MPOOTEVELV. 


"Aikn favours someone learning from adversity: 

But | shall hear of what will be, after it comes into being: 
Before then, | leave it, 

Otherwise, it is the same as a premature grieving." [5] 


Which is yet one more reason why | am still learning and still have far to travel, for that recent occurrence brought a 
premature grieving. 


David Myatt 
Ash Wednesday 2019 


[1] A Matter of Honour. 


[2] These writings include (i) Just My Fallible Views, Again, (ii) Understanding and Rejecting Extremism (pdf), (ili) 
Religion, Empathy, and Pathei-Mathos (pdf), and the letters and essays included in (iv) Such Respectful Wordful 
Offerings (pdf). 


[3] Bright Berries, One Winter, written 22 December 2010. 


[4] Pathei-Mathos - Genesis of My Unknowing, written in 2012. 
[5] Agamemnon, 250-253. 


The Joy Of Words 


It was while living in the Far East, and around the cusp of fourteen, that | discovered the joy of learning and the joy of 
words. My formal education before then was patchy, at best. A private school, with a rather lovely quadrangle, in 
colonial Africa; a rather brief sojourn in a Catholic boarding school in England, where | received six strokes of the cane 
several times, once for leaving the dorm and talking after ‘lights out’. Another brief spell at some other school; and 
even a spell of ‘private tutoring' or months when | had, joy of joys, no school or lessons at home to attend. A patchy 
education not because of my parents, but rather because of my irascible and rebellious nature as a young boy. For | 
seemed to be trouble; a scallywag. 


For example, | remember one incident at some school | attended for a while around the age of eleven: a teacher, 
annoyed with me at the end of a lesson after | had vaulted over a desk in my haste to get outside, shouting "Myatt, 
you think the sun rises and sets in you!" A haste, because | really did dislike being cooped up inside, forced to sit at 
some desk and expected to pay attention to what was being said or what was written on some blackboard. Which is 
probably why, around the age of ten, | deliberately, petulantly, failed a written examination and why at that same 
school | once turned up for lessons wearing a brown leather jacket and with a sheath knife attached to my belt, which 
naturally led to me being sent to the headmaster and having to wait around, in some sort of detention, until my father 
arrived to escort me home. 


| was just so bored, so uninterested in what was being said or taught. So bored, uninterested, so irascible, | assuredly 
(and unintentionally and for many years) caused problems for my parents, although it is possible that one cause of my 
dislike of formal learning - and school - was due to a combination of myopia and astigmatism, which remained 
undiagnosed until the age of thirteen, and which diagnosis resulted in me having to wear spectacles for the first time. 


My discovery of the joy of learning and the joy of words - around the cusp of fourteen - was, as recounted in my 
apologia Myngath, almost certainly due to the influence of the English teacher at what was then for me another 
colonial, and new, school. Not that | had some sort of schoolboy crush on the blonde and young Miss D. Rather, it was a 
combination of her enthusiasm for and indeed love of her subject, her gentle style of teaching, and the trouble she 
took to explain things if we - or, as often if | - did not understand or appreciate something. For she treated us as 
adults, not as children, and was just such a contrast, or seemed to me at the time to be such a contrast, to the other 
teachers there and encountered previously. For example, at that same school, our mathematics teacher would often 
shout at us if we made some error and had even been known to throw the blackboard rubber in the direction of 
someone if he was particularly annoyed for some reason. 


My English lessons became for me a place of revelation, a pleasure; something anticipated with joy; and | well 
remember Miss D reading to us a story from The Golden Apples of The Sun by Ray Bradbury, for she - those words - 
conjured up for me another time and place and a strangeness that | found enticing and enchanting; as if | was there in 
that place listening to the sound of that foghorn... Once, we were given the task of reciting aloud before the class a 
poem and | choose and memorized Kubla Khan by Samuel Taylor Coleridge, for | had a short time previously and at her 
suggestion read it and was enthralled; the words, the rhythm, transporting me to another and very different world. In 
brief, and because of her, | had discovered and begun to use the gift that is our human imagination. 


Books thus became for me not things | was told by some teacher to read (and which thus became ignored) but a 
means of discovering new worlds and a new sense of Time. Previously | had no real awareness of the past and no 
feeling or concern for the future, having lived in and for the moment and to be outside; swimming, running, climbing 
trees, walking, travelling to new places and observing new sights and hearing the sounds of life, feeling the warmth of 
the heat of the Sun and the sensation of tropical rain beating down; learning a Martial Art... 


Now, there was an awareness of things, people, events, places, beyond that immediate world of mine, so that | 
became eager to learn to such an extent that many other subjects interested me, including mathematics, geography, 
history, astronomy, even the Latin and the Ancient Greek that some teacher at some school had previously tried to 
teach me. So much eagerness to learn that, within a few months, with my whole attitude to school and to books having 
changed, | came top in several subjects - and second in some others - at end of term exams, much to the delight of 
my parents and much to the surprise of my well-adjusted and studious sisters. 


| loved to read, and to not only find new words and their meanings but also to use those words, not always correctly 
and often pretentiously, in some English essay or other, as | recall in one essay beginning a sentence with 'And' and 
being gently informed by Miss D that such usage was not correct, leading to an interesting discussion, after class and 
making me late for my next one, about grammar and about who decides what rules are correct and why. Several 
similar discussions followed over the next few weeks, several about spelling, after | had discovered, and used, not only 
the older form connexion instead of the 'correct' connection but also some older spellings found in the works of 
Chaucer and Shakespeare. After a while, when | added my exercise book to the pile she had to mark after class, Miss D 
ceased to correct my 'misspellings' perhaps intuitively understanding my schoolboyish and rather arrogant desire to be 
different, to still need to rebel and in however small a way. 


A few years later, and then living in Blighty, one small goal, conceived during that Far Eastern year, was achieved. For 
|, by then quite the bookish young man, had acquired the complete, multi-volume, Oxford English Dictionary, and 
loved, almost every evening, to dip into it for an hour or so, discovering new words, their etymology, and a quotation 
or two to betake me, in the days following, to some library or some bookshop to find and to read the work or works in 
question. | enjoyed the richness, the diversity, the flexibility, of the English language; its assimilation of so many words 
from other languages, and that ambiguity of sound which sometimes led to or could lead to such variations in spelling 
as sometimes seemed to annoy those who desired to reform that language and which reform would see its versatility, 


quirkiness, and heritage, lost in order to fit some boring manufactured schemata. 


Interstition 


All too soon, however, and - in hindsight - alas, this love made way for and then was for many decades rejected in 
favour of another. For | had discovered extremism, and became, most regretfully, an extremist. Someone who, because 
of his fanaticism and his political involvements, became an altogether different person; a pseudo-revolutionary street- 
agitator and violent neo-nazi thug; someone who associated with criminals and who indeed himself became a criminal 
and who thus developed a 'street-wise' persona rather at odds with his former 'prep-school days' and his somewhat 
‘well-educated’ accent. 


Books, and study, were replaced by private and public rhetoric, and by rallies, meetings, and brawls; and, in letters to 
‘comrades’ and to friends who were sympathizers or to those who were during those times useful, my misspellings and 
my grammar became increasingly exaggerated, almost an affectation of someone who, having accepted and indeed 
enjoyed the rdle that he was expected to play in order to accomplish some shared and extremist goal, could 
sometimes be mischievous in a schoolboyish, idiosyncratic, kind of way. For instance, one of my favourite misspellings, 
in such communications with such people, as sometimes in the polemical tracts | wrote and sent to others, was 
‘appearence’, in imitation of more Chaucerian times; another, ‘existance’, in similar imitation of those now long gone 
days when spelling was often individual or regional and before the move toward standardization. 


An interstition of some three decades, marked in ending by the move toward Islam and thus by the cessation of such 
written communication with those aforementioned types of people. And it was my attempts to learn Arabic which 
irretrievably returned both my boyish love of words and my interest in questions of interpretation; a love and an 
interest that had - but only briefly - touched me twice during those extremist decades interspersed as those decades 
were with many itinerant years. 


The first such period was while a Catholic monk, with the reading of LXX and ‘H Katvh AtaOAkn. The second, over a 
decade later, when a settled domestic life of a shared love of alas only some four years duration renewed my interest 
in and enthusiasm for the classical literature of ancient Greece, leading me to translate a few such works in the 
confines of a study lined from ceiling to floor with bookcases replete with books, including of course another copy of 
the complete OED. 


Now, through the past two bookish years and by recent translations and exegesis and philosophical musings, | 
seem to have found, and at last, a certain equilibrium; even that particular type of studious happiness | knew for a 
while as a boy in the Far East when | would sit on that sandy beach by the South China Sea - not far from my home - 
reading the latest book bought from a bookseller in Singapore city or loaned by she, my English teacher, whom | still 
remember so very well and who, quite without me knowing it then, taught me so much. 


For it is if |am that boy again; or at least the type of person content with so little who, inwardly young in a world all 
their own, has no cause, no ideology, and who harms no one and nothing. The quiet person who, having become still, 
is as 


A falling leaf turned Autumn brown 

Following the wind of the moment: 

Neither clinging to, nor striving against, 

The force of existence ever a dream in the end 


and who, if he is to be remembered at all, would hope it to be for his translations of Aeschylus, Sophocles, tractates 
from the Corpus Hermeticum, and/or for his philosophy of pathei-mathos. 


David Myatt 
March 2013 


This is a slightly revised version of part of a letter written in November 2012 to a personal correspondent who enquired about my early education. 
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Preface 


Given the persistence of unsubstantiated rumours and allegations regarding involvement with 
Occultism, I deemed it necessary to publicly comment, in some detail, about the matter and thus 
provide 'my side of the story', and which public comment is based in part on some remarks 
included in early draft versions ( s 9 ) of my autobiography Myngath. 


However, as I note here in the conclusion, even though the matter is one of honour I do not 
expect the plethora of rumours and allegations to suddenly cease as a result of such comments 
by me, although I perhaps naively nurture a vague hope that what I write here may cause a few 
individuals to reconsider the veracity of such rumours and allegations. 


David Myatt 
March 5th, 2012 
(Revised December 2012) 


ooo 


Journalists, Allegations, and Propaganda 


For many years - in fact up to and including the present - rumours and 
allegations concerning my involvement with practical occultism and satanism 
have been in circulation, and regularly referred to and repeated by journalists, 
and others, in newspapers, magazines, articles and, latterly, on that new 
medium - greatly susceptible to the spreading of dishonourable allegations and 
rumours - that has been termed the Internet. One of these allegations is that I 
am a certain person known as Anton Long. 


In the past thirty-seven years only four people, on hearing or learning about 
such rumours and allegations, have had the decency to ask me, in person, "for 
my side of the story". The first was Colin Jordan, the second was John Tyndall, 
the third was Steve Sargent, and the fourth was a Muslim whom I came to 


greatly admire and to whom I gave a personal pledge of loyalty. 


I have, when asked in person, or via impersonal means of communication such 
as letters, always denied such allegations of such involvement, as I have, on 
numerous occasions, challenged anyone to provide evidence to support such 
accusations. No such evidence has ever been forthcoming "!. 


For instance, I was for several days, in early 2000, covertly filmed, 
photographed, and followed by an investigative team working for the BBC as 
part of their research for a Panorama programme about David Copeland and the 
London nail-bombings '7!. Prior to that surveillance, and for an ever longer 
period, I was also the subject of covert surveillance by a private investigator 
hired to undertake preliminary research for that BBC investigation. What did all 
this covert surveillance and investigation reveal? A satanist? No. Someone 
living an ordinary, rather boring, life with his wife and family in a small village 
near Malvern who went to work everyday on a bicycle to a nearby farm. 


Covert surveillance photograph of me on my way back from work 
Taken by the BBC, 2000 


In addition, since at least 1997 I have no doubt been under regular covert 
surveillance by Special Branch and MI5 - and especially so since 9/11 given 
some statements I made while a Muslim - with all my communications (internet, 
telephonic) monitored via GCHQ. Indeed, following my conversion to Islam and 
during the time I seemed to be, for the security services and the Police, 'a 
significant person of interest’, I recall many meetings and friendly conversations 
with one of the Special Branch officers on attachment to the city near where I 
was then living. 


Given such surveillance and interest, no doubt there are records somewhere of 
my activities as a neo-nazi extremist; of my subsequent life as a radical Muslim 
supporting Jihad, and finally of my life as a reclusive philosopher, a friend of 
oogov who seeks, through Adyoc, to uncover - to understand - Being and 


beings, and who thus suggests or proposes an ontology of Being. What there 
will not be, will be any records of 'Myatt as Satanist'. 


As I mentioned in my article Polemos Our Genesis in respect of such 
surveillance: 


"I have [since at least 1997] worked on the assumption that my 
communications are monitored, so I have restricted my internet and 
telephonic communications to friends, family, and to people I 
personally know or who are personally known to someone | trust. This 
means two things. That all I communicate is personal, open, 
transparent, and honest; and that if someone not belonging to this 
small circle of contacts claims to have had some communication from 
me - either sent with my name or sent using some pseudonym - then 
it is bogus." 


In respect of rumours and allegations, I have, on a few occasions, challenged 
some individuals to a duel with deadly weapons, according to the etiquette of 
duelling. Not one of the individuals so challenged to a duel had the honour to 
accept, or issue a public apology in lieu of fighting such a duel. 


As I wrote some thirteen or more years ago: 


"T have never bothered to have recourse to civil law, and established 
Courts, to sue those making libellous allegations about me quite 
simply because the only law I believe in and strive to uphold is the law 
of personal honour. Given that I have challenged two journalists, 
according to the law of personal honour, to a duel with deadly 
weapons for making such malicious allegations, and given that they 
did not have the honour to accept this challenge or issue an apology in 
lieu of fighting a duel, I consider my honour vindicated." 


Such challenges, the lack of evidence to support the allegations and rumours, 
and the refusal of those so challenged to a duel of honour to either fight that 
duel of honour or issue an apology, reveals the truth of this particular matter - 
at least to those possessed of aréte. 


However, I quite understand why many people - journalists included - did in the 
past (and possibly still do) impersonally dislike or hate me, given my past and 
unethical support for, and my past propagation of neo-nazism, and my previous 
lamentable public incitement of hatred, intolerance, and violence. I was only 
reaping what I had sown. Thus I believe I also understand the motivation of 
those journalists and those authors who used rumours and allegations of 
involvement with Satanism to discredit me, for they were most probably only 
doing what they thought was necessary in the struggle against racism, 
extremism, and bigotry. But does that struggle - for what is ethical - justify their 
(in my view) unethical use of rumours and unproven allegations? 


My own rather old-fashioned view is and was that a personal knowing of 
someone, extending over a period of many months if not a year or more, is the 
only honourable way to form a reasoned opinion about someone. For honour 
means the cultivation of traditional gentlemanly and ladylike virtues and one of 
which virtues is that we strive to treat other human beings in a fair way; 
ignoring what others have said or written about them; ignoring their past (real 
or alleged); and giving them the benefit of the doubt unless and until direct 
personal experience, direct knowledge of them, reveals them to be 
dishonourable. 


Instead of penning material based on such a personal knowing, it occurs to me 
that some journalists who wrote and published stories about me might 
knowingly or unknowingly have or had a somewhat prejudiced view, having put 
some political or personal agenda before veracity, and thence use their position 
and/or their influence (use the power of the Media) to propagate their opinion, 
their version of events, and belittle or otherwise denigrate persons they disliked 
or did not approve of because they viewed that person not in an empathic, 
non-judgemental way - as an individual human being whom they had taken the 
trouble to get to know - but in an impersonal abstract way according to some 
label or category they had assigned to that individual because of the alleged 
political or religious views of that individual. Thus, in my own case, they 
prejudged me - categorized me - as a ‘fascist’ or a 'nazi' or a 'satanist' - and 
since they disliked or hated fascists and nazis and considered satanists were 
immoral and 'evil', they adjudged me a reprehensible person whom they did not 
like. 


Furthermore, in place of a personal knowing - and/or a scholarly research into 
the life and times of the person they intend to write about and lasting many 
months if not a year or more - they rely on certain journalistic practices in order 
to gather information. Practices such as: (1) bribing or persuading corrupt 
Police officers and government officials and others in order to obtain 
confidential information about individuals; (2) hacking/intercepting people’s 
private telephonic/internet communications; (3) hiring private investigators to 
follow individuals and gather information about them; (4) hypocritically 
attempting to excuse such unethical conduct by making the spurious claim that 
what they write or say is 'in the public interest’ when not only is this so-called 
‘public interest’ an unethical abstraction but also when they as individuals 
would be offended if someone used such hack journalistic practices against 
them and their own family. Thus, and for example, a well-known anti-fascist 
organization could unethically obtain confidential information about its 
opponents by getting someone sympathetic to their cause in the civil service to 
obtain national insurance numbers, dates of birth, places of residence, and 
employment history; as they could employ the services of an unethical private 
investigator to obtain that and other information via corrupt officials and by 
covert surveillance. 


The result of such journalistic practices, of such a lack of personal knowing, of 


such a lack of scholarly research, and of such prejudgement of a person, is a 
hasty piece of work that - to paraphrase what a friend of mine once wrote - 
possibly says more about the journalist, more about our society, and more about 
the modern Media, that it does about the person who is the subject of such a 
piece of work. 


In addition, and importantly, are those who in the past have prejudged me - 
who have written about me as a violent extremist - accepting of individual 
change, of the virtues of reformation and pardonance? Are they aware of my 
voluminous recent writings regarding my philosophy of pathei-mathos and those 
regarding my extremist past and my rejection of extremism? '°! Are they open to 
the possibility of my change and reformation? Or will they continue with 'the 
party line’ and thus continue to insist that Iam some sinister person whose 
recent mystical writings are just some sort of diabolical ploy? 


More interestingly (perhaps) could my career as an extremist have been 
brought to an earlier end had one or some of my opponents taken the trouble to 
get to know me personally and rationally revealed to me the error of my 
suffering-causing, unethical, extremist ways? Perhaps; perhaps not - I admit I do 
not know. I do know, however, how my personal interaction with, and the ethical 
behaviour of, the Police I interacted with from the time of my arrest by officers 
from SO12 in 1998, permanently changed (for the better) my attitude toward 
the Police. 


The Logical Fallacy of Incomplete Evidence - A Case Study 


In a Master of Arts thesis entitled Political Esotericism & the convergence of 
Radical Islam, Satanism and National Socialism in the Order of the Nine Angles 
a post-graduate student named Senholt made certain claims, and drew certain 
conclusions, in respect of myself and alleged involvement with the Occult group 
the ‘order of nine angles’. One of his claims is that "the role of David Myatt is 
paramount to the whole creation and existence of the ONA." 


Given that this thesis '! is often cited as having 'proved' my involvement, I 
believe a brief overview of the claims, and proofs offered, seems to be in order, 
especially as - to my knowledge - it has not so far been subjected to a critical 
analysis. 


A reading of the thesis reveals two interesting things. First, the use of and 
reliance upon secondary and tertiary sources, many of which are anonymous 
and many of which are derived from 'the world wide web’, that most unreliable 
source of information. For example, he relies on the book Black Sun by 
Goodrick-Clarke even after admitting it contains errors and that the author 
offers no proof for the assumptions made in respect of me and the ONA "°!, 


Second, that Senholt, undoubtedly inadvertently, commits the logical fallacy of 
incomplete evidence '°!, That is, the multitude of facts and circumstances which 


do not support his contention about me and the ONA are omitted. 


Thus, and in my view, the Senholt thesis, while interesting, does not meet the 
requirement, the criteria, of scholarship. 


This criteria is essentially two-fold: (i) of detailed, meticulous, unbiased 
research on and concerning a specific topic or topics or subject undertaken over 
a period of some considerable time, usually a year or more in duration, and of 
necessity involving primary source material; and (ii) a rational assessment of 
the knowledge acquired by such research, with such conclusions about the 
topic, topics, or subject therefore being not only the logical result of the 
cumulative scholarly learning so acquired but also possessing a certain 

gravitas, just like genuine scholars. 


His lack of primary research is evident in several factual errors. A few 
examples: 


(1) He repeats Searchlight's claim that their 'expose' of me in the April 1998 
issue of their magazine caused internal strife in the National Socialist groups I 
was then involved with, whereas it had no effect at all, other than to make 
people laugh, since few if anyone of the extremists in such groups ever took 
seriously anything stated in Searchlight. Instead, as their name for it indicated - 
Searchlies - they regarded it as "just more Jewish propaganda" and indeed as 
something of a badge of honour to be mentioned in it, with the general feeling 
being that 'if you get mentioned in Searchlies you must be doing something 
right!’ 


(2) He asserts that in 1998 the Police raided my home and arrested me. Which 
is correct. He then asserts that I was arrested again two years later, after the 
London nailbomb attacks, together with some other Combat 18 members. 
Which is incorrect. The facts being that I was not arrested in 2000, and that the 
1998 raids were the ones that also involved some C18 and NSM members. 


(3) He writes that: "His conversion did not escape the mainstream media, and 
most English newspapers and media-outlets wrote about the incident, including 
the BBC." In fact, as a search of media archives would have revealed, my 
conversion in 1998 was never mentioned until two years after the fact, and most 
of the media publicity in 2000 linking me with Copeland made no mention of it. 
But perhaps Senholt just meant to write something along the lines of 'the fact 
that Myatt was, at the time of Copeland's trial, a Muslim did not escape some of 
the mainstream media...' 


Moving on to his claims that there are several things which link me with 
the ONA. All of these alleged links can be shown not only to be unsupported by 
the facts but also that they do not even amount, as Senholt states, to 
circumstantial evidence in support of the claim made that I am Anton Long. The 
claims are: 


(1) The use of alternative dating systems, such as yf, by both me and 
the ONA. 


The fact that group A and group B use the same or a similar 
alternative dating system is not proof that B is a subset of A, only of 
borrowing, imitation, adaptation, and possibly of plagiarism. 


(2) Some occult texts with my name on them. 


See the first part of 'omitted facts and circumstances’, below - 
regarding using the occult as a neo-nazi honeytrap. 


(3) That ONA insight roles included supporting neo-nazi groups and 
terrorism (neo-nazi and Islamic), things which I was openly involved 
with. 


As with alternative dating systems and some ideas (such as acausality 
- see item (5) below) there is only a possible borrowing, imitation, 
adaptation, plagiarism. 


Also, what is not mentioned are the other ONA insight roles which do 
not fit in with my life. Such as a police officer, assassin, and joining an 
anarchist group. 


(4) That there is linguistic evidence linking my writings and those of 
‘Anton Long. 


No evidence from forensic linguistics is presented, so that this claim 
is just claim about two people using similar concepts and ideas and 
sometimes the same words. 


That is, there is no direct evidence of a link, so that once again this is 
probably just others borrowing, imitating and adapting already 
existing ideas and concepts, something that, like plagiarism, happens 
all the time. 


(5) That my departure from Islam (in 2009) coincided with 'Anton 
Long' writing a plethora of new ONA items. 


Since Senholt does not give dates, and does not list the items, before 
and after this date, this is a rather vague assumption which also 
ignores two important facts. First, the vast quantity of literature I 
produced from 2006 onwards (following the suicide of my fiancée) in 
the form of essays about my Numinous Way/philosophy of pathei- 
mathos, letters, poetry, and so on. Second, Senholt does not discuss 
the fact that there were and are several self-confessed satanists (such 
as the pseudonymous Jason King) who are of opinion that most if not 
all of the newer, recent, items attributed to Anton Long were written 


by someone quite different from the ‘original Anton Long' associated 
with the original ONA (or ONA 1.0 as King described it). 


(6) That some of my ideas and concepts - such as acausality and Aeons 
and Homo Galactica - are and have been used by the ONA. 


These concepts date to the early to middle 1970's, evident in such 
non-occult writings as Emanations of Urania, and, later on, in my 
Vindex - Destiny of the West. 


As an early advocate of copyleft, I have never been bothered by 
plagiarism or by others using and adapting my ideas and my 
‘inventions’, such as The Star Game. Thus there is use and adaptation 
by others, and possibly plagiarism, but no proof of a direct link. 


In most of the above cases there is also the established and the admitted fact up 
until 1998 I knew, as friends, some of the people involved with various occult 
groups, although - as mentioned to Professor Kaplan '’! and others - I did not 
share their views with us therefore agreeing to disagree on many things. Thus 
some allowed borrowing of ideas, concepts, and inventions, by such friends is 
hardly surprising. 


Finally, the omitted facts and circumstances that do not support 
Senholt's claims and conclusions include: 


(1) My publicly stated admission, made in the 1990's in correspondence with 
Professor Kaplan and others - and publicly repeated by me many times in the 
past ten and more years - that my occult involvement, such as it was in the 
1970's and later, was for the singular purpose of subversion and infiltration in 
the cause of National-Socialism, with part of this being to spread racist ideas 
and denial of the holocaust. Thus one such occult group I associated with was a 
honeytrap, and the whole intent was political, revolutionary, not occult and not 
to with 'satanism'. It was a matter of using, or trying to use, such occult groups 
for a specific neo-nazi purpose without any interest in or personal involvement 
with the occult. 


As I wrote in part two (1973-1975) of Ethos of Extremism: 


"In respect of covert action, I came to the conclusion, following some discussions 
with some C88 members, that two different types of covert groups, with different 
strategy and tactics, might be very useful in our struggle and thus aid us directly or 
aid whatever right-wing political party might serve as a cover for introducing NS 
policies or which could be used to advance our cause. These covert groups would 
not be paramilitary and thus would not resort to using armed force since that option 
was already covered, so far as I was then concerned, by C88. 


The first type of covert group would essentially be a honeytrap, to attract 


non-political people who might be or who had the potential to be useful to the cause 
even if, or especially if, they had to be 'blackmailed' or persuaded into doing so at 
some future time. The second type of covert group would be devoted to establishing 
a small cadre of NS fanatics, of 'sleepers', to - when the time was right - be 
disruptive or generally subversive. 


Nothing came of this second idea, and the few people I recruited during 1974 for 
the second group, migrated to help the first group, established the previous year. 
However, from the outset this first group was beset with problems for - in retrospect 
- two quite simple reasons, both down to me. First, my lack of leadership skills, and, 
second, the outer nature chosen for the group which was of a secret Occult group 
with the ‘offer’, the temptation, of sexual favours from female members in a 
ritualized Occult setting, with some of these female members being ‘on the game' 
and associated with someone who was associated with my small gang of thieves [...] 


But what happened was that, over time and under the guidance of its mentor, the 
Occult and especially the hedonistic aspects came to dominate over the political and 
subversive intent, with the raisons d'etat of blackmail and persuasion, of recruiting 
useful, respectable, people thus lost. Hence, while I still considered, then and for 
quite some time afterwards, that the basic idea of such a subversive group, such a 
honeytrap, was sound, I gradually lost interest in this particular immoral honeytrap 
project until another spell in prison for an assortment of offences took me away from 
Leeds and my life as a violent neo-nazi activist [...] 


I had occasion, during the 1980's, to renew my association not only with some old 
C88 comrades but also with the mentor of that Occult honeytrap when, after of 
lapse of many years, I became involved again in neo-nazi politics and revived my 
project of using clandestine recruitment for 'the cause’. By this time, that Occult 
group had developed some useful contacts, especially in the academic world, so 
some friendly co-operation between us was agreed; a co-operation which continued, 
sporadically, until just before my conversion to Islam in 1998. 


This clandestine recruitment of mine was for a small National-Socialist cadre which 
went by a variety of names, beginning with 'G7' (soon abandoned), then The White 
Wolves (c. 1993), and finally the Aryan Resistance Movement aka Aryan Liberation 
Army [qv. Part Five for details]. 


However, while some of these Occult contacts were, given their professions, 
occasionally useful 'to the cause' and to 'our people’, by 1997 I had come to the 
conclusion that the problems such association with Occultism and occultists caused 
far outweighed the subversive advantages; a conclusion which led me to re-write 
and re-issue a much earlier article of mine entitled Occultism and National- 
Socialism, and which revised article was subsequently published in the compilation 
Cosmic Reich by Renaissance Press of New Zealand. As I wrote in that article - 
"National-Socialism and Occultism are fundamentally, and irretrievably, 
incompatible and opposed to each other." 


By the Summer of 1998 I had abandoned not only such co-operation and contacts 
with such Occult groups but also such clandestine recruitment on behalf of 
National-Socialism, concentrating instead on my Reichsfolk group and my 'revised' 
non-racist version of National-Socialism which I called ‘ethical National-Socialism'. 
Later still, following my conversion to Islam, I was to reject even this version of 
National-Socialism." 


This explains many things, including early occult articles with my name - not the 
name ‘Anton Long’ - in zines such as The Lamp of Thoth, and the early version 
of Copula cum Daemone (which in fact was about the birth of Adolf Hitler). One 
question Senholt does not ask is why both my name and the name Anton Long 
occur on the same early texts, with the simple answer being that there were 

two different people, one of whom (me) ceased all involvement with such occult 
honeytraps in 1998. 


(2) My time as a Christian monk and my writings praising Catholicism in 
particular and Christianity in general. 


This does not fit in with the claim of me being a life-long 'devotee of extreme 
ideologies’ or being a satanist, so it is ignored. No attempt was made to use 
primary sources - to talk to people who knew me as monk and who could 
recount my life then, and my autobiography Myngath where I recount my time 
as a monk. 


No mention is made of my many articles in which I praise Catholicism or refer 
to it in a positive way. For example, my mention of the numinosity of the Latin 
Tridentine Mass [qv. Concerning The Nature of Religion and The Nature of The 
Numinous Way] and of the sacrament of confession. As I wrote in Soli Deo 
Gloria: 


"It is my personal opinion that traditional Catholicism, with its 
Tridentine Mass and its particular conservative traditions, was a 
somewhat better, more harmonious, expression of the numinous (a 
necessary and relevant expression of the numinous), than both 
Protestantism and the reforms introduced by the Second Ecumenical 
Council of the Vatican, and which reforms served only to undermine 
the numinous, to untwist the threads that held together its 'hidden 


soul of harmony’. 


There is also the small matter of me being married in Church in accordance 
with the Christian ceremony of marriage. And the small matter of writings of 
mine such as Pathei-Mathos - A Path To Humility. 


(3) My article Occultism and National-Socialism - written in the 1980's and 
republished in the 1990's and again around 2006 - and in which I denounced 
occultism, is ignored. 


(4) My writings about National Socialism and Islam - spanning some three 
decades - are for the most part ignored, except when they are adduced to show 
I, as a nazi or as a Muslim, incited violence and possibly terrorism. Are they 
ignored because they in their quantity and content reveal they were written by 
someone who was at the time of their writing a dedicated neo-nazi and then a 
dedicated Muslim, and which dedication to such causes most certainly 
precludes being some sort of sinister person who was just using those causes 
for his own satanic ends? 


In addition, and importantly, what are also overlooked are: 


(a) The very real threat of being imprisoned for some of those writings 
- something surely only a genuine fanatic, a believer, would be 
prepared to do. 


(b) My decades of political activism on behalf of National-Socialism, 
my two terms of imprisonment resulting from such activities, and my 
involvement with the paramilitary group Column 88. Which long-term 
activities over some thirty years, which imprisonment, and which 
paramilitary involvement surely indicate an inner - a rather fanatical - 
dedication to that cause. 


(c) My travels, as a Muslim, to certain lands, the talks I gave to and 
the discussions I had with Muslims "!, and my regular attendance at 
Mosques to pray with other Muslims, which would indicate someone 
who was, during those years, committed to that Way of Life. 


(5) My semi-autobiographical poetry '9!, my published correspondence, and my 
ethical philosophy of The Numinous Way/philosophy of pathei-mathos, are 
completely ignored. Why are these voluminous writings and these ideas of mine 
ignored? Because they honestly reveal the thoughts and feelings and ideas and 
experiences and (importantly) the failings of someone so different from a 
satanist that they have to be ignored. 


(6) My years of interior ethical and philosophical struggle to reform, to change, 
myself - documented in hundreds of letters, essays, poems, especially after the 
suicide of my fiancée in 2006 - are completely ignored. Why? Because they do 
not fit in with the idea, with the theory, of me being ‘a deceitful, manipulative, 
sinister trickster’, the archetypal satanist.!1°! 


It seems, therefore, that some of the facts of my life have been interpreted 
in order to fit a theory regarding some posited and ideal ONA member, with this 
interpreted ONA life - with inconvenient facts and circumstances conveniently 
omitted or ignored - then being held up as proof that Iam Anton Long, since 
this truncated, re-interpreted, life of mine allegedly seems to fit in with the 
person Anton Long is alleged to be or is said to be according to his satanist 
writings or according to what some anonymous person has written on the World 
Wide Web. 


In essence, there are no proofs presented in the thesis, with many aspects of my 
life omitted and with no mention, let alone analysis, of those voluminous 
writings of mine which portray a person almost the exact opposite of a satanist. 


As one person wrote in respect of the rumour, the allegation, and the claim, that 
I am the pseudonymous Anton Long, 


"We basically have a choice between: (i) believing Myatt is an 
astonishingly diabolical, duplicitous, creative, polymathical genius 
who over four decades has been playing ‘sinister games' and who has 
not deviated from his youthful sinister cunning plan, and which 
diabolical genius makes the likes of Crowley and LaVey (and everyone 
else associated with modern Satanism and the ‘left hand path’) seem 
pathetic and mundane; or (ii) assuming Myatt has spent most of his 
adult life as a covert servant of the British state; or (iii) accepting that 
Myatt has lived a quite adventurous (but not an exceptionally 
amazing) life, has made mistakes, has suffered a personal tragedy, and 
has learned from and been changed by his experiences and by that 
tragedy [...] 


Which of [these] three scenarios is therefore the most plausible? 
Which offers the most simple, the most rational, explanation for 
Myatt's peregrinations? Which require the pomp of conspiracy theory, 
and which involve superfluous causes, and (sometimes bizarre, 
sometimes astonishing) ad hoc assumptions and claims?" [11] 


Conclusion 


In respect of allegations about involvement with satanism and 'being Anton 
Long’ - and in respect of those who manufacture and propagate them - my own 
experience, my pathei-mathos, manifest in my philosophy of Pathei-Mathos, 
leads me to two conclusions. My first conclusion is that the research done by 
some modern authors and even some academics - whose works are published by 
reputable publishers or quoted by others engaged in academic research - is 
inadequate and does not meet the taxing criteria of scholarship. Thus these 
works are unreliable; they have no gravitas, no worth - in terms of learning - for 
the sagacious. 


My second conclusion is that most if not all modern Media that concern 
themselves with the deeds and lives of individuals - from un-scholarly books and 
essays, to newspapers, to television news programs and political 
documentaries, to magazines, to the World Wide Web - are by their very 
impersonal and mass-media nature unethical. Why? Because they are 
un-numinous, and encourage and often embody hubris, being as they are the 
realm of personal opinions, hasty judgement, and misapprehension, and the 
abode of those for whom ‘a story’ or some personal/political agenda/prejudice 
or 'their career’ or some unethical un-numinous abstraction (such as 'the public 
interest') come before honour, empathy, and the reasoned judgement of a 
personal knowing that has extended over a lengthy period of causal Time and/or 
been based on an extended period of scholarly research. 


A corollary is that those who use such Media, and/or unscholarly books/essays, 
as sources of allegedly reliable information, as a guide, as a or as the basis for 
their judgement about and knowledge of someone or some many, are being 


unfair and uncultured because lacking in the following necessary virtues: (1) a 
reasoned, balanced, and thus ethical, judgement; (2) the empathy of manifold 
direct personal contacts; and (3) a scholarly research and/or a personal 
knowing extending over many years. Virtues which are the genesis of a genuine 
understanding of, and thence an unbiased knowledge of, another human being; 
and virtues which rapid, impersonal, mass means of modern communication 
actively discourage and which virtues are seldom, it seems, cultivated and 
employed by those involved with and who use and who rely on such modern 
means for information. 


Quite simply it is matter of honour. Of personal knowing. As I mentioned 
above, the traditional gentlemanly and ladylike virtues and their cultivation are 
no longer the standard which individuals are expected to aspire to and to 
uphold. Thus I do not expect the plethora of rumours and allegations about me 
to suddenly cease, although I admit I do and perhaps naively nurture a vague 
hope that what I have written here may cause a few individuals to reconsider 
the veracity of such rumours and allegations. 


As for who and what I really am, I can only suggest the curious read such 
writings of mine as the following: (a) One Vagabond In Exile From The Gods; (b) 
Religion, Empathy, and Pathei-Mathos; and (c) Understanding and Rejecting 
Extremism. 


Notes: 


[1] Many people seem to rely on four items in respect of accusations of occult 
involvement. These items are: (1) an article published in 1998 in the Searchlight 
magazine entitled The Most Evil Nazi in Britain; (2) a 2009 thesis by Senholt 
entitled Political Esotericism & the convergence of Radical Islam, Satanism and 
National Socialism in the Order of the Nine Angles; (3) a chapter in Nicholas 
Goodrick-Clarke's book Black Sun: Aryan Cults, Esoteric Nazism and the Politics 
of Identity (published in 2001); and (4) a 1974 interview I allegedly gave to a 
reporter. 


(a) In respect of the Senholt, see the section in this article subtitled The Logical 
Fallacy of Incomplete Evidence - A Case Study. 


(b) In respect of Goodrick-Clarke, his identification of me, in his book, as 'Anton 
Long’ is solely based on his claim that I was the author of a manuscript entitled 
Diablerie, Revelations of a Satanist the only known copy of which is in the 
British Library. No evidence, no sources, are provided for this claim - this 


assumption. Neither are any evidences or sources given for his other claims 
about me, such as that "the ONA was founded by David Myatt" or that I was "a 
long time devotee of satanism." 


In addition, Goodrick-Clarke never bothered to contact me regarding these 
claims of his, and the first thing I knew about them was when the book was 
published. Had he contacted me, then, I would have been in a position to supply 
him with the unpublished autobiographical MS that the plagiarist had purloined 
and used as the source for that fanciful work of fiction entitled Diablerie. An 
unpublished autobiographical MS that I circulated to a few friends, and a few 
‘interested parties’, in the 1980's when I was engaged in writing The Logic of 
History from which the text Vindex, The Destiny of the West (published in 1984) 
derived. One of 'the interested parties' was the publisher of Vindex, The Destiny 
of the West who subsequently published some other pro-NS works of mine. An 
interesting overview of Diablerie is given in the 2012 e-text A Sceptics Review 
of Diablerie, by R. Parker. 


It is interesting and - to me - relevant that among the many errors of Goodrick- 
Clarke are the following: 

i) I was not born in 1952, as he claimed. 

ii) I first met Colin Jordan in 1968, not 1969 as he claimed. 

ili) My two terms of imprisonment for political offences were not both for six 
months, as he claimed. 

iv) Morrison was never 'my follower' as Goodrick-Clarke claimed (Eddy was 
never anyone's follower). 

v) Morrison's first name is Eddy, not Eddie as Goodrick-Clarke claimed. 

vi) The Occult lady that 'Anton Long' met in the early 1970's did not ‘lead the 
ONA' as Goodrick-Clark claimed, but rather the Camlad association, with the 
ONA being founded and then led by Anton Long himself following his meeting 
with that lady. 

vii) He mentions a certain Wulstram Tedder whom he claims was a former aide 
of Colin Jordan during the old NSM days, whereas 'W Tedder’ was one of the 
noms-de-plume I used, for instance when writing for John Tyndall's Spearhead 
magazine in the 1980's. 


It also interesting that Goodrick-Clarke was ignorant of - or did not bother to 
discover - many documented things about me during the late 1960's and the 
early 1970's, such as my arrest by the Yorkshire Regional Crime Squad for 
organizing a gang of thieves. Instead, the often fictitious account he gives of 'my 
life’ during that time is almost entirely taken from the fictional Diablerie 
manuscript 


Such errors, and the lack of evidence to support his assumptions about me, 
really say all that needs to be said about this particular ‘source’. 


Interestingly (perhaps) another fanciful work of fiction, similar to Diablerie, and 
purporting to be yet another autobiography by 'Anton Long' seems to have been 


recently written by someone, possibly for financial gain resulting from selling it 
at some silly price to collectors of rare Occult memorabilia. The bulk of this new 
fictional ‘autobiography’ consists of an early (now out of date) edition of 
Myngath to which various fictional autobiographical stories and 'sinister' 
incidents and diatribes have been added in line with what might be expected 
from a mythical 'Anton Long’. Given that the majority of these autobiographical 
stories in this so-called Bealuwes Gast are quite risible and fanciful (and not 
fundamentally satanic at all), and given that the 'sinister diatribes' seem to have 
been cut-and-pasted from various internet articles attributed to those who over 
the years have used the nom-de-plume Anton Long, it seems unlikely that this 
forgery will ever be taken seriously by anyone. I mean - and to name just one 
risible example - who can take seriously a 'clockwork orange cult’ and the 
wearing of white lab coats to boot... 


Since this Bealuwes Gast also contains certain autobiographical information 
contained in private correspondence (e-mails) sent by me to a certain 
correspondent in 2009, I believe I know the identity of the author, or at least the 
identity of the person who supplied that private information to the author. 


(c) In respect of the 1974 'interview', I reproduce a comment I made in part one 
of my Autobiographical Notes, first published in 2001: 


" The journalist promised to let me read his final copy before it was published - a 
condition I had specified before giving the interview - and several photographs of 
me were taken, with him suggesting I hold something to do with the Occult, since he 
had noticed I had a collection of horror, and Occult, fiction (most of which in fact 
were given or loaned to me by Eddy Morrison). Perhaps foolishly, I agreed, holding 
up some Occult thingy which Joe Short had given to me a few days before. Our 
conversation lasted for about half an hour, during which the journalist took a few 
notes (it was not recorded). 


I assumed that he would simply recount what I had said. Of course he neither 
showed me the article before publication, nor printed what I said, except for one 
short sentence about causing chaos. The journalist also made some rather silly 
allegations about animal sacrifice, which were investigated at the time by both the 
Police and the RSPCA whose conclusion was that they were fabrications concocted 
by the journalist, and perhaps, as I concluded, to get his name on the front page of 
the newspaper and sell more copies. 


What surprised me (and to be honest, upset me, for a while), after this interview, 
was how so many people believed everything the journalist had written, without 
bothering to ask me for my side of the story. As if just because something was 
printed in some newspaper or other then “it must be true” or - as the cliché of 
mundanes goes: “there is no smoke without fire.” And it was then that I learnt 
several valuable lessons: just how easily people can be manipulated, just how 
dishonest and conniving (and thus dishonourable) some journalists seemed to be, by 
nature; and just how powerful the established Media was, able make or break a 
person’s reputation." 


(d) In respect of the 1998 Searchlight item, I reproduce here a rather polemical 


item written by me, the fanatic, in 1998 (during my extremist decades) just 
before my conversion to Islam and privately circulated to the few members of 
Reichsfolk. The item was subsequently re-issued - with some amendments and 
alterations made by Richard Stirling - in 2003 as a confidential supplement to 
the Reichsfolk Situation Report of that year. 


" Not once, in the past thirty years, has anyone provided any evidence of my alleged 
involvement with the Order of Nine Angles or with Satanism in general [...] 


All Searchlight has ever done is make unsubstantiated allegations [...] 


One of the unsubstantiated allegations of the Searchlight crowd is that I was a friend of 
someone called Vik Norris - something they blandly stated in their alleged ‘expose’ of me, 
under the headline The Most Evil Nazi in Britain, in the April 1998 issue of Searchlight 
magazine. No evidence for this allegation was presented then, or subsequently. 


Indeed, the article simply contains bland assertions by them about me and Satanism with 
no evidence presented to support such assertions. For example: (1) they stated that the 
ONA was “formed by Myatt himself in the early 1980's” but offer no proof for this claim of 
theirs; (2) they write about “Myatt and his satanic friends” yet never name these alleged 
‘satanic’ friends or provide any proof of involvement by any of my friends with Satanism; 
(3) they claim that “within days of being investigated”, the ONA withdrew its material 
from the Internet and that I had shaved off my beard in an attempt to disguise myself, 
with yet again no evidence being provided for these allegations, which were patently 
untrue, as anyone could have verified at the time by searching the Internet, calling on me 
at my home or place of work or asking those with whom I worked. 


Unsurprisingly, many people over the years have - for personal or political reasons - 
referenced this Searchlight article as ‘proof’ of my alleged involvement, when anyone of 
any sagacity on reading that and similar articles about me can rationally deduce that it 
and other such articles are merely malicious propaganda designed to discredit, but 
worded in such a dishonourable way that even were one to sue the authors for libel ina 
British civil court (assuming one had the money to do so) there would be no guarantee of 
success - a legalistic tactic such dishonourable journalists often rely on when they peddle 
their lies and make their malicious accusations. 


As for me, I have never bothered to have recourse to civil law, and established Courts, to 
sue those making libellous allegations about me quite simply because the only law I 
believe in and strive to uphold is the law of personal honour. Given that I have challenged 
two journalists, according to the law of personal honour, to a duel with deadly weapons for 
making such malicious allegations, and given that they did not have the honour to accept 
this challenge or issue an apology in lieu of fighting a duel, I consider my honour 
vindicated and their own dishonourable character proven." 


[2] The completed BBC programme was broadcast, as a 'Panorama Special’ 
entitled The Nailbomber, on the 30th June, 2000. Nick Lowles, who at the time 
was working for Searchlight, was listed as the associate producer. 


[3] The recent writings of mine include the compilation Understanding and 
Rejecting Extremism, as well as voluminous essays about The Numinous 
Way/The Way of Pathei-Mathos, and which mystical Way of Life is one of 
compassion, empathy, humility, gentleness, and love. 


As I wrote in Letter To My Undiscovered Self, 


" The honest, the obvious, truth was that I - and people like me or those who 
supported, followed, or were incited, inspired, by people like me - were and are the 
problem. That my, that our, alleged ‘problems’ (political/religious), were 
phantasmagoriacal; unreal; imagined; only projections based on, caused by, 
invented ideas that had no basis in reality, no basis in the simple reality of human 
beings. For the simple reality of most human beings is the need for simple, human, 
things: for personal love, for friendship, for a family, for a personal freedom, a 
security, a stability - a home, food, playfulness, a lack of danger - and for the 
dignity, the self-respect, that work provides. 


But instead of love we, our selfish, our obsessed, our extremist kind, engendered 
hate. Instead of peace, we engendered struggle, conflict, killing. Instead of 
tolerance we engendered intolerance. Instead fairness and equality we engendered 
dishonour and discrimination. Instead of security we produced, we encouraged, 
revolution, violence, change. 


The problem, the problems, lay inside us, in our kind, not in ‘the world’, not in 
others. We, our kind - we the pursuers of, the inventors of, abstractions, of ideals, of 
ideologies; we the selfish, the arrogant, the hubriatic, the fanatics, the obsessed - 
were and are the main causes of hate, of conflict, of suffering, of inhumanity, of 
violence. Century after century, millennia after millennia [...] 


That it took me four decades, and the tragic death of two loved ones, to discover 
these simple truths surely reveals something about the person I was and about the 
extremisms I championed and fought for. 


Now, I - with Sappho - not only say that, 


I love delicate softness: 
For me, love has brought the brightness 
And the beauty of the Sun .... 


but also that a personal, mutual, love between two human beings is the most 
beautiful, the most sacred, the most important, the most human, thing in the world; 
and that the peace that most of us hope for, desire in our hearts, only requires us to 
be, to become, loving, kind, fair, empathic, compassionate, human beings. For that 
we just have to renounce our extremism, both inner and outer." 


As I wrote in Pathei-Mathos, Genesis of My Unknowing: 


"There are no excuses for my extremist past, for the suffering I caused 
to loved ones, to family, to friends, to those many more, those far 
more, 'unknown others' who were or who became the 'enemies' 
posited by some extremist ideology. No excuses because the 
extremism, the intolerance, the hatred, the violence, the inhumanity, 
the prejudice were mine; my responsibility, born from and expressive 
of my character; and because the discovery of, the learning of, the 
need to live, to regain, my humanity arose because of and from others 
and not because of me. 


Thus what exposed my hubris - what for me broke down that 
certitude-of-knowing which extremism breeds and re-presents - was 
not something I did; not something I achieved; not something related 
to my character, my nature, at all. Instead, it was a gift offered to me 
by two others - the legacy left by their tragic early dying. That it took 
not one but two personal tragedies - some thirteen years apart - for 
me to accept and appreciate the gift of their love, their living, most 
surely reveals my failure, the hubris that for so long suffused me, and 
the strength and depth of my so lamentable extremism. 


But the stark and uneasy truth is that I have no real, no definitive, 
answers for anyone, including myself. All I have now is a definite 
uncertitude of knowing, and certain feelings, some intuitions, some 
reflexions, a few certainly fallible suggestions arising mostly from 
reflexions concerning that, my lamentable, past, and thus - perhaps - 
just a scent, just a scent, of some understanding concerning 
some-things, perfumed as this understanding is with ineffable 
sadness. " 


[4] A revised and updated version of Senholt's thesis, under the title Secret 
Identities in The Sinister Tradition, is included in Per Faxneld & Jesper 
Petersen: The Devil's Party - Satanism in Modernity, Oxford University Press, 
2012. ISBN 9780199779246 


[5] For my view on Goodrick-Clarke, see footnote 1. 


[6] The logical fallacy of incomplete evidence is when material concerning or 
assumptions about a particular matter are selected and presented to support a 
particular argument or conclusion, while other material or assumptions which 
do not support, which contradict, the chosen argument or conclusion are 
withheld or not discussed. In effect, selective evidence and/or selective 
argument are used in order to 'prove' a particular point, with such selectively 
being deliberate, or the result of fallacious reasoning or unscholarly research. 


[7] Refer to footnote #51 of Kaplan’s book Nation and Race. Northeastern 
University Press. 1998. 


[8] Refer to Mark Weitzmann, Anti-Semitism and Terrorism, in Dienel, 
Hans-Liudger (ed), Terrorism and the Internet: Threats, Target Groups, 
Deradicalisation Strategies. NATO Science for Peace and Security Series, vol. 
67. 10S Press, 2010. pp.16-17. 


[9] The compilation Relict contains my selection of most of those poems, written 
between 1971 and 2012, that I feel are worth reading. 


[10] Mention perhaps should also be made of my many writings about 
extremism, my extremist past, and my rejection of extremism, which post-date 
Senholt's thesis, and in which writings I have endeavoured to explore and 
understand the roots of both my extremism and of extremism itself. These 
writings include The Development of The Numinous Way (2012) and 

Recuyle of the Philosophy of Pathei-Mathos (2012). 


Other such writings are included in the more recent Understanding and 
Rejecting Extremism. 


Also of interest should be my seven-part retrospective and autobiographical text 
The Ethos of Extremism, Some Reflexions on Politics and A Fanatical Life, and 
which "personal reflexions on my forty years of extremism may be of interest to 
a few people, especially given that, as a result of experience, a pathei-mathos, I 
have come to reject racism, National-Socialism, hatred, and all forms of 
extremism, having developed a personal weltanschauung, a non-religious 
numinous way, centred around empathy, compassion, fairness, and love." 


[11] Wright, Julie. David Myatt, Satanism, and the Order of Nine Angles. e-text, 
2012. Revised 2016. 


Appendix 
An Apposite Quotation 


There are no excuses for my extremist past, for the suffering I caused to loved 
ones, to family, to friends, to those many more, those far more, 'unknown others' 
who were or who became the 'enemies' posited by some extremist ideology. No 
excuses because the extremism, the intolerance, the hatred, the violence, the 
inhumanity, the prejudice were mine; my responsibility, born from and 
expressive of my character; and because the discovery of, the learning of, the 
need to live, to regain, my humanity arose because of and from others and not 
because of me [...] 


I quite understand why, in the past, certain individuals disliked - even hated - 
me, given my decades of extremism: my advocacy of racism, fascism, holocaust 
denial, and National-Socialism, followed (after my conversion to Islam) by my 
support of bin Laden, the Taliban, and advocacy of 'suicide attacks’. 


I also understand why - given my subversive agenda and my amoral willingness 
to use any tactic, from Occult honeytraps to terrorism, to undermine the society 
of the time as prelude to revolution - certain people have saught to discredit me 
by distributing and publishing items alleging I am or was a 'satanist’. 


Furthermore, given my somewhat Promethean peregrinations - which included 


being a Catholic monk, a vagabond, a fanatical violent neo-nazi, a theoretician 
of terror, running a gang of thieves, studying Buddhism, Hinduism, Taoism; 
being a nurse, a farm worker, and supporter of Jihad - I expect many or most of 
those interested in or curious about my 'numinous way’ and my recent mystical 
writings to be naturally suspicious of or doubtful about my reformation and my 
rejection of extremism. 


Thus I harbour no resentment against individuals, or organizations, or groups, 
who over the past forty or so years have publicly and/or privately made negative 
or derogatory comments about me or published items making claims about me. 
Indeed, I now find myself in the rather curious situation of not only agreeing 
with some of my former political opponents on many matters, but also (perhaps) 
of understanding (and empathizing with) their motivation; a situation which led 
and which leads me to appreciate even more just how lamentable my extremism 
was and just how arrogant, selfish, wrong, and reprehensible, I as a person was, 
and how in many ways many of those former opponents were and are (ex 
concesso) better people than I ever was or am. 


Which is one reason why I have written what I have recently written about 
extremism and my extremist past: so that perchance someone or some many 
may understand extremism, and its causes, better and thus be able to avoid the 
mistakes I made, avoid causing the suffering I caused; or be able to in some way 
more effectively counter or prevent such extremism in the future. And one 
reason - only one - why I henceforward must live in reclusion and in silencio. 


Source: Pathei-Mathos - Genesis of My Unknowing 


David Myatt 


Understanding and Rejecting Extremism 
A Very Strange Peregrination 


Preface. 

Part One. Towards Understanding Extremism - Some Notes From Personal Experience. 
Part Two. A Learning From Grief. 

Part Three. A Rejection of Extremism Perhaps Explained. 

Appendix. Usage of Terms. 
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Preface 


The first, and by far the shortest, part of this work contains some of my reflexions on, and some of my 
conclusions concerning, my forty years as a practical extremist and my forty years of practical experience 
of extremism and of other extremists; a practical experience that began in 1968 and ranged from 
fascism, and the racism of National-Socialism, to radical Islam, and which practical experience included 
founding and leading a political organization; producing propaganda, organizing activities and 
demonstrations, some of which ended in violence; speaking in public and participating in marches, 
demonstrations, and brawls; formulating extremist ideology; imprisonment for racist and other violence; 
participating in and recruiting for paramilitary activities; inciting hatred, violence and prejudice; engaging 
in criminal activities to fund extremist causes; encouraging and supporting terrorism; and so on. 


My conclusions regarding extremism resulted from some years of moral, personal, and philosophical 
questioning and reflexion; a questioning whose genesis was a personal tragedy in 2006, and which 
questioning led me a few years later to reject all forms of extremism and develope my own 
weltanschauung - the philosophy of pathei-mathos - based on the virtues of empathy, compassion, and 
humility. 


| make no claim concerning the originality, or concerning the correctness or the value or the importance 
of my conclusions about extremism. They are just my personal, and fallible, conclusions which - given my 
extremist past - may interest, or be of some use to, some people; and, being such personal conclusions, 
they are neither presented in an academic way nor are comparisons made with the work and the 
conclusions (academic or otherwise) of others about extremism. 


Part two consists of transcriptions of some handwritten letters sent to a long standing friend following 
that tragedy in 2006. Since such personal correspondence is usually far more revealing - of personal 
views, motivations, and feelings - than some essay or other in which one pontificates about this or that, 
some readers may find this part more interesting and insightful than either part one or part three. 


The third part consists of personal replies sent to individuals | did not personally know but who contacted 
me, between 2011 and 2012 and usually by e-mail, with questions about my extremist past, my 
‘numinous way', and my philosophy of pathei-mathos. These replies may thus serve to place into 
perspective my rejection of all forms of extremism and as well as elucidate the development of my 
weltanschauung from that 'numinous way' to the philosophy of pathei-mathos. 


For publication, | have occasionally added some footnotes to such personal correspondence and replies, 
usually to provide a reference and/or a translation of some quotation. 


| have outlined in an Appendix how | understand and use certain terms, since (i) my particular usage of 
some common terms may differ from how they are ordinarily used or how they have been previously 
defined and used in some academic and other works relating to extremism and its causes, and (ii) | 
occasionally employ certain terms developed for or used by my philosophy of pathei-mathos (such as 
separation-of-otherness, abstractions, and masculous). 


David Myatt 
2013 


Part One 


Towards Understanding Extremism 
Some Notes From Personal Experience 


Harshness, Hatred, and The Separation-of-Otherness 


Some four years of reflexion concerning my forty years of experience have inclined me to consider that 
the genesis of extremism, and the making of extremists, may well be and may well involve three inter- 
related things: harshness, hatred, and what | term the-separation-of-otherness. 


Thus, in my view, an extremist in active pursuit of some objective, usually of a political or a religious 
nature, manifests a certain personal harshness, a certain propensity toward impersonal hatred, and 
makes not only a clear distinction between 'them' and 'us' but also between (i) some vision of or some 
belief in a particular past and (ii) the state of things now and how it is believed things will be, or should 
be, the immediate future. All of which predispose a person toward, or which can be used (by agitators, 
ideologues, fanatics, propagandists, leaders) to incite people toward, violence and - sometimes - toward 
terrorism. 


The extremist therefore identifies with a particular category which is given certain characteristics or 
which is believed to be based on certain characteristics, and which category is invariably regarded - 
instinctively or otherwise - as either having a special (or even God-given) destiny or as being better than 
or superior to 'the others’. In case of racism, for example, the category is what is believed to be one's own 
particular ethnic group; in the case of radical nationalism, one's own particular country, land, or nation; in 
the case of radical Islam, of having the authentic interpretation and belonging with those who do adhere 
to that interpretation. 


There thus exists, or developes, or there is cultivated, a distinct and a prideful sense of identity, 
dependant upon the belief - instinctive, or formulated in some manifesto, tract, doctrine, ideology, or 
dogma - that what exists now (society, or 'our way of life', for example) is under threat, and either (i) has 
deviated from a posited or some believed in ideal or idealized community/society/way of life that is said 
to have existed in the past or (ii) can and should move toward that new community/society/way of life 
demanded by the ideology, manifesto, tract, doctrine, dogma, ideologue, or interpretation. 


This identity produces or can produce resentment, anger; caused by both (i) a perceived or a felt disparity 
between the now and the assumed ideal, past or future, and (ii) by the belief that someone or some many 
are responsible for the 'current state of affairs' and/or are preventing a return to, or the creation of, the 
ideal. For the problems or the conditions of the present are assumed, by extremists, to have certain 
identifiable and simple suprapersonal causes, just as the path to the goal is regarded as requiring that 
those causes be dealt with; with the causes of the problems often or mostly being the work of ‘others’; 
not our fault, but instead the result of ‘our enemies’, and/or of some opposing ideology. That is, our 
enemies ‘threaten’ our way of life and/or are to blame. 


Hence in order for extremists to return to this past perfection - or in order for them to create a new form 
of this past perfection, this past ideal, or in order for them to create a new perfection inspired by some 
past or newly posited ideal - the enemies, and/or opposing ideologies and those adhering to them, must 
be dealt with. There must therefore be struggle; the notion of future victory; and at the very least 
political/social/religious activity, and propaganda, directed toward political/social/religious goals; a moving 
toward regaining the authority, the power, the influence which supporters of, for example, an ideology 


believe or assume they and their kind have lost and which they almost invariably believe are now ‘in the 
hands of their enemies' and/or of traitors or ‘heretics’. 


All this combines to provide the extremist with a simplicity of purpose, for their life now has a meaning 
which - instinctive or otherwise - vivifies, removes doubt, with the result that the goal, the ideal, the 
ideology, is given or assumes a high priority in the life of the individual, often to the extent that they are 
prepared - even willing - to use violence, and actively hate their perceived enemies, 'the others', whom 
thus they, in their harshness and intolerance, have dehumanized. 


Extremism, Ideation, and Abstractions 


Such violence, such hatred, such a dehumanizing of those deemed enemies with the consequent immoral 
denial of innocence [1], are inevitable consequences of all ideologies founded on notions of a prideful 
identity which glorify a past (real or idealized), which posit some future ideal or goal, and which involve a 
struggle against stated enemies to achieve such a goal or such an ideal. 


For all extremists accept - and all extremisms are founded on - the instinctive belief or the axiom that 
their cherished ideation(s) or abstraction(s) is or are more important, more valuable, than the individual 
and the feelings, desires, hopes, and happiness, of the individual. The extremist thus views and 
understands the world in terms of abstractions; in terms of 


",..a manufactured generalization, a hypothesis, a posited thing, an assumption or assumptions 
about, an extrapolation of or from some-thing, or some assumed or extrapolated ideal 'form' of 
some-thing. Sometimes, abstractions are generalization based on some sample(s), or on some 
median (average) value or sets of values, observed, sampled, or assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal or an ideal which it 
is assumed could be attained or achieved in the future." [2] 


The abstractions of extremism are manifest in the ideology, which posits or which attempts to explain 
(however irrationally and intolerantly) some ideated form, some assumed or believed in perfect (ideal) 
form or category of some-thing, and which ideated form is or can be or should be (according to the 
ideology) contrasted with what is considered or assumed to be its 'opposite'. For example, in nazism and 
neo-nazism, the basal ideation is the White (or the Aryan) race, so that for those who accept such a racial 
ideology a White or Aryan ideal (man and woman) exists, has existed, or should exist, with individuals 
judged or expected to judge themselves according to this standard and expected to strive to emulate or 
attain it; and with enemies (such as Jews - Zionists [3] - and Muslims) pejoratively contrasted with it, and 
thus viewed in a bigoted and a dehumanizing way. The individual, extremist or otherwise, is therefore 
required to accept - be subservient to - the judgement that the ideology asserts, or which some ideologue 
proclaims, is correct; for all ideologies denigrate or require (overtly or otherwise) the suspension of 
individual judgement either in favour of the collective, 'correct', ideological one, or in favour of the 
judgement of some leader, ideologue, or some ‘higher authority’. 


For there is the belief or the assumption, implicit in ideation, that what is observed by the senses, or 
revealed by observation, is either an ‘imperfect copy' or an approximation of that posited ideal thing or 
form, with the additional assumption or belief that such an ideated form contains or in some way 
expresses (or can express) 'the essence’ or 'the ethos’ of that thing and of similar things, and ideologies 
of whatever kind assert or claim that (i) it is this essence or ethos that the ideology - or some leader or 
ideologue - has revealed or does reveal, and (ii) this essence or ethos can and should inspire and 
motivate individuals to strive and struggle to implement, to make real, their posited ideal or ideals even 
if, or especially if, such striving and struggle involves conflict and violence. 


The Masculous Extremist 


Given the foregoing, the extremist is a certain type of person; or at least, in my experience, the majority 
of extremists are: by nature, or become so through association with or because of the influence of others, 
or because of ideological indoctrination. This type of person has or developes not only a certainty-of- 
knowing about their cause, faith, or ideology, but also a need or an enthusiasm for territorial pride and 
personal aggression. In brief, they have or they develope an inflexible masculous character, often 
excessively so; and a character which expresses the masculous nature, the masculous ethos, of 
extremism. A character, a nature, unbalanced by muliebral virtues. 


For it is in the nature of extremists that they disdain, and often despise, the muliebral virtues of empathy, 
sensitivity, humility, gentleness, forgiveness, compassion, and the desire to love and be loved over and 
above the desire for conflict, territorial identity, and for war. Thus we find in extremism a glorification of 


the masculous at the expense of the muliebral; a definite personal certitude of knowing; a glorification of 
toughness and aggression and war; an aggressive territorial pride; a tendency to believe, or the forthright 
assertion, that 'might is right' and kampf is necessary; the desire to organize/control; a prominent desire 
for adventure and/or for conflict/war/violence/competition; and - especially in ideologues, fanatics, 
propagandists, agitators, and leaders - the love of manipulation through the charisma of words. 


For extremism certainly manifests - and is an example, par excellence - of the love some people have or 
seem to need for the manipulation of others through words both spoken and written. As | have noted 
elsewhere: It is as if we terrans, en masse, have forgotten, keep forgetting, or have never discovered the 
wisdom that what involves too many words - and especially what involves or requires speeches, rhetoric, 
propaganda, dogma - is what obscures empathy and thus the numinosity that empathy reveals; the 
numinosity presented to us by the pathei-mathos of our human past; manifest to us - and living now - in 
the way of living of those whose personal pathei-mathos - whose personal experience of suffering, death, 
destruction, hate, violence, of too many killings - has forever changed them. The 6 


numinous revelation of kindness, of humility, of gentleness, of love, of compassion; of being able to 
restrain, control, ourselves; of being able to comprehend our small, insignificant, place in the indefinity of 
the Cosmos, bringing as this comprehension does an understanding of the importance, the numinosity, 
that is a shared and loyal love between two people: and revealing as this does the Cosmic unimportance 
of such wars and conflicts and such brutality as have blighted our terran history. [4] 


A Cure For Extremism? 


Understood thus, extremism could be considered to be akin to bad (or rotten) individual physis [5]; as a 
manifestation of an unbalanced, an intemperate, psyche [6]; and as something which is or which has the 
potential to be contagious. Or, expressed less dramatically, extremism is a modern manifestation of 
hubris; of a lack of respect for, and a lack of appreciation of, the numinous. And, as hubris, is a 
manifestation of the error that is the genesis of the tyrant [7] as well as the genesis (in my view) of what 
has been termed the patriarchal ethos and in particular of how that ethos continues to not only survive 
but also still dominates the world. 


It really does appear to be the case, as | perhaps somewhat controversially noted in a recent missive, that 
we men en masse have learnt nothing from the past four or five thousand years, 


For the uncomfortable truth is that we, we men, are and have been the ones causing, needing, 
participating in, wars and conflicts. We - not women - are the cause of most of the suffering, 
death, destruction, hate, violence, brutality, and killing, that has occurred and which is still 
occurring, thousand year upon thousand year; just as we are the ones who seek to be - or who 
often need to be - prideful and ‘in control’; and the ones who through greed or alleged need or 
because of some ideation have saught to exploit not only other human beings but the Earth 
itself. We are also masters of deception; of the lie. Cunning with our excuses, Cunning in 
persuasion, and skilled at inciting hatred and violence. And yet we men have also shown 
ourselves to be, over thousands of years, valourous; capable of noble, selfless, deeds. Capable of 
doing what is fair and restraining ourselves from doing what is unethical. Capable of a great and 
a gentle love. 


This paradoxy continues to perplex me. And | have no answers as to how we might change, 
reform, this paradoxical mbotc of ours, and so - perhaps - balance the suffering-causing 
masculous with the empathic muliebral and yet somehow in some way retain that which is the 
genesis of the valourous. And if we cannot do this, if we cannot somehow reform ourselves, can 
we terrans as a species survive, and do we deserve to? [4] 


My only fallible suggestions are the empathy, the primacy of love and of pathei-mathos, and the 
appreciation of the numinous and of humility, that form the basis of my philosophy of pathei-mathos, and 
which philosophy is only my attempt to expresses what | believe | have understood because of and from 
my own personal pathei-mathos. 


ooo 


Notes 


[1] My understanding of innocence is that it is an attribute of those who, being personally unknown to us, 
are therefore unjudged us by and who thus are given the benefit of the doubt. For this presumption of 
innocence of others - until direct personal experience, and individual and empathic knowing of them, 
prove otherwise - is the fair, the reasoned, the numinous, the human, thing to do. 


Empathy and néQet ud8oc incline us toward treating other human beings as we ourselves would wish to 
be treated; that is they incline us toward fairness, toward self-restraint, toward being well-mannered, and 
toward an appreciation and understanding of innocence. 


[2] The definition is taken from the glossary in The Numinous Way of Pathei-Mathos. 2013. ISBN 
978-1484096642 


[3] The term Zionist is often employed by contemporary neo-nazis as a euphemism for Jews, partly in 
order to try and circumvent racial hatred legislation in countries where such legislation is in force, and 
partly to try and avoid accusations of being a 'conspiracy theorist’. 


[4] | use the term @votc (physis) here in reference to the nature or the character of a person. As 
Heraclitus noted: 


OWMPOVELV APETH YEVOTN, Kal Gogin aANGEG AEYELV Kal TOLE’V KATA MVOW ETIaAtOVTAG 
Most excellent is balanced reasoning, for that skill can tell inner character from outer. 
Fragment 112 

[5] Blue Reflected Starlight. 2013 


[6] Psyche is here used in reference to its classical origins and my philosophy of pathei-mathos; as an 
emanation, embodied in a fallible mortal, of Life qua being. 


[7] 


UBPLC MUTEVEL TOPAVVOV: 

UBpLc, El MOAADY UTNEpTMANGOA Watav, 
& UN ‘mikalpa UNnSE OUUMEPOVTA, 
aKpOTATOV EiDavaBaO’ 

ainoc &nétouov Wpovoev eic avayKa 
EVO’ ov TOSi xPNO(UW 

XPATat 


Insolence [hubris] plants the tyrant. There is insolence if by a great foolishness there is a useless 
over-filling which goes beyond the proper limits. It is an ascending to the steepest and utmost 
heights and then that hurtling toward that Destiny where the useful foot has no use 


Sophocles, Oedipus Tyrannus. vv.872ff 


Part Two 


A Learning From Grief 
Transcriptions Of Some Personal Letters 


The Scent of Meadow Grass 


Four days on from Fran's death, and | am in one of the ancient meadows on the Farm - soon, the 
haymaking will begin, again, but for now | can smell that special smell - the scent - of meadow grass 
growing in hot June Sun. 


The varied grasses are at least knee high; often higher - and | startle a Deer, hiding, as | walk through the 
grass: up it leaps to bound and leap away to escape through a hole in the far hedge where the Oak, now 
full in leaf, rises so tall above me, only a faint breeze to disturb its leaves. Over the field, a Buzzard 
circles, occasionally calling while small Cumulus clouds drift under the blue sky of another English 
Summer. Around, over, the pond where | sit, Damsel flies, and two dark blue large Dragonflies, skitting, 
dancing, mating, landing - for the flow of life goes on. 


Why such warm almost cloudless weather? It is not as if | wish my sadness, my grief, my guilt to be lifted 
and taken from me - but, still, a certain beauty touches me, bringing a few moments of peace. Shall | 
strive to push these aside, and remember, again, as yesterday when | walked through nettles, letting 
them sting my bare hands and arms? Now, a stripped yellow Dragonfly ventures forth over the pond - to 
be attacked, driven away by the Blue as two Blackbirds, tree dwelling and five hedge-Oaks apart, sing 
their varied, long-lasting songs, for the flow of living goes on. 


So many Damsel flies, now, | have lost count, and, then, a Ruddy Darter lands on a leaf, feet from my 
feet. For minutes, it is still, as, around me, Bumblebees and fastly-moving, loud, flies pass by in their 
seemingly random way. On a nearby fallen branch - some small, glossy, black, winged insect scoops out 
dead wood with its legs, having made a perfectly round, small, hole above the sunken leaf litter where 
black Beetles scutter, to dive down to what is their deep. Then, a Bumblebee drops, stumbly, briefly, 
down to the very edge, as if to drink, for the flow of life goes on. 


Is there meaning, for me, here? It would seem so in these brief moments - and yet, and yet there is no 
Fran to return to, no Fran sitting here, sharing such moments. But is she, in some indefinable numinous 
way, here beyond the bounds of memory, Time, grief, and thought? | do not know, only knowing a certain 
vague, mysterious feeling, which might just be imagination. Now, | must arise and walk: no sleep, here, 
as in the years gone by when | would lie down among this warm grass to feel the peace that lives in such 
a place as this. 


June 2006 


ooo 


Bright Purple Orchids 


It is just over one month since | sat on this hill - then, it was also in the Sun of an early Summer's 
morning, and only a few days after Francine had killed herself, tormented as she was by despair, anguish 
and a deep self-deprecation. For | called her Francine - and she liked it - since it seemed to capture 
something of her quixotic, individual, nature which the names Frances and Fran did not really express. 
Now, as in the past when she was alive, | find myself still saying to myself - and sometimes out loud - "I 
love you Francine," as if it were some mantra that might bring her back to life. 


But, yet again, | am alone - here, where there are bright purple Orchids on the lower slopes just above the 
tree-line and where, below, a Deer stood on the narrow footpath, watching me approach until, apparently 
unafraid, it sauntered off into the bushes growing by and beyond the stream that runs down through that 
quite small wooded valley. Overhead - the resident Buzzard, calling. Around - flies, starting their day as 
the warmth of the Sun increases to slowly dispel the clinging mist that lingers cloud-like over the flat land 
between those not-too-distant hills. 


The stark cry of a Woodpecker, as it flies, dipping, from tree to tree. The loud Bumblebee, feeding on the 
many small flowers - blue, yellow, violet, red. The many birds - whose personal names | do not and 
probably never shall Know - singing, in the many trees and bushes below, up from where there is a small 
clearing, gently rising as the hill beyond, and in which clearing two chestnut horses graze, half a mile or 
more from the nearest cottage whose white walls and faded-red roof break the swathe of green which, 
furlong upon furlong, reaches up to the very top of the hill, making my horizon: fields of pasture; hedges 
bursting with English-summer green The ferns, since my last visit, are fully open, and almost all stretched 
fully out, and | sit on an old plastic bag, feeling the tragedy of Francine's death, and that | should be 
crying far more than | am now. For the tears, hours upon hour, day following day, hav lessened, until - 
yesterday - | wept only once. So | feel guilty, partly believing | should be mourning her far more. But 
Nature, here, is alive and | have begun to sense again the flow of Life, sensing somehow and strangely - 
and hoping it is not some delusion - that she, by her dying has given me this gift, this chance; these 
moments to reconnect myself with Life. A chance to redeem and be redeemed, to feel the beauty and the 
goodness inherent in life and to know, to deeply feel, the promise of human existence - as if she by her 
living and her dying has not only freed herself from her own inner pain, anguish and torment, but also 
finally, irretrievably, freed me from that lower part of myself that still kept me in thrall, even sometimes 
during our relationship, to abstractions, to a wayward questing after suffering-causing ideals. 


So | am embodied, here, by my being, my thoughts, my feeling - as | sense she is, and somehow alive if | 
feel this, if | remember this, her, if | change; if | make her sacrifice worthwhile. For there is a depth not felt 
before; never quite experienced like this before; a depth of feeling; a depth of being; a deep connexion 
with Life, especially as it presences itself, here, around me, in me, on this hill, site of an ancient hill-fort - 
as if the sadness and the sorrow and the tragedy have been transformed, melded somehow with the 
quiet reverential joy of being in such a beautiful, still numinous aspect of Nature, to form something new, 


strange, far beyond words, bringing a definite knowing of myself, of my failure, a Knowing of humility 
never known before. Thus there is a letting-be; a simple dwelling through sitting in silence and in peace, 
exhaling wordless and wordfull words of love. Change, life, death - all around; all here, and one day | also 
shall change as my beautiful Francine has changed. No fear, now; only that knowing that knows the flow 
for the changing it is. 


Yet do such feelings, such thoughts, demean her death? Or are they merely some escape or delusion? | do 
not really know - | never probably will know for certain - but | hope not, even as | Know | might be 
mistaken, in this. But this is all | have: this, the result of my month of effort, the month of tears - these 
Slight answers; these meagre answers; these so slight positive feelings, feelings which may fade, which 
could fade, bringing back such anguish as caused so many thoughts of bringing forward death. For over a 
month, a struggle to find answers to the questions, the despair, which perplexed and often almost 
overwhelmed me. Faith; prayer; redemption - seeking to believe; needing to believe; desiring to pray, 
trying to pray. Trying again to find the answers in God; in Christianity, in Buddhism, in Taoism, in Islam, 
and in and from many other Ways. 


But there is now, for me it seems, only the quiet sitting in places such as this; only the answers of, the 
development of, The Numinous Way. Only the feeling of being one connexion; only the yearning to 
presence the good, to cease to cause suffering; to strive to keep that silence, that non-interference, which 
which may well be the beginning of my own redemption and a move toward, back, to being in balance 
with Nature, with the Cosmos, with myself - and with the Fran who has gone, leaving me behind. 


There is, here, only sky, trees, hill, and history - and no one to share such beauty, such warmth of 
Summer Sun. No one to lie beside and feel the yearning for that short sleep which often overcomes us in 
a such heat as this. 


Instead - a small brown spotted Butterfly passes; then, an even smaller one of browny-orange with black 
spots on its wings, and then a larger white of black-tipped wings. So many flowers to feed, upon - and the 
heat of the Sun has taken those almost-annoying flies off, away, perhaps bushward into shade, leaving 
me free to rest in my new strange sad-tragic-quiet-reverential-remorseful-joy while a small Cumulus cloud 
in an otherwise cloudless sky drifts above, to my right, making faces. A sad face; then of anger then of joy 
- until it, too, becomes almost formless here in this flicker of Life which passes quickly upon one planet in 
one Galaxy among a Cosmos, changing slowly, as it does. 


So many flowers; and Grasshoppers, calling, in the longer grass, above where three Crows caw, as they 
caw. So much Life, bursting, burgeoning, forth, to mingle as | become mingled with a future and a past, 
one connexion among so many where, ten feet away, the wind-shaped sapling of Oak, no taller than a 
three Rabbits, hopping, curves gracefully out over lichen-covered rock. 


June 29, 2006 
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Existence Without End 


This afternoon is hot, following the long hours of rain during the night, but there is a lovely breeze as the 
Sun dries the Clover-filled grass where | sit resisting the temptation to sleep, stretched out, warm. 


For it is so beautifully warm, this Sun, taking away for a while the sadness of the sleepless night when 
dreams and memories of Fran kept me, often weeping and often silently hunched by the window, listening 
to the rain. No music of mine, then, as | yearned to capture, to express, the almost despairing sadness of 
it all. There were only words; only words such as these, and not for the first time | gently envied those 
gifted with the talent of musical composition. But no words can express what the sounds of numinous 
music can and sometimes have expressed, and | was left to sigh and close my eyes to try and dream such 
memories of happier days as have kept me alive as the days since her death turned first to a week and 
then to a month, no God to bring forth the comfort and the love so desired, so needed in the bleakness of 
that, of this, long night. 


But this Sun brings something, while it lasts - something strange: a quite quiet remembrance of the joys 
and beauty of life when personal love lived to suffuse us with both happiness and dreams - no death to 
tear us apart. Yet how many times, how often and how stupidly, did | turn away from the sharing of such 
love - from its value, its humanity, its goodness known only, valued only, felt only, with its loss, with such 
a loss as this? Turned away from - for what? Some hard, unforgiving, inhuman ideal. Turned away from - 
too many times these past thirty years so that a storm now wells up inside me as the clouds of the night 
grew, waiting to break in a tempest of tears. So stupid, the man that | was, and maybe still am. 


Swallows, sweeping low over the grass; a Honey-Bee, feeding, from the clover. A small Fly, by my hand. 
All emanations of that flow of Life which lives, presenced on this planet which is both a dwelling and a 
home. 


Someday | - all this, here: the Fly, the Bee, the birds; the Clover - will be gone, as she is gone and as the 
Cumulus clouds that now drift past the hill will be gone. Gone - to where? Returned; continued; lost. 
changed... And what remains, of us? | do not know, and can only suggest or presume. 


Yet there is something, here; some feeling, burgeoning in Sun - of Life in its essence; of consciousness, 
living, of compassion, love; droplets forming one whole, one river flowing from one source to one end in 
one sea in one moment of one Time. Thus, a brief smile, a knowing of moments where the | is at least lost 
as it become lost in the happiness of such sharing as love makes. No God - but a warmth of being flowing 
from one small beginning to one Cosmic existence without end. 


Yes - she is there; as I, the Bee, the Fly, the Clover, the Swallow, the rain, the river, will be there, 
transformed, transmuted, one infinitesimal emanation of Thought among so many where the Cosmos 
evolves to be, there, where Time shall never end. Am | dreaming - or just listening to, feeling, the quiet 
soft emanations of a Cosmos dreaming, breathing, seeing, being, existing in both the sadness and the 
love? 


Now, thinking ended, | can drift into that warm sleep that so often heals... And then, fora moment, such 
peace it is as if the joy of death reached out to touch me, claim me. Is this, then, what touches some in 
that their last moment of decision? For it feels as if it is the dying which is easy - and the living which is, 
which can be, which will be, hard, as the despair, the burdens remain to reclaim them, me, us. But have | 
strength enough, dreams enough, hope enough to help me here? Yes, perhaps | have again, for a while... 


Afternoon of 6th July, 2006 
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The Joy-bringing Sky-blue 


A wonderfully warm and sunny day with no clouds to cover the joy-bringing sky-blue. The Sun was warm 
even as it ascended, early, while | cycled rural lanes almost totally devoid of traffic because of being 
Sunday, and early. So pleasing, this simple joy of an English morning in late late Summer when | - tired 
from hours of work yesterday - leant against a fence to just-be in each slowly passing moment. Such 
peace, as if the measure of life was at last not only known but felt, lived, loved, when no human-made 
noise intrudes and one feels the strength, the giving, of the Sun; feels the growing that is in the fields, 
trees, bush, hedge, as if they are all - as they are - connected, parts of one living, growing, presence; one 
living-being, breathing... So much, so much so simply known and felt as warmth and the natural silence 
brings a sleepy calm and there is the brief-sleep of lying in warming welcoming grass before one awakes 
to feel all living-life Knowing thus human-caused suffering for the blight, the stupidity, that it is. 


To be, to let-be, to leave-alone is it seems an answer - and so! am slowly, so slowly, returned to my 
dwelling where now, three hours later, | sit on the grass in the garden feeling knowing my weakness of 
months years decades past. 


So | am haunted, here and again, where again the Swallows gather as they gather at this time of year: 
chirping to each other and preparing in some weeks to leave. Thus do they skim the fields, catching, 
eating, their food as the cycle of natural life upwardly repeats and a cooling breeze dims a little of the 
humid heat of the day, here in a greening part of a still-living England. 


Haunted, here and again - amid such joyful growing warmth - with, by, because of, her death; with by, 
because of, the multiplicity of my multitudes of suffering-causing and so stupid mistakes... 


3rd of August 2006 


fooKe) 


The Sun of Mid-September 


A small black winged insect lands on my knee as | sit on the grass waiting, to write - | do not know what 
this insect is, but it is slowly cleaning its long antennae and then its wings which briefly catch the Sun and 
iridess. Such complexity, in miniature - such life, living, as it lives. 


It is just past mid-September and warm, very warm, with small Cumulus clouds beneath a joyful sky of 
blue and | am awake, it seems, at last, from the daily dream of the past six or more weeks when | sleep- 
walked through life to wake only briefly, so briefly, to cry unexpected as when | two days ago walked one 
narrow path where trees reared up, arching over as some cathedral isle, and bright morning sunlight 
filtered and fractured to touch me, the ground, the life that grew, seeping, around. | cried then such tears 
as Saw me crouched, hunched up, then kneeling - feeling the sorrowful tragedy of her loss, her dying: of 
my mistakes. A sorrow which the wakeing-dreaming-sleep of those past weeks kept me distant from as |, 
again and foolishly, meddled, wrote, postured, to keep pain and experience away through a desire, a 
hope, to believe; through the gestures and words of prayer; through articles written. For | had felt again 
that | knew; that | had words to issue forth - some role again to help me live and keep such life as mine 
alive beyond that tragedy of self-inflicted death. 


Such tears began to break such illusion, such wakeing-dreams, down. Now - so green this grass, so warm 
this Sun of mid-September that | cannot sleep or hold this role any longer. There is, can be, nothing but 
the flow of life which | as one living being cannot hope to contain, constrain, for | am, in being, no-one 
and nothing; only one fleeting flicker of life as that insect, living, flickers briefly to fly away lost to sight 
under Sun. 


There are images, of Space, to remember: one nexion, here, sitting upon grass, among the billions 
presenced here on one planet orbiting one star in one Galaxy among billions. So many, so many - that | 
am become again what | am, was, one fallen leaf drifting, flowing down one stream in one field in one 
land on this one planet among so many. | have no power to really change what-is, what-was; no power of 
bringing-into-being; no power to even really know; only living, breathing, dying. 


So there is a smile, fine words flowing of knowing not to cause suffering again - words written before this 
failure, born from weakness. For | know my failure, here, these past weeks - no excuse, not even that 
wordless, strong, desire to live beyond the grief, beyond the nothingness without her, beyond the faith 
that clung to life, hoping for redemption in a total loyal submission to the one God beyond all gods. Such 
loyalty is troubling, still... But it is the warmth of Sun, the green of grass, that brings me back, for there is 
only the brief touching of such beauty as we can find, discover, know; only the thin, faint, hope to 
somehow bear and carry this to others - to pass the numinous knowing on so that someone, somewhere, 
somewhen can transcend, themselves, feeling the living matrix, beyond, where in ending we merge, 
again, one being-become. 


All else is insufficient, illusion, delusion, for there is what there is. Yet | am weak, worn out from 
experience, loss upon loss, mistake following mistake, so there is, shall be, can be, only a living from 
moment to moment; no plans to follow then deny; no aims to strive or hope for. 


The Swallows of Summer have gone, and | smile as | run my hand through the warming, growing, grass in 
this field where the breeze does not move the acorn as it falls, tree to ground, here by the pond set and 
drying below leaf-shedding Willow. My tears can never fill this - and it might be good to die now, in this 
peaceful warmth as the Craneflies rise to stumble to briefly live before life leaves them without a knowing 
such as this. 


So, there is now only the living of existence; only the quiet slow semi-joyful waiting for this life to slowly, 
quickly, painless or with pain, dimly end to be returned, perchance transformed. Only being, beyond 
desire: one cloud but briefly passing making many faces under Sun... 


September 2006 


ooo 


Crouched Up Over Muddied Earth 


Who is there to hear the words of remorse, to see, feel, such tears of anguish as bring me down, crouched 
up over muddied earth? Who - if there is no God, no Saviour, no Heaven, Paradise, and no personal life 
beyond that ending which is death? 


Who hears? Who can forgive? She who could, might, is gone, dead, lost to me and to life, and here - on 
this wooded hillside where the strong breeze creeks trees and fastly scutters cloud - there is only a faint 
hope: dim, as the dimness on the far horizon where the Sun is still nearly one whole hour from rising. It 
would be good to believe - as | tend to believe, as | tend to hope -that the Life, the living-beings, here can 
and do hear, and can and could respond. But | am only one being, one human, for them - tree, bird, deer, 
rabbit, the very hill itself - to be wary of as they, each in their life in their own way, are wary, and even 
the two Ravens, prukking as they skim the trees above, are only Ravens. No omens, there. So there 


seems only fantasy while | whisper, slowly, to the life that lives here. No answers; no answers: only the 
breeze bringing darker clouds, and rain. 


Here, among brambles, | sit where the fallen leaves of Oak, Ash, have covered the grass, and the breeze 
no longer carries the sound of a distant traffic-filled road. For it is Sunday, and still, with only this human 
who stirs in the gibboning gloom of Dawn on a Winter's day warm for the time of year. 


Soon, there will be weariness to take me back along the muddied path that seeps over hill - no one to 
meet, walking, while such earlyness lasts. And it is good, this solitary silence - once, a few times, | have, 
being late, seen strangers approaching, and shyly, wary like an animal, have crept away into woods, or 
beyond some hedge, keeping thus my own strange company: no human words to break the bleakness or 
the slight joyness of mood. 


So there is a kind of living, a kind of thinking, for me - seven months beyond her death, with no religious 
faith, belief, to bring me company. Thus, | am alone, again. And yet, there is this, this being-here, where 
the rain washes away the tears that some leaves briefly held after they fell as they fell from one man, 
anguished in one moment of one walk on one day one warmish Winter. No bright Sun, today, rising over 
hill: although somehow, for some reason, there comes that slow muted joy to bring a slight brief smile - 
for there is Life, around, beings living as they live; one future, one present, to connect one consciousness 
since | am a living in illusion. 


So brief, the insight, and | am become again one man ambling toward old age, slowly climbing with my 
Ash walking-stick the steep slope of a hill. 


Soon, there will be tea, toast, a seat by the window, as the rain of dull day beats down, again. So brief, 
that insight: but sufficient as often to keep me dreaming, replete, for many hours, today... 


December 2006 


ooo 


A Time To Reflect 


A time to reflect as | - tired from long days of manual work - sit in the garden watching the clouds clear to 
bring some warm Sun on this windy day of a coldish wind. On the horizon to the South: Cumulus clouds 
billowing up to herald more showers, and I, fora moment as a child again, watch a few cloud-faces 
change to disperse; as if the clouds are for that moment, just that one moment, a memory of a person 
who lived, once, on this Earth: reaching out to be remembered as they the cloud move as they are moved 
in their so-brief and new existence. 


The hedgerows are greening; the branches of trees coming into leaf, and life is renewed while | wait for 
the Swallows to return, here, to this Farm. This is Life: in its purest truth devoid of the empathy- 
destroying, suffering-causing, abstractions that we humans have manufactured to blight this planet and 
so grievously injure our fecund still beautiful but now suffering Mother Earth who gives us, and who gave 
us, life. 


The brief warm Sun renews as it almost always does for me, and so - for this moment, this one moment - 
lam happy, again; feeling the measure of Meaning, of happiness, of joy itself; which is in a simple just- 
being, sans abstractions, sans thought, and beyond the dependency of, the addiction to, anger..... 


Here - the child, again; free to watch the bee bumble from flower to flower; free to feel a certain playful 
awe. Here, the concern with only what is seen, touched, known, smelt, in the immediacy of dwelling. 


There should be nothing more; nothing to wreck such simple being; nothing to bring the-suffering. But |, 
we, are stupid, weak, vain, addicted - and so in our failing repeat and repeat and repeat the same 
mistakes, and so cause and maintain the pain of our, of their, of other, suffering. Mea Culpa; Mea Culpa; 
Mea Maxima Culpa... 


April 2007 
Almost Mid-Summer 


Another beautifully warm and Sunny day, bright with the light remembered from childhood years in Africa 
and the Far East: so different from the normally dullish light of temperate England. 


Thus, here in the warm Sun and as so often, there is a time of reflexion; a stasis as life becomes reviewed 
through memories. And it is occurring to me more and more that this is all that there is, beyond the 
immediacy of the moment: only memories of moments past. 


So many memories which slowly fade as bright colour exposed to Sun: as the bright checks of my Tweed 
cap have slowly faded over the years, unrenewed as the greens of the grass, the bush, the tree, become 
renewed each year, through Spring. Only memories, as of Fran; to be savoured but perhaps now not too 
much to be dwelt upon in almost unbearable sadness, for thus is - for thus has the - a type of balance 
returned; that balance, that dwelling in immediacy, which | from learning feel and know is the essence of 
wu-wei. 


This is a change within me, regarding the life and death of Fran, and the life and death of Sue; regarding 
my own diverse journeys and explorations. A change toward a being-settled that has partly arisen from at 
last forsaking abstractions and partly from accepting that it is immediacy and remembrance of memories 
which convey the only correct meaning we human beings have or can find and which is numinous. No 
projection, thus, of an abstractive life-beyond this mortal life; no need for a religious type of faith; no 
battle or desire to strive to be in accord with any abstraction; and even no need to believe in, or even un- 
numinously desire, some-thing. No depth of unfathomable wordless sadness to bring that ultimate life- 
ending despair such as | assume Fran felt in the last hours of her own mortal living. 


For there is only the bright Sun; the slight breeze in bush and tree; the verdant, living, green of grass; the 
yellow Buttercups that are profusely sprinkled there in the old Orchard of old Apple trees whose lower 
branches have been windfallen, or become broken with age, or stripped of bark by the two Goats who 
roam there, where Chickens range, food-seeking. Only the passing billowing fair-weather white Cumulus 
clouds below the sky-blue of Earth’s earthly mortal life. 


Across from where | sit - at the back of the Farmhouse - that Barn whose Summer Swallows swoop in and 
out to feed their still nesting young who gape and chatter as their food is brought. And | am only this 
moment, only this moment, as the young Farm dog who comes to lay down in the grass beside me is only 
the young Farm dog. He looks up at me once - three times - tail wagging, before settling down to sleep. 


There is no world beyond, for us here; for the life here. Only the weather; only the changing weather; only 
some natural need to move us, slowly by our limbs. A need for shelter, water, food. Only the Seasons 
changing as they change. Only the gentle companionship of a gentle acceptance that lives, grows, 
changes, slowly, as all natural life lives, grows - changes - slowly, as Sun through cloudless Summer sky. 


My decades long mistake of unbalanced stupidity has been to be un-rooted; to be of unnatural uneedful 
haste. To cease to dwell within each immediacy of each moment. To be swayed by, persuaded by, in thrall 
to - to even love - un-numinous and thus un-ethical abstractions. To be thus that which we human beings 
have become: a stage between animal - talking - and compassionate, empathic being aware of and 
treasuring each small pulse of life that lives near, within, us because there is no separation unless we in 
hubris and by abstraction create such separation. 


Thus are we now struggling, halting, wasting ourselves and all of Life around us; infected now with the 
virus of abstractions so that, upon this living Earth, we - in our new de-evolution - despoil, disrupt, 
destroy the Life that is our Life and the genesis of The Numinous, often in the name of that un-ethical 
abstraction called “progress”. And yet we have a cure for our millennia-long debilitating sickness; have 
always had a cure, although so many for so long, as I, have failed in our blind stupidity to see it. 


So, this is all that there is: only the bright Sun; the slight breeze in bush and tree; the verdant, living, 
green of grass; the yellow Buttercups that are profusely sprinkled here where, now, The Numinous lives, 
on another beautifully warm and Sunny day, bright with light remembered... 


June 2008 


ooo 


This Flow of Feelings 


The truth is that | am not able to contain, restrain, the sorrow, the sadness felt through this knowing of 
my multitudinous mistakes. Unable: and so | am become, am now, only a flowing of moments 
remembered with such a ferocity of engagement that | am there, reborn, again: 


There... to smell, to feel, the sultry freshness of warm Spring morning when off | cycled to work 
some twelve miles distant and she, first wife, was left to cry in loneliness, alone: no ending to 
that argument the dark night before as | in selfish concentration enjoyed the greening grass of 


vergeful country lanes, the birdful treeful songs, passing as they passed while the clouds above 
that brought the heavy warming rain depart. So glad then to be alone again among and cycling 
such peaceful Shropshire lanes... 


Only now - only now - knowing feeling how | should have returned to clasp her in my arms and be the love 
she then so needed. To late this seeing far beyond such selfish self as kept me then so blind. 


The truth of there, again: 


There... where the warmth of English Summer took to us seat ourselves in picnic beside the river 
Avon flowing as it flowed through rural counties. You - new wife, for our family living; while | - for 
ideations that | carried in the silly headpiece of my head, so that | with misplaced stupid passion 
could only talk of strife, somewhere. You, breathing hope as the very breeze breathed such 
warmth as kept us slim of clothes... 


And only now - only now - knowing feeling how | should have embraced you there to return in sameness 
the gentle love so freely given for years until my selfish self so self-absorbed rightly broke your patience 
down. Far too late now my seeing far beyond such selfish self as kept me then so subsumed with 
ideations. 


The truth | am reborn there, again: 


There... where Fran stood beside her whiteful door as morning broke that late Spring day when | 
with firm resolve turned to take myself away: no doubt, no love, to still such hurt as walked me 
then. No empathy from sadful eyes to turn me back to try to try to try in love again. Instead - 
only such selfish hope as moved me far to meadow fields of farm where warm Sun kept me still, 
and smiling, while she remained bereft abandoned to lay herself down until her breath of life left 
her: no hand, no love, of mine to save her there where she died silent, slow, in loneliness alone... 


Only now - only now - knowing feeling so intensely how | should have stayed: love before all excuses. 


Thus, such a flow of such demeaning memories as make my present no presentiment of So many pasts: 
so much unforgivable, unliveable now - that | become my tears of failing to hope to sleep to dream to still 
this flow of feelings. 


But there is no present - only moments with which to mesmerise myself, as when the Blackbird beyond 
this window sings and | am there, there again on meadow-fields of farm where work and living kept me 
safe, secluded, for five full years and more. Such peace, such hope, until death of Fran came to claim me 
for the failure that made me who and what | was and am. 


For the truth is of failure; my failure of so many years and decades past. To fail to simply love to dream 
to hope as they my loves so loved in dreamful hope as kept them made them far better beings than | in 
insolent pride ever was or even now could ever hope or dream to be. No faith, no deity, no sacrament of 
absolution now to charm away, explain, redeem such a feckless selfish failure. Only more remorseful days 
- and darkful nights - alone that bear some winsome hope of words as this in weaksome recompense for 
wreakful storm | was upon those lives when I, dark tempest, tore their fragile human hopes asunder. 


To die, here now, is easy: one example from far too many, with nothing here for needful Pride to gorge 
myself upon, again. Only such a flow of such demeaning memories as make my present no excuse for the 
stupid arrogance of such a prideful past. Only a hope for this example to void for one - some others - such 
ideation as kept and made me slave; one unreligious allegory for perchance not so many. Since 


If you came this way, 

Taking any route, starting from anywhere, 
At any time or at any season, 

It would always be the same 


lam no exception. So, perhaps, five thousand years remain before our species - whimpering after such 
bouleversements as still befits us now - fails, to fall, to perish, to be replaced: unless we change. But 
how? 


The truth is, | have no answers. | only live other than | have lived, in empyrean hope of abatement of 
suffering, somewhere, somehow: and knowing a shared, loyal, love for the beautiful, the numinous, truth 
it is. 


March 2011 


ooo 


And What You Thought You Came For 


And what you thought you came for 
Is only a shell, a husk of meaning 
From which the purpose breaks only when it is fulfilled If at all. 
Either you had no purpose 
Or the purpose is beyond the end you figured 
And is altered in fulfilment. 


TS Eliot: Little Gidding 


There is now for me a quite simple, solitary, almost reclusive life, almost ended; as if the Cosmos - Wyrd - 
has contrived to place me exactly where | need to be: in, with, such a situation and surroundings as 
makes me remember the unwise deeds of those my pasts, and which placement offers more 
opportunities for one fallible human being to learn, especially about how people are not as, for many 
decades, | with my arrogance and abstractive purpose assumed. 


For now | of the aged poor have no purpose, no ideation, to guide; no assumptions founded on, 
extrapolated from, some causal lifeless abstraction. No politics; no religion; not even any faith. There is 
instead only the living of moments, one fluxing as it fluxes to, within, the next. No dreams of Destiny; no 
Supra-personal goals; no desires of self to break the calm of day and night. Only walks, and a being, alone 
to mingle with weather, Life, Nature as one so mingles when happiness is there inside unsupported by 
some outer cause or expectation of or from another. 


Few possessions, belongings, as if | am a Gentleman of The Road again, but briefly staying here in this 
some un-heated house; or perhaps some almost-monk of one half-remembered paien apprehension, with 
neither monastery nor home, who feels now the hidden meaning of life: that this is all that there is or 
should be, this peace brought because there is a freedom from desiring desires. Someone sad, burdened 
by a deep naked knowledge of himself, but who and now, too sensitive perhaps, smiles too often and tries 
to hide the burgeoning tears of joy that sometimes seem to so betake him unawares... 


|, now, Someone - who unlike so many millions world-wide - fortunate indeed to have shelter, food 
adequate to feed his gauntness for a day; clothes sufficient to keep-in warmth; and health - though agely 
ageing, slowly fading - enough to keep him fending for, and fendful of, himself. There could be more; 
there was far more, but that seems long ago; unneeded now. For this is all that there is, this happiness in 
moments when - needs fulfilled - no lust for change, having laid in wait within, bursts forth bringing thus 
such breaking difference as so often causes two, more, far more, humans to break or drift apart. 


Emotions governed, basic needs supplied, with memories - of lives - sufficientized for years of daily 
dreams, what more remains, becomes required? Little, so very little, except we being human, external 
still, do still so cause such suffering, so much - for what? 


For there has come upon me these past few years, of this so simple living, a certain understanding. Of 
how | am never, was never, ever, totally alone, being only one briefly born connexion. Of just how easy it 
is to be content, breeding happiness in oneself and others, and how even easier it is to lapse, to fail, to 
fall; to let feelings, abstractions, guide, control, as when in the past | would breed discontent within 
myself, with loved ones and others, never satisfied with this or that. For happiness, | presumed, lay in 
better things - a better home some better place; better food clothes holidays finer wine; that other 
woman, there; and, perhaps far worse, lay with better way of life for those unknown, a way wrought by 
deeds done, by pursuit of lifeless ideation as if |, that temporary self, might have made some difference 
and that those causal shells had or might be given meaning or even by violence, blood, become 
somehow gifted with the breath of life. 


So little self-control. So much love, hopes, lives destroyed; and how much suffering | by hubris caused. So 
much - for what? Some selfish passing pleasure; no external change that lasted; that ever could, would, 
last. Since real change, discovered, is only and ever within ourselves, alone - there, interior, ready to 
gently touch another, one gift of one person personally known so that only now perhaps | am with, of, the 
numen living. 


Thus | am returned to sometimes where | so briefly was, my purpose altered, far beyond the goals | in 
arrogance so vainly figured. For | am nothing special, unique; only some half-remembered vague 
aspirations of this age, whose words, life - aS SO many - perhaps uncovers divinity as the divine but whose 


past concerned creating illusion, illusions, in expiation of a humanity then so lost. 


Returned, as when | with tent, wandered, roamed. Returned, as those sunny warm days that Summer in 
Leeds when - before a monastery claimed me - | would walk barefoot inanely smiling so pleased to be 
free, young, alive. 


Returned as when, bus-arrived, love caught me and she that April day embraced me with such hope, such 
gentle hope, such simple sharing dreams that remembrance now brings so many tears of sadness. For | in 
selfishness broke them. 


Returned as that day - so many many years on - when love for me lived within another as we two so 
slowly walked some Worcester streets... 


How foolish, how so very foolish, to have lost such times, such love, by lust for change, by such selfish 
stupidity as lived within me still and still until years years further on that other dying came in May to 
almost break betake me. 


Now, | am only someone living - a simple living - with a certain fallible inner understanding, born of 
suffering, deaths, distress, despair. So there is so aptly now only slow quiescent walks alone and such 
memories, such memories, as | hope | hope have made a better man. 


August 2011 


ooo 


This Only This 


In the garden, heard through the large open window, the birds having sensed the onset of Spring sing as 
they sing at this most glorious time of year. And |, | overwhelmed again by the sadness emanating even 
here from my knowing of the suffering-causing personal deeds of my past. So many, so many | had not 
thought to count so many - until now. So many how could | while buoyed by hubris have hurt that many? 
So much deception, so many lies, while they - the friends, family, wives, lovers - trusted with that 
goodness born of heavenly-human hope. 


No prayers, no supplication, to wash away, remove, the manifold stains. If only, if only | (as once, those 
several times) believed, so that penance, absolution - embraced - might bring the chance to dream, to- 
be, to see, to love again. But no apologies possible nor by they desired, for they are gone - deceased, or 
lost those many years ago; no words sufficient, of meaning, to redeem a memory of such a scarring pain. 


No mechanism, manufactured, to return before the time of such hurtful hurting with such knowing as so 
bends me now, down, down and kneeling sans any means of prayer. Only emotion falling, fallen, keeping 
such memories as some music makes numinously plaintive the joy the pain, century folding folded to 
century while they the multitudinous I's made the good the trusting suffer. No past of expiations. No 
Spring of goodness to burgeon forth to herald they through pathei-mathos changed. 


Which is why, perhaps, so many still need desire - to trust in - God. For there is this only this: to write to 
rest to sleep to dream to cease to feel. And the world will still be there when | am gone. 


March 2012 


Part Three 


A Rejection of Extremism Perhaps Explained 
Some Personal Replies (2011-2012) 


No Words Of Mine Can Describe The Remorse 


Yesterday was one of those glorious English Summer days of warm Sun, blue sky, when | - after a long 
walk - had sat down in the tufted grass on that slope of a hill to view the vista below. The river curving as 
it curved through the hedged-in fields of crops and pasture; the far distant greenful hills unclear in heat- 
made haze; the country lane that, now devoid of vehicles, would give access again to scattered houses 
and those well-separated working farms. It felt - perhaps was - paradise on Earth, for | fortunate to have 
water, food enough to feed me for a day; clothes and boots - though worn - sufficient for their purpose; 
even a place - dry, undamp, with bed - to sleep such sleep as might by night be gifted. It felt - and was - 


good to be alive, touched a little and for a while by some type of inner peace. So little, so very little, really 
needed... 


The problem in the past had been me, my lack of understanding of myself and my egoism. It was my 
fault: not the place, not the time, not the people, for | so desired with that arrogance of youth to 
exchange this paradise, here, for those ideas, the idealism, the abstractions, | carried around in my 
prideful hubriatic head. Seldom content, for long, since happiness came with - was - the pursuit, or the 
gratification of my personal desires. So destructive, so very destructive. So hurtful, inconsiderate, selfish, 
profane. 


The defining moment, for me - in terms of understanding myself, in terms of understanding politics and 
the error of my decades of extremism - was the tragic personal loss of a loved one in May 2006. In the 
hours following that event | just knew - tearfully Knew without words - my own pathetic failure; what | had 
lost, what was important. Thus there came upon me that day a sense of overwhelming grief, compounded 
by a remembrance of another personal loss of a loved one thirteen years earlier. For it was as if in those 
intervening years | had learned nothing; as if | had made the life and the dying and death of Sue, in 1993 
- and of what we shared in the years before - unimportant. 


| have no words to describe how insignificant, how worthless, | felt that day in May 2006; no words to 
describe, recall, retell, the remorse, the pain. Suffice now to recount that my life was never, could never 
be, the same again. Gone - the arrogance that had sustained me for so many experiential decades. Gone 
- the beliefs, the abstractions, the extremisms, | had so cherished and so believed in. That it took me 
another three years, from that day, to finally, irretrievably, break the bonds of my Shahadah sworn six 
years earlier - and the oath of personal loyalty that | believed still bound me to one person still alive then 
in a far distant land - most certainly says something more about me, about my character, about my 
interior struggles. 


Thus it was that | came to know, to feel, how irrelevant politics and political organizations were for me, 
personally. So that ever since | have had no desire whatsoever to involve myself in politics - or even in 
trying to somehow change the world be it by politics, or by religion, or by whatever. Instead, my concern 
has been to try to [fully] understand and thence reform myself; to reflect upon my four decades of 
diverse involvements, discovering as | did those involvements for the extremisms they were; and to try 
to, and finally sans all abstractions, answer important questions such as Quid Est Veritas. 


As | wrote in my May 2012 essay Pathei-Mathos, Genesis of My Unknowing: 


"What | painfully, slowly, came to understand, via pathei-mathos, was the importance - the 
human necessity, the virtue - of love, and how love expresses or can express the numinous in 
the most sublime, the most human, way. Of how extremism (of whatever political or religious or 
ideological kind) places some abstraction, some ideation, some notion of duty to some ideation, 
before a personal love, before a knowing and an appreciation of the numinous. Thus does 
extremism - usurping such humanizing personal love - replace human love with an extreme, an 
unbalanced, an intemperate, passion for something abstract: some ideation, some ideal, some 
dogma, some ‘victory’, some-thing always supra-personal and always destructive of personal 
happiness, personal dreams, personal hopes; and always manifesting an impersonal harshness: 
the harshness of hatred, intolerance, certitude-of-knowing, unfairness, violence, prejudice. 


Thus, instead of a natural and a human concern with what is local, personal and personally 
known, extremism breeds a desire to harshly interfere in the lives of others - personally unknown 
and personally distant - on the basis of such a hubriatic certitude-of-knowing that strife and 
suffering are inevitable. For there is in all extremists that stark lack of personal humility, that 
unbalance, that occurs when - as in all extremisms - what is masculous is emphasized and 
idealized and glorified to the detriment (internal, and external) of what is muliebral, and thus 
when some ideology or some dogma or some faith or some cause is given precedence over love 
and when loyalty to some manufactured abstraction is given precedence over loyalty to family, 
loved ones, friends. 


For | have sensed that there are only changeable individual ways and individual fallible answers, 
born again and again via pathei-mathos and whose subtle scent - the wisdom - words can 
neither capture nor describe, even though we try and perhaps need to try, and try perhaps (as 
for me) as one hopeful needful act of a non-religious redemption." 


Therefore | have no political views now; | do not and cannot support any political organization, as | do not 
adhere to nor believe in nor support any particular religion or even any conventional Way of Life. All | 
have are some personal and fallible answers to certain philosophical, personal, ethical, and theological, 


questions. No certainty about anything except about my own uncertainty of Knowing and about the 
mistakes, the errors, of my past. 


Having written so much - far too much - for so many decades and having made so many suffering-causing 
mistakes, | also have no desire now to write anymore about anything, except perchance for a few 
missives such as this, as part perhaps of my needed expiation, and in explanatory reply when asked of 
certain things. Such as in exposition of my mistakes, my remorse, and particularly in explanation of the 
personal love, the gentleness, the compassion, the humility, the peace, that | feel - feel, not Know - might 
possibly enable us to find, to feel, our paradise on Earth, and so not cause suffering, not add to the 
suffering that so blights this world and has so blighted it for so long, mostly because of people such as 
me. The ideologues, the extremists, the fanatics, the terrorists, the bigots, the egoists. The unhumble 
ones unappreciative of the numinous: those whose certainty of knowing - and those whose sense of a 
personal ‘destiny’ - makes them uncompassionate, unempathic, hateful, prejudiced, intolerant, and 
devoted to either 'their cause’ or to themselves. Those whose happiness comes with - and is - the pursuit, 
and/or the gratification of their so selfish desires. 


Just how many more seasons - years, decades, centuries, millennia - will we humans as a species need to 
find and to live our mortal lives in compassionate, empathic, paradisal peace? 


June 2012 


ooo 


Letter To My Undiscovered Self 


For nearly four decades | placed some ideation, some ideal, some abstraction, before personal love, 
foolishly - inhumanly - believing that some cause, some goal, some ideology, was the most important 
thing and therefore that, in the interests of achieving that cause, that goal, implementing that ideology, 
one's own personal life, one's feelings, and those of others, should and must come at least second if not 
further down in some lifeless manufactured schemata. 


My pursuit of such things - often by violent means and by incitement to violence and to disaffection - led, 
of course, not only to me being the cause of suffering to other human beings | did not personally know 
but also to being the cause of suffering to people | did know; to family, to friends, and especially to those 
- wives, partners, lovers - who for some reason loved me. 


In effect | was selfish, obsessed, a fanatic, an extremist. Naturally, as extremists always do, | made 
excuses - to others, to myself - for my unfeeling, suffering-causing, intolerant, violent, behaviour and 
actions; always believing that 'l could make a difference’ and always blaming some-thing else, or 
someone else, for the problems | alleged existed 'in the world' and which problems | claimed, | felt, | 
believed, needed to be sorted out. 


Thus | as a neo-nazi, as a racist, would for some thirty years and by diatribes spoken, written, rant on and 
on about these alleged problems: about 'the Jewish/Zionist problem, about 'the dangers of race-mixing', 
about the need for 'a strong nation’, about 'why we need a revolution’, about 'the struggle for victory’, 
about 'the survival of the Aryan race’, and so on and so on. Later on, following my conversion to Islam, | 
would - for some seven or so years - write and talk about 'the arrogance of the kuffar', about 'the need for 
a Khilafah', about 'the dangers of kufr', about 'the need for Jihad against the kuffar', and so on and so on. 


Yet the honest, the obvious, truth was that | - and people like me or those who supported, followed, or 
were incited, inspired, by people like me - were and are the problem. That my, that our, alleged 
‘problems' (political/religious), were phantasmagoriacal; unreal; imagined; only projections based on, 
caused by, invented ideas that had no basis in reality, no basis in the simple reality of human beings. For 
the simple reality of most human beings is the need for simple, human, things: for personal love, for 
friendship, for a family, for a personal freedom, a security, a stability - a home, food, playfulness, a lack of 
danger - and for the dignity, the self-respect, that work provides. 


But instead of love we, our selfish, our obsessed, our extremist kind, engendered hate. Instead of peace, 
we engendered struggle, conflict, killinInstead of tolerance we engendered intolerance. Instead fairness 
and equality we engendered dishonour and discrimination. Instead of security we produced, we 
encouraged, revolution, violence, change. 


The problem, the problems, lay inside us, in our kind, not in 'the world’, not in others. We, our kind - we 
the pursuers of, the inventors of, abstractions, of ideals, of ideologies; we the selfish, the arrogant, the 
hubriatic, the fanatics, the obsessed - were and are the main causes of hate, of conflict, of suffering, of 
inhumanity, of violence. Century after century, millennia after millennia. 


In retrospect it was easy to be, to become, obsessed, a fanatic, an extremist - someone pursuing some 
goal, someone identifying with some cause, some ideology; someone who saw 'problems' and felt such 
‘problems' had to be sorted out. For such extremism, such goals, fulfilled a need; they gave a sense of 
identity; a sense of belonging; a sense of purpose. So that instead of being an individual human being 
primarily concerned with love, with and responsible for personal matters - the feeling and issues and 
problems of family, friends, loved ones - there was a feeling of being concerned with and part of 'higher 
more important things', with the inevitable result one becomes hard, hardened, and thence dehumanized. 


Easy to be thus, to be an outward extremist; just as it is easy for some other humans (especially, it 
seems, for men) to be and remain extremists in an inner, interior, way: selfish, hubristic, arrogant, 
unfeeling, and thus obsessed with themselves, their physical prowess, and/or subsumed by their personal 
desires, their feelings, their needs, to the exclusion of others. For - despite our alleged, our believed in, 
‘idealism’ - we the outward extremists were, we had become like, those selfish, hubristic, arrogant, 
unfeeling humans; only that instead of being slaves to our personal desires, feelings, needs, we were 
enslaved to our ideals, our goals, our ideologies, our abstractions, and to the phantasmagoriacal 
problems we manufactured, we imagined, or we believed in. 


In essence, it was a failure of humanity on our, on my, part. A failure to see, to know, to feel, the human - 
the individual - reality of love, of peace. A failure to personally, as individuals, be empathic, 
compassionate, loving, kind, fair. 


For love is not some ideal to be striven for, to be achieved by some supra-personal means. It is just being 
human: among, with, other humans, in the immediacy-of-the-moment. From such a human, individual, 
love - mutual and freely given, freely returned - there is peace: tranquillity, security. 


That it took me four decades, and the tragic death of two loved ones, to discover these simple truths 
surely reveals something about the person | was and about the extremisms | championed and fought for. 


Now, | - with Sappho - not only say that, 


| love delicate softness: 
For me, love has brought the brightness 
And the beauty of the Sun [1] 


but also that a personal, mutual, love between two human beings is the most beautiful, the most sacred, 
the most important, the most human, thing in the world; and that the peace that most of us hope for, 
desire in our hearts, only requires us to be, to become, loving, kind, fair, empathic, compassionate, 
human beings. 


For that we just have to renounce our extremism, both inner and outer. 


February 2012 


Notes 
[1] 


EYW 5€ MiAnUU ABpoovvay [...] TODTO Kat YOL 
TO AduTIpOV EpWC HEAiwW Kal TO KGAOV AEAOYVXE. 


Sappho, poetic fragment: P. Oxyrhynchus. XV (1922) nr. 1787 fr. 1 et 2 


ooo 


Four Replies: Just My Fallible Views, Again 


The following extracts are from several personal e-mail replies, sent between June and September of 
2012, to a lady correspondent originally from England but then living in an Eastern European country. 


Reply 1 


You seem very much preoccupied with lessons you have learned from grief and regret, pain and suffering 


Lo} 


[My] recent propensity to be somewhat subsumed with a certain sadness [arose] from not only pondering 
on such questions as pathei-mathos, the causes/alleviation of suffering, and the nature of religion, 
expiation, and extremism, but also from understanding, from feeling, just how much suffering | personally 
have caused during my extremist decades and knowing that had it not been for the tragic death of a 
loved one some six years ago | would most probably have continued my career as a suffering-causing 
extremist. 


Also, having spent decades trying to idealistically inspire people or manipulate them, and being 
manipulative either for allegedly idealistic reasons (Some political or religious cause) or for purely selfish 
reasons, | finally came to Know just how easy it is to make excuses for one’s mistakes and unethical 
behaviour, especially in relation to some ideology or some political or religious cause. Having good 
intentions, | discovered, is not a valid reason to cause suffering, although believing one acted from good 
intentions does and can salve one’s conscience. For | came to the conclusion that idealism itself was one 
of the fundamental causes of suffering, and that ultimately it is matter of us taking individual 
responsibility for ourselves and all our actions; for the suffering we cause, have caused, or can cause. To 
shift that responsibility onto others (as in some chain-of-command) - or onto some political cause or some 
faith - is just, in my fallible view at least, unethical. 


As is positing or believing in some supreme deity who will decide matters for us (and judge us and others) 
and/or who has, apparently, laid down what is right and what is wrong. 


There are somewhat complex and difficult questions here (or at least they seem complex and difficult 
questions to me). Questions such as if there is no God/supreme-deity - and no mechanism such as karma 
and thus no rebirth - then how to understand suffering and what do reformation of ourselves and 
expiation mean, and do they even have, or should they have, any meaning sans religion? How do we - 
sans religion and ideology - decide, know, what is ethical and what can motivate us to act ethically? What 
is innocence? Horrid things happen every day to people who do not deserve them. Every minute of every 
day somewhere some human being suffers because of some deed done to them by some other human 
being. Should that concern us? If so, why, and what could/might we do about it, and will what we do 
cause more suffering? 


What | have termed ‘the philosophy, the way, of pathei-mathos’ - that is, my now much revised 
‘numinous way’ - is just my attempt to answer such questions. And an attempt born from me accepting 
the truth about myself and my suffering-causing past. To do otherwise, | feel and felt, would have been to 
somehow in some way demean - to not learn from - that tragic recent death of a loved one. To, instead, 
continue with the arrogance, the hubris, of my past. 


Perhaps it would have been easier for me to just accept the answers of some existing Way or of some 
religion. Certainly, a religious expiation could have eased the burden, relieved and relieve some or most 
of the grief, felt. A burden, a grief, which certainly has fuelled and infused my writings these past few 
years and some of which writings are my rather feeble attempts at a non-religious but hopefully still 
numinous expiation. 


[ea 
Reply 2 


Perhaps all we can do is try and communicate, in some way (but gently) that wordless (empathic) 
knowing of another human being to others. A wordless humanizing knowing that | have come to 
appreciate many men seem to so often lack or believe or feel is far less important than their macho 
posturing and their love of and seeming need for conflict, control, competition, and war. Perhaps if women 
were more assertive, empowered, accepting of themselves, and perhaps if men appreciated women more 
- and men (heaven forfend) developed within themselves certain muliebral qualities - there might be less 
suffering in the world. 


[...] 


In my personal experience at least there is and was a positive aspect to Catholicism, as there is (again in 
my view and my experience) a positive aspect to most if not all conventional religions from Islam to 
Judaism to Buddhism to Christianity. 


This is, they have the propensity to remind us of the need for humility by setting certain limits regarding 
our behaviour, and by in some way and in their own manner making us aware of the numinous, the 
sacred. Which is why, over the decades, | have learned to respect them and their adherents while 
accepting that their answers, their way, are not my answers, my way. 


In respect of the sacred, for instance, | still find that one of the most beautiful expressions of the 
numinous is Catholic chant: Gregorian, Cistercien, and Vieux-Roman. Indeed, one of my favourite pieces 
of music is now, as it has been for decades, Répons de Matines pour la féte de Saint Bernard. One of my 
treasured memories is, aS a monk, singing the office of Compline and then, in the sublime silence of the 
church, going to the Lady Chapel to kneel in contemplative wordless prayer on the stone floor in front of a 
statue of the Blessed Virgin Mary. Such peace, such purity, in those moments. Another treasured memory 
is, decades later and when a Muslim, travelling in the Western Desert and with my Egyptian guide 
stopping to face Makkah and pray Zuhr Namaz while the hot Sun beat down and a hot breeze blew sand 
to cover part of my prayer mat. Again, a purity of silence - no one else around for perhaps a hundred 
miles - and a wordless warm feeling of connexion with something pure and far beyond and balancing our 
human hubris: to place us into the necessary supra-personal perspective. 


Perhaps on balance the positive, humanizing, virtues of such religions now outweigh their negative 
qualities? Certainly, it seems to me, that most of the worst excesses of - for example - Christianity are 
now and hopefully historical (and one thinks here of excesses such as the Inquisition). 


You just seem so sad... and it’s such a pity to waste time being sad when there are a million and one 
reasons not to be. 


In a strange way a certain sadness seems to keep me focussed, balanced, and human, preventing - sans 
religion - the return of that arrogant, hubriatic, violent individual who incited and preached hatred, 
intolerance, violence, killing, and who was responsible for causing much suffering. 


[...] 


Thus consciously recalling my own pathei-mathos, and that of others, and feeling the sadness that is part 
of such a learning, is | feel somewhat necessary, at least for me and for now. 


Reply 3 


As | type this | am listening to the orchestral version of Ravel's Pavane pour une Infante Defunte, and the 
beautiful music, your message, remind me yet again of our strange human condition; of our ability, our 
potential, to do what is fair, to be kind and to love, and also of our propensity to hate, to resort to 
violence, to be barbaric, as if the suffering of so many for so many millennia meant nothing, with nothing 
learned, except by a few. 


A while ago, when | chanced to be travelling in England the train stopped at a station to allow new 
passengers to embark, | noticed a group of some four young men, in their early twenties. Yet even had 
not two of them been wearing (what | am informed are called) 'hoodies' embroidered with the name and 
symbol of their organization | would have recognized them. For forty years ago that would have been me, 
there, at such a place on such a day as that. A young man enthusiastically on his way to some political 
demonstration, or some meeting; proudly, defiantly, displaying his allegiance to his extremist cause, and 
standing, walking - holding himself - in such a way that you know he is ready for, even eager for, a fight. 


This distant, momentary, and regardable encounter caused this ageing man - a wheen beyond three 
score - a certain sadness. What value, then - what purpose - my writings these past few years? For it was 
as if the pathei-mathos of that aged man, as that of so many others - our knowing of the human cost and 
consequences of hatred - had little or no effect. The same prejudice; the same propensity and need for 
violence; the same disruption of So many non-harming innocent lives; the same lack of empathy, 
understanding, love; the same intolerance and the same spewing forth and distribution of ignorant 
propaganda. Only the names, the people, the symbols and the flags, change; year following year, decade 
after decade. 


| well knew the perceived enemies of these latter-day types: the people hated, reviled; the subject of the 
speeches, the propaganda, of their leaders. 


| well Knew how they hated, and why. | well knew the slyness of their leaders, of how they desired to 
describe, to positively portray, themselves - and the excuses made regarding violence. Above all, 
perhaps, | know so well the ignorance, the intolerance, the inhumanity, on which their beliefs, their cause, 
was founded, and which ignorance, which intolerance, which inhumanity, was indeed their cause, 
whatever the words, whatever the name, whatever the flag, whatever the year. 


Not long after that impersonal encounter | did personally try to rationally engage with a few supporters of 
that organization, in an effort to correct - from personal experience - at least some of their prejudices 
about Islam and Muslims. To no avail, of course, so deep, irrational, was that prejudice, so strong the 
hatred of their perceived enemies; so alien to them was any vestige of humility. And would |, some forty 


years ago, have listened to some old man pontificating about his experiences, his life, his learning? | 
doubt it. For | then, as they now, had that certainty-of-knowing, that arrogance, that is one of the 
foundations of extremism, of whatever kind. 


Perhaps my political opponents of decades past were right and that the only effective way to deal with 
such people of intolerance, hatred, violence, and prejudice is to oppose them 'on the streets' and take 
every opportunity to reveal them for the bigots they are... But | no longer have any definitive answers, 
having only a certain certitude about my own unknowing. 


Reply 4 
[...] 


To have such [youthful] certainty might make life easier and perhaps - in my case - as enjoyable as | 
remember those now long gone decades of youth and early manhood. |, as | am sure many others do and 
have done, have occasionally day-dreamed about returning to some such time in the past with the 
understanding and the knowledge gained in the intervening years and so perhaps act differently and (at 
least in my case) thus avoid causing the suffering so caused then. 


But | do believe that my lack of certainty now is - even at the cost of a certain sadness - a good thing for 
me, as it prevents that arrogance of my youthful self from returning and seems to somehow better enable 
me to appreciate, to feel, the numinous and thus the distinction between what is good and what is bad. 


Hence | find myself in the curious position of now possibly understanding and appreciating the wordless 
raison d'etat of Catholic monasticism, manifest as this is in a personal humility; a humility that during my 
time as a monk my then still hubriatic self could not endure for long. Which recent understanding and 
appreciation led me for a short while at least, and only a few years ago, to wistfully if unrealistically yearn 
to return to that particular secluded way of life. And unrealistic because for all that understanding, 
appreciation, and yearning, | no longer had the type of faith that was required, the type of Christian faith | 
did have when | had lived that monastic way of life. A lack of faith | really discovered and felt when | 
went, during that not-too-long-ago period of yearning, to stay once again and for a while in a monastery... 


You really do seem to have been born with an overwhelming urge to fix the world, don't you? Is that why 
you're so sad? Because you can't fix it? 


Unfortunately, | do seem to have been cursed, for some forty years, with idealism and with a hubriatic, 
fanatical, belief in what | deludedly believed was 'a good cause’. Which idealism and which belief caused 
me, as an extremist, to inflict and contribute to suffering; to incite violence, hatred, prejudice, intolerance. 


But my sadness now is because of that extremist past; because of my arrogance; because | did cause 
such suffering; because | for so long incited violence, hatred, prejudice, intolerance. Because | did what 
was wrong, and cannot undo the harm done. 


This sadness - this knowing of my own mistakes, this knowing of my own arrogance, this knowing of the 
harm | have done - means that | have no desire whatsoever to try and 'fix the world’. Rather, it means a 
deep personal remorse, a desire - however silly it might seem to others - for expiation. It means | do not 
like myself - as a person - knowing what | did, what | was capable of, and maybe still am capable of. It 
means | have to remember - every day - my mistakes, my uncertitude of knowing, and what is good, 
numinous, beautiful, innocent. It means living a quiet and quite reclusive life. 


Which sadness and which remembering were part of the genesis of my philosophy of pathei-mathos. Of 
my feeling that perhaps we - as compassionate individuals aware of our fallibility and past mistakes - 
should not concern ourselves with what is beyond the purveu of our empathy. Which in practice means 
the living of a private, a very personal, life where we do not concern ourselves with things we admit we 
do not really understand and have no personal knowledge of; that we do not meddle in the affairs of 
people we do not know and do not interact with on a personal basis; and that we only ever get involved in 
valourous defence of someone unfairly treated or unfairly attacked if we personally encounter such a 
situation or such an event. 


ooo 
One Error-Prone Self 


The reason why | now do not - and have no desire to - "get involved with social change" (or to "go out into 
the world and try to give something back" as another correspondent recently expressed it) is the reality of 


me having made, and knowing and feeling | made, so many mistakes, shown such poor judgement, been 
so arrogant, so selfish, for so many decades - for most of my adult life. Given this reality, | simply do not 
trust myself anymore not to cause suffering, not to make even more mistakes, not to show poor 
judgement again. Just as | know my responsibility, my blame, for those my past mistakes and their human 
consequences. 


Thus, why would | want to inflict myself on the world anymore? External engagement might in theory (just 
might) be possible for me again were | to have the guidance, the oversight, of others; a moral 
authoritative framework provided by good people | could empathize with and trust to guide, advise, 
correct me. But even then, even then given my past propensity to be hubriatic and selfish, | might veer 
away from doing what was right. 


For the simple honest truth is that | now feel, in my very being, that | have no right to, can find no 
justification for me to - beyond that necessitated by personal honour in the immediacy of the moment [1] 
- interfere in the lives of others, in however small a way even if my initial motives might be (or seemed to 
me to be) good. For who | am to judge, decide, things beyond the purvue of empathy and a very personal 
honour? | am just one fallible exceedingly error-prone human being with a long proven history of 
impersonal interference, of hubriatic, suffering-causing, and selfish, deeds. Someone who does not trust 
himself anymore and who values and tries to cultivate wu-wei. Which is the major reason why some 
months ago | ceased to write (to pontificate) - about anything; leaving me with only some few and 
sporadic (and soon also to cease) personal correspondences such as this [2]. 


In effect, | feel | am not - by being reclusive - retreating from the world, just seeking not to inflict my error- 
prone self on the world, on others. An error-prone self, a person, | admit | now do not like very much. 
Which is why there is also no longer any desire, not even any secret desire, to share my life, in however 
small or complete a way, with anyone or even with others be they friends old or new. Of course | could be 
wrong, and am just being silly or stupid. But it is how | have come to feel. 


All | now have therefore are the brief human contacts that this type of reclusive non-religious life allows or 
finds is fitting. The smile, the cheery return of a 'hello' or a 'good morning’ when a person is passed while 
out walking. Or perchance talk of the weather. No reason for me to be gruff, aloof or rude. Quite the 
contrary - a need to smile; to be polite; perhaps even a little charming and briefly. As if such small so 
human things so briefly made might be some minuscule emanation of that wordless quiet quite 
inexplicable inner joy and peace which somehow in some strange manner seems to flow within when | am 
out, outdoors, wherever whenever, able thus to feel the freshness of the air, see clouds and sky, feel this 
living planet as Nature lives and changes, and be again one particular if fragile brief mortal emanation, 
one microcosmic none-harming connexion, to all Life. For there, alive, it is as if |am who and what | now 
should be: no thought, no words, to spoil or soil earth, wind, sky, sea, clouds, heavens, or water. 


But yes, there is a certain inner emptiness, and often, and bearing grief and sadness, when alone indoors. 
Inner vacant sometimes colding spaces which perhaps a belief in God - or the gods - might fill, and which 
certainly a partner or prayer or both would warm and dissipate. Yet this certain inner emptiness, such 
sadness, | sense is perhaps is as it should be for me, as part expiation for the varied harm my varied 
pasts - in this one life - have caused. 


So many, SO very many many, others in so many places world-wide far less fortunate than |, so that | 
have to - must - accept my pottering hopefully now non-harmful way of life, remembering. Always 
remembering that @dvatoc 6€ TOT’ EOOETAL, ONMOTE KEV 5A Moipal EmtKAWOWO’ [3] and the suffering | 
personally have caused, balanced (perhaps) as such remembering is by a (perhaps naive) hope that 
someone or some many may learn and change as | seemed to have learnt and changed: learned to see, 
to feel, to try to gently be, the goodness we humans are capable of and have often shown ourselves to be 
capable of. A goodness revealed by empathy, and thus presenting to us an understanding of innocence, 
peace, forgiveness, honour, love and joy, far beyond any words | know. 


The grievous reprehensible sadness-causing mistake | as extremist, with my fanatical hubriatic 
certitude of knowing, made for some forty years - and which all extremists of whatever kind always make 
- was/is to place some idea, some ideal, some dogma, some abstraction, before the innocence of human 
beings and before those quite simple things which empathy and pathei-mathos reveal and which express 
our humanity: 


",..the desire for personal love and the need to be loyally loved; the need for a family and the 
bonds of love within a family that lead to the desire to protect, care for, work for, and if 
necessary defend one's loved ones. The desire for a certain security and stability and peace, 
manifest in a home, in sufficiency of food, in playfulness, in friends, in tolerance, in a lack of 
danger. The need for the dignity, the self-respect, that work, that giving love and being loved, 


provide..." [4] 


and a knowing of, a feeling for, and acknowledgement of, innocence: where those who are personally 
unknown to us are unjudged by us and are given the benefit of the doubt, since this presumption of 
innocence of others - until or unless direct personal experience, and individual and empathic knowing of 
them, proves otherwise - is the fair, the reasoned, the numinous, the human, thing to do. 


That reprehensible mistake | made is why extremists embody and manifest hate and violence and 
conflict; because extremists dehumanize, as well as so often enjoying and needing the exhilaration, the 
sense of identity, the ‘enemies’, that hate and violence and conflict and abstractions give birth to and 
always thereafter nurture. A dehumanization so evident in the truth that extremists place some goal, 
some idea, some ideal, some dogma, some abstraction, some political/social/religious agenda, before a 
personal love, before a personal loyalty, before stability, peace, and innocence; blind as extremists 
mostly are - willfully or neglectfully, or naturally because of their character - to the good and to the good 
people of human intentions which and who exist and which and who have existed in those societies such 
extremists almost invariably, because of their hubriatic certitude-of-knowing, seek to undermine, 
destabilize, decimate, overturn, revolutionize, or destroy. 


But | have no chanted, sung, or contemplative Opus Dei to try, in monastic peace and with hope and 
faith, to balance - Soli Deo Honor et Gloria - the unwise deeds of so many; nor any longer a desire or need 
to interfere in the lives of others. So there is for me only the living of each moment as it passes: no aim, 
no goal. Instead: 


The smile of joy when Sun of Summer 
Presents again this Paradise of Earth 
For | am only tears, falling 


November 2012 


Notes 


[1] As | mentioned in The Numinous Balance of Honour section of my The Way of Pathei-Mathos - A 
Philosophical Compendiary, 


"[The] personal virtue of honour, and the cultivation of wu-wei, are - together - a practical, a 
living, manifestation of our understanding and appreciation of the numinous; of how to live, to 
behave, as empathy intimates we can or should in order to avoid committing the folly, the error, 
of UBptc, in order not to cause suffering, and in order to re-present, to acquire, APyovin. For 
personal honour is essentially a presencing, a grounding, of woxh - of Life, of our bots - 
occurring when the insight (the knowing) of a developed empathy inclines us toward a 
compassion that is, of necessity, balanced by oW@povetiv and in accord with 6ikn." 


[2] The minor reason why | some months ago ceased to write is that my Recuyle of the Philosophy of 
Pathei-Mathos contains (in my fallible view) all that is required for an understanding of, and all that is 
relevant to, my now completed weltanschauung. 


[3] 'Our ending arrives whenever wherever the Moirai decide’. Attributed to KaAAivou, as recorded by 
‘Iwdavunc ZtoBatoc in his AvOoAdytov (c. 5th century CE). 


In respect of Moipat (toiuop@ot UvVhUOVEC T’ Eptv0Ec) - Trimorphed Moirai with their ever-heedful Furies - 
qv. Aeschylus [attributed], Prometheus Bound, 515-6, and Aeschylus, Agamemnon, 130: 


Moip’ dAandEet mpdc TO Biatov 
...by the purging Moirai subdued 


[4] Some Personal Musings On Empathy [Part Il of Recuyle of the Philosophy of Pathei-Mathos] 
A Slowful Learning, Perhaps 


"And what the dead had no speech for, when living, 
They can tell you, being dead: the communication 
Of the dead is tongued with fire beyond the language of the living." [1] 


Perhaps it is incumbent upon us to now celebrate, remember, transcribe, only the kind, the gentle, the 


loving, the compassionate, the happy, and the personal, things - and those who have done them - and 
not the many things that have caused suffering, death, destruction, and inflicted violence on others. For, 
so often it seems, we human beings have and have had for millennia a somewhat barbaric propensity to 
celebrate, to remember, to transcribe, our seeming triumphs of personal pride and of victory over others - 
be such others some declared enemy or some designated foe - always or almost always forgetting the 
suffering, the deaths, the destruction, that such a seeming, and always transient, victory over others has 
always involved, and always or almost always forgetting the suffering, the hurt, the unhappiness, that our 
selfish prideful desire to triumph, to succeed, causes in Someone or some many somewhere. 


For millennia so many have been fixated on either our selves - our pride, our Success, Our needs, our 
desires - or on the pride, the success, the needs, the security, the prosperity, we have assigned to or we 
accepted as a necessary part of some ideal, some entity, some supra-personal abstraction. 


Thus, anciently, in the name of some Pharaoh or some Caesar, or some King, or some Chief, or some 
leader, or some religious faith, or on behalf of some interpretation of some religious faith, we sallied forth 
to war or to battle, causing suffering, death, destruction, and doing violence, to others. Invading here; 
invading there. Attacking here; interfering there. Defending this, or defending that. Destroying this, or 
destroying that. 


Thus, latterly, in the name of some country, or some nation, or some political ideal, or some cause, or on 
behalf of some-thing supra-personal we believed in, we sallied for to war or did deeds that caused 
suffering, death, destruction, and inflicted violence on others. Defending this, or attacking that. Invading 
here; or colonizing there. Dreaming of or determined to find glory. Always, always, using the excuse that 
our cause, our ideal, our country, our nation, our security, our prosperity, our 'way of life’, our ‘destiny’, 
hallowed our deeds; believing that such suffering, death, destruction as we caused, and the violence we 
inflicted on others, were somehow justified because 'we' were right and ‘they’ our foes, were wrong or in 
some way not as 'civilized' or as ‘just’ as us since ‘their cause’ or their 'way of life' or way of doing things 
was, according to us, reprehensible. 


Whose voice now tells the story of all or even most of those who suffered and those who died in conflicts 
four thousand years ago? Three thousand, two thousand, years ago? 


It is as if we, as a sentient species, have learnt nothing from the past four thousand years. Nothing from 
the accumulated pathei-mathos of those who did such deeds or who experienced such deeds or who 
suffered because of such deeds. Learnt nothing from four thousand years of the human culture that such 
pathei-mathos created and which to us is manifest - remembered, celebrated, transcribed - in Art, 
literature, memoirs, music, poetry, myths, legends, and often in the ethos of a numinous ancestral 
awareness or in those sometimes mystical allegories that formed the basis for a spiritual way of life. 


All we have done is to either (i) change the names of that which or those whom we are loyal to and for 
which or for whom we fight, kill, and are prepared to die for, or (ii) given names to such new causes as we 
have invented in order to give us some identity or some excuse to fight, endure, triumph, preen, or die 
for. Pharaoh, Caesar, Pope, Defender of the Faith, President, General, Prime Minister; Rome, Motherland, 
Fatherland, The British Empire, Our Great Nation, North, South, our democratic way of life. It makes little 
difference; the same loyalty; the same swaggering; the same hubris; the same desire, or the same 
obligation or coercion, to participate and fight. 


How many human beings, for instance, have been killed in the last hundred years in wars and conflicts? 
Wars and conflicts hallowed, or justified, by someone or some many somewhere. One hundred million 
dead? More? How many more hundreds of millions have suffered because of such modern wars and 
conflicts? 


It is almost as if we - somehow flawed - need something beyond our personal lives to vivify us; to excite 
us; to test ourselves; to identify with. As if we cannot escape the barbarian who lies in wait, within; ready 
to subsume us once again so that we sally forth on behalf of some cause, some leader, or some ideal, or 
some abstraction, or as part of some crusade. As if we human beings, as Sophocles intimated over two 
thousand years ago, are indeed, by nature, and have remained sometimes honourable and sometimes 
dishonourable beings [2], able to sometimes be rational, thinking, beings, but also unable to escape our 
desire, our need, our propensity, to not only be barbaric but to try to justify to ourselves and to others our 
need for, and even our enjoyment of, such barbarity. 


Or perhaps the stark truth is that it is we men who are flawed or incomplete and who thus need to 
change. As if we, we men, have not yet evolved enough to be able to temper, to balance, our harsh 
masculous nature with the muliebral; a balance which would see us become almost a new species; one 
which has, having finally sloughed off the suffering-causing hubriatic patriarchal attitudes of the past, 


learnt from the pathei-mathos of our ancestors, from the pathei-mathos of our human culture, born and 
grown and nurtured as our human culture was, has been, and is by over four thousand years of human- 
caused suffering. A learning from and of the muliebral, for the wyrdful thread which runs through, which 
binds, our human pathei-mathos is a muliebral one: the thread of kindness, of gentleness, of love, of 
compassion; of empathy; of the personal over and above the supra-personal. 


A learning that reveals to us a quite simple truth; that what is wrong is causing or contributing to 
suffering, and that, with (at least in my admittedly fallible opinion) one exception and one exception only 
[3] we cannot now (again, at least in my admittedly fallible opinion) morally justify intentionally causing 
or contributing to the suffering of any living being. 


How many more centuries - or millennia - will we need? To learn, to change, to cease to cause such 
suffering as we have for so many millennia caused. 


My own life - of four decades of suffering-causing extremism and personal selfishness - is, most certainly, 
just one more example of our manful capacity to be stupid and hubriatic. To fail to learn from the pathei- 
mathos of human culture, even though | personally had the advantages of a living in diverse cultures and 
of a 'classical education’, and thus was taught or became familiar with the insights of Lao Tzu, of 
Siddhartha Gautama, of Jesus of Nazareth, of Sappho, Sophocles, Aeschylus, Cicero, Livy, Marcus Aurelius, 
Dante Alighieri, Jane Austen, Charles Dickens, TS Eliot, EM Forster, and so many others; and even though | 
had the opportunity to discover, to participate in, and thus felt, the numinosity, the learning, inherent in 
so many other things, from plainchant to Byrd, Dowland, Palestrina, Tallis, to JS Bach and beyond. And 
yet, despite all these advantages, all these chances to learn, to evolve, | remained hubriatic; selfish, 
arrogant, in thrall to ideations, and like so many men somewhat addicted to the joy, to the pleasures, of 
kampf, placing pursuit of that pleasure, or some cause, or some ideation, or my own needs, before loved 
ones, family, friends. Only learning, only finally and personally learning, after a death too far. 


Is that then to be our human tragedy? That most of us cannot or will not learn - that we cannot change - 
until we, personally, have suffered enough or have encountered, or experienced, or caused, one death 
too many? 


November 2012 


Notes 
[1] TS Eliot, Little Gidding 
[2] As Sophocles expressed it: 


TOAAG TH SELVA KOVSEV AVOPWTOU SELWOTEPOV TIEAEL... 
COMOV TL TO UNXAVOEV TEXVaC UTED EATIIO’ ExWV 
TOTE HEV KAKOV, GAAOT’ Et EGBAOV EPTIEL 


There exists much that is strange, yet nothing 
Has more strangeness than a human being... 
Beyond his own hopes, his cunning 

In inventive arts - he who arrives 

Now with dishonour, then with chivalry 


Antigone, v.334, vv.365-366 


[3] The one exception is personal honour; the valourous use of force in a personal situation, as mentioned 
in The Way of Pathei-Mathos - A Philosophical Compendiary. 


ooo 


Miserere Mei, Deus 


In respect of religion, there seems to have grown within me, this past year, a feeling regarding prayer, 
especially contemplative prayer, or rather that quiet way of being when - with no expectation of or belief 
in God - no words are desired or required and one is aware of the numinous in such an unaffected way 
that there is a calmness emanating not from within - not caused by our knowing or feeling of self - but 
from that ineffable vastness beyond which includes us and all the life that seeps into us, there in our 
stillness: emanations, of not only the dreams, the hopes, the love, the sadness, the sorrow, the grief, the 
pain, the joy, the tragedy, felt, Known, experienced by we humans millennia after millennia, but also of 


the being, the essence, of the other life around us, here as Nature, and elsewhere, which, as we, ‘hath but 
a short time to live’. 


A feeling, an intimation, of perhaps in some small way now understanding the Latin Opus Dei - Officium 
Divinum - as a needful daily reminder of our needful humility, as the plaintive cry Miserere Mei, Deus so 
reminds, and as the Namaz of Islam also so reminds with its Ruku, Sajdah, and recitation of Subhana 
Rabbiyal a'la. A needful daily reminder that we are transient beings, prone to dishonour, selfishness, and 
hubris, but who can be loving and kind, and beings prone to the charisma, the temptation, of words, 
either our own or those spoken or written by others. A reminder that we can so easily forget, have so 
often forgotten, "that gentleness, that modest demeanour, that understanding, which derives from an 
appreciation of the numinous and also from one's own admitted uncertainty of knowing and one's 
acknowledgement of past mistakes. An uncertainty of knowing, an acknowledgement of mistakes, that 
often derive from ma8et ud8oc." [1] 


A feeling, thus, of again understanding the necessitude we humans seem to have for prayer and for God, 
for Allah, for the gods, for the divine; and why this need, and its varied expression over millennia, should 
be respected and not profaned by that hubriatic personal certitude-of-knowing which enthrals, and has 
enthralled, so many especially in more recent times, making many of them prejudiced against organized 
religions and often against other expressions of spirituality. 


Personally, | have - fully knowing my past hubris, the suffering | have caused, and aware of my manifold 
errors and mistakes over four decades - a great respect for other religions and spiritual ways, and aware 
as |am how they each in their own manner, express, have expressed, or are intimations of, the 
numinous. For instance, | have come to appreciate, more and more over the past few years, the 
numinosity of the sacred music of the Christian Church (especially Catholicism), from before Gregorian 
chant to composers such as Byrd, Dowland, Lassus, to Palestrina, to Phillipe de Monte, and beyond. So 
much so that such sacred music is now the only music | can listen to, out of choice, redolent as it is, has 
become, for me, of the beautiful, of humility, of tragedy, of a sacred suprapersonal joy, of what is or can 
be divined through contemplative prayer. A remarkable treasure of culture, of pathei-mathos... 


Without such religious, such spiritual, such organized, reminders, daily or weekly - that is, without 
prayer and without what is perhaps the best that religions and spirituality manifest - how do we balance 
another need of ours? That need to cause suffering and cry havoc, and a need whose genesis, perhaps, 
resides in our desire to be, to express, to re-affirm the separation-of-otherness, manifest as this is and has 
been in our own self-importance, our egoism, our greed; and in our belief that 'we’, our assumed or our 
assigned category, are better than, superior to, 'them’', the others: that 'we' are 'right' or have right on 
our side while 'they' do not and are wrong, leading as such belief so often does and so often has done to 
conflict and war and to us treating 'the others' in a dishonourable, uncompassionate, way because we, or 
those we follow and obey, have dehumanized 'them’. For | now incline toward the view that without such 
categorization, such assumptions - such a prejudice, such a belief - about 'us' and 'them', without such 
greed, such self-interest, and such a need to express, to manifest, importance, then war and suffering- 
causing armed conflict are not possible. 


Is humility, therefore and as most religions and spiritual ways inform us, a necessity for us, as human 
beings? And if so, then how to manifest such humility, to be reminded of such a need, if we, as | now, 
personally have no expectation of or belief in God, or in Allah - in Heaven or Jannah - or in gods, or even 
in mechanisms such as rebirth and karma? Such questions have greatly occupied me for the past three 
years. 


Given what | have intuited about our human nature - what many others have intuited or discovered over 
millennia - and what | believe | may have learned from my own pathei-mathos, | feel humility is indeed a 
necessity for us, aS a means of guiding us toward avoiding causing suffering; as a means of placing our 
own life in the cosmic perspective of Life. That is, as a means of appreciating our nature as fallible, error- 
prone, beings who have the ability, the character, to not only refrain from committing the error of hubris 
but to also rationally understand why hubris is an error and what the numinous may be, beyond ideations 
and beyond the myths, the allegories, the spiritualities, the words, that we have used and do use in order 
to try and express it. 


As to how to manifest humility - sans religions, sans prayer to a deity or deities, (etcetera) - | admit | do 
not know, although my Recuyle Of The Philosophy Of Pathei-Mathos is my attempt to find, and to try and 
express, some answers [2]. Fallible answers such as the importance, the numinosity, of personal love; 
fallible answers such as empathy, and the knowing, the understanding, of others (and of ourselves) that 
empathy provides and of how such empathy and such empathic knowing is and can only be personal. 


Fallible answers such as an appreciation of - and the presumption of - innocence, understood as 


innocence is as an attribute of those who, being personally unknown to us - of whom we have have no 
empathic knowledge - are therefore unjudged by us and who thus are given the benefit of the doubt until 
direct personal experience and individual and empathic knowing of them prove otherwise; and fallible 
answers such as appreciating how the separation-of-otherness leads to, is the genesis of, hubris. 


Which leads me, and has led me, to other related questions. Without religions or some form or forms of 
social spirituality - without a belief in Heaven or Jannah or in a promised afterlife, or in rebirth and karma - 
how can humans change and so avoid the rotten behaviour, the hubris, that causes or contributes to 
suffering, and should we, as individuals or collectively, even try to change others, or should we concern 
ourselves only with our own inner and outer reformation? Has The State [3] assumed such a moral réle by 
means of laws, punishments, and other mechanisms of authority or persuasion, and should The State 
assume or be allowed to assume such a moral réle? My own answers, fallible and such as they are [4], are 
that our change, our reformation, are personal; consequences of pathei-mathos, a balanced judgement, 
and of empathy, and thus involve an appreciation of the numinous; and that the only non-suffering, non- 
hubriatic, way to change or try to change, to reform, others is by personal, direct, example and by 
valourous deeds in the immediacy of the moment. These answers are thus spiritual, apolitical, and imply 
that 


",..what matters [is] our own moral character, our interior life, our appreciation of the numinous, 
and the individual human beings we interact with on the personal level; so that our horizon is to 
refine ourselves into cultured beings who are civil, reasoned, empathic, non-judgemental, 
unbiased, and who will, in the words of one guide to what is moral, AndSote obv Ta Katoapoc 
Kafoapt Kat Ta TOD Ceo TH OEW." [5] 


December 2nd, 2012 


Notes, Post Scriptum: 
[1] Toward Humility - A Brief Personal View, included in Pathei-Mathos: A Path to Humility (2012) 


[2] In addition to that recueil, the text Conspectus of The Philosophy of Pathei-Mathos provides a 
reasonable overview of such answers. 


[3] As mentioned in Politics, Society, Social Reform, and Pathei-Mathos, The State is defined as: 


The concept of both (1) organizing and controlling - over a particular and large geographical 
area - land (and resources); and (2) organizing and controlling individuals over that same 
geographical particular and large geographical area by: (a) the use of physical force or the threat 
of force and/or by influencing or persuading or manipulating a sufficient number of people to 
accept some leader/clique/minority/representatives as the legitimate authority; (b) by means of 
the central administration and centralization of resources (especially fiscal and military); and (c) 
by the mandatory taxation of personal income. 


[4] Outlined in Recuyle Of The Philosophy Of Pathei-Mathos and Conspectus of The Philosophy of Pathei- 
Mathos. 


[5] The quotation is from my Prejudice, Extremism, Islamophobia, and Culture. 


Appendix 


Usage of Terms 


Abstraction 


An abstraction is a manufactured generalization, a hypothesis, a posited thing, an assumption or 
assumptions about, an extrapolation of or from some-thing, or some assumed or extrapolated ideal 'form' 
of some-thing. 


Sometimes, abstractions are generalization based on some sample(s), or on some median (average) 


value or sets of values, observed, sampled, or assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal or an ideal which it is 
assumed could be attained or achieved in the future. 


All abstractions involve a causal perception, based as they are on the presumption of a linear cause-and- 
effect (and/or a dialectic) and on a posited or an assumed category or classification which differs in some 
way from some other assumed or posited categories/classifications, past, present or future. When applied 
to or used to describe/classify/distinguish/motivate living beings, abstractions involve a causal 
separation-of-otherness; and when worth/value/identity (and exclusion/inclusion) is or are assigned to 
such a cauSal separation-of-otherness then there is or there arises hubris. 


Abstractions are often assumed to provide some 'knowledge' or some ‘understanding’ of some-thing 
assigned to or described by a particular abstraction. For example, in respect of the abstraction of 'race' 
applied to human beings, and which categorization of human beings describes a median set of values 
said or assumed to exist 'now' or in some recent historical past. 


According to the philosophy of pathei-mathos, this presumption of knowledge and understanding by the 
application of abstractions to beings - living and otherwise - is false, for abstractions are considered as a 
primary means by which the nature of Being and beings are and have been concealed, requiring as 
abstractions do the positing and the continuation of abstractive opposites in relation to Being and the 
separation of beings from Being by the process of ideation and opposites. 


Descriptor 


A descriptor is a word, a term, used to describe some-thing which exists and which is personally 
observed, or is discovered, by means of our senses (including the faculty of empathy). 


A descriptor differs from an ideation, category, or abstraction, in that a descriptor describes what-is as ‘it’ 
is observed, according to its physis (its nature) whereas an abstraction, for example, denotes what is 
presumed/assumed/idealized, past or present or future. A descriptor relies on, is derived from, describes, 
individual knowing and individual judgement; an abstraction relies on something abstract, impersonal, 
such as some opinion/knowing/judgement of others or some assumptions, theory, or hypothesis made by 
others. 


An example of a descriptor is the term 'violent' [using physical force sufficient to cause bodily harm or 
injury to a person or persons] to describe the observed behaviour of an individual. Another example 
would be the term ‘extremist’ to describe - to denote - a person who treats or who has been observed to 
treat others harshly/violently in pursuit of some supra-personal objective of a political or of a religious 
nature. 


Extremist/Extremism 


By extreme | mean to be harsh, so that my understanding of an extremist is a person who tends toward 
harshness, or who is harsh, or who supports/incites harshness, in pursuit of some objective, usually of a 
political or a religious nature. Here, harsh is: rough, severe, a tendency to be unfeeling, unempathic. 


Hence extremism is considered to be: (1) the result of such harshness, and (2) the principles, the causes, 
the characteristics, that promote, incite, or describe the harsh action of extremists. In addition, a fanatic 
is considered to be someone with a surfeit of zeal or whose enthusiasm for some objective, or for some 
cause, is intemperate. 


In the philosophical terms of my weltanschauung, an extremist is someone who commits the error of 
hubris. 


Fanatic 


Someone with a surfeit of zeal or whose enthusiasm for and/or commitment to some cause or ideal or 
ideology is excessive, intemperate. 


Ideation 


To posit or to construct an ideated form - an assumed perfect (ideal) form or category or abstraction - of 
some-thing, based on the belief or the assumption that what is observed by the senses, or revealed by 
observation, is either an ‘imperfect copy’ or an approximation of that thing, which the additional 
assumption that such an ideated form contains or in some way expresses (or can express) 'the essence' 


or 'the ethos’ of that thing and of similar things. 


Ideation also implies that the ideated form is or can be or should be contrasted with what it considered or 
assumed to be its ‘opposite’. 


Ideology 


By the term ideology is meant a coherent, organized, and distinctive set of beliefs and/or ideas or ideals, 
and which beliefs and/or ideas and/or ideals pertain to governance, and/or to society, and/or to matters of 
a philosophical or a spiritual nature. 


Incitement 
Incitement is used in the sense of 'to instigate’ or to provoke or to cause or to 'urge others to’. 
Indefinity 


var. indifinity. Unmeasurable; immeasurable; endlessness; of no known limit. [Derived from indefinite 
c.1600 ce] 


Innocence 


In general, innocence is regarded as the attribute of those who, being personally unknown to us, are 
unjudged us by and who thus are given the benefit of the doubt. For this presumption of innocence - until 
personal experience and individual knowing of them prove otherwise - is the fair, the moral thing, to do. 


In specific instances, such as quite young children, innocence implies actions are blameless, without 
harmful intent, and thus should be understood as causing no harm. 


Masculous 


Masculous is a term, a descriptor, used to refer to certain traits, abilities, and qualities that are 
conventionally and historically associated with men, such as competitiveness, aggression, a certain 
harshness, the desire to organize/control, and a desire for adventure and/or for conflict/war/violence 


/competition over and above personal love and culture. Extremist ideologies manifest an unbalanced, an 
excessive, masculous nature. 


Masculous is from the Latin masculus and occurs, for example, in some seventeenth century works such 
as one by William Struther: "This is not only the language of Canaan, but also the masculous Schiboleth." 
True Happines, or, King Davids Choice: Begunne In Sermons, And Now Digested Into A Treatise. 
Edinbvrgh, 1633 


Muliebral 


The term muliebral derives from the classical Latin word muliebris, and in the context the philosophy of 
Pathei-Mathos refers to those positive traits, abilities, and qualities that are conventionally and historically 
associated with women, such as empathy, sensitivity, gentleness, compassion, and a desire to love and 
be loved over and above a desire for conflict/adventure/war. 


Politics 


By the term politics is meant both of the following, according to context. (i) The theory and practice of 
governance, with governance itself founded on two fundamental assumptions; that of some minority - a 
government (elected or unelected), some military authority, some oligarchy, some ruling elite, some 
tyrannos, or some leader - having or assuming authority (and thus power and influence) over others, and 
with that authority being exercised over a specific geographic area or territory. (ii) The activities of those 
individuals or groups whose aim or whose intent is to obtain and exercise some authority or some control 
over - or to influence - a society or sections of a society by means which are organized and directed 
toward changing/reforming that society or sections of a society in accordance with a particular ideology. 


Radical Islam 


By radical Islam is meant a particular modern harsh interpretation of Deen al-Islam. This is the belief that 
practical Jinad against 'the enemies of Islam' and the occupiers of Muslim lands is an individual duty 
incumbent upon every able-bodied Muslim; that Muslims should live among Muslims under the guidance 
of Shariah; that Muslims should return to the pure guidance of Quran and Sunnah and distance 


themselves from the ways and the influence of the kuffar. 


Many though not all radical Muslims also support the restoration of the Khilafah; are intolerant of those 
Muslims they consider have allied themselves with the kuffar; and believe that 'martyrdom operations' 
against enemies are permissible according to Quran, Sunnah, and Ijmah. In addition, many supporters of 
such operations also believe that the deaths of non-combatants in some or all such operations are 
permissible according to the aforementioned criteria. 


Separation-of-Otherness 


The separation-of-otherness is a term used, in the philosophy of pathei-mathos, to describe the implied or 
assumed cauSal separateness of living beings, a part of which is the distinction we make (instinctive or 
otherwise) between our self and the others. Another part is assigning our self, and the-others, to (or 
describing them and us by) some category/categories, and to which category/categories we ascribe (or to 
which category/categories has/have been ascribed) certain qualities or attributes. 


Given that a part of such ascription/denoting is an assumption or assumptions of worth/value/difference 
and of inclusion/exclusion, the separation-of-otherness is the genesis of hubris; causes and perpetuates 
conflict, hatred, violence, and suffering. 


The separation-of-otherness conceals the nature of Beings and beings; a nature which empathy and 
pathei-mathos can reveal. 


Society 


By the term society is meant a collection of people who live in a specific geographic area or areas and 
whose association or interaction is mostly determined by a shared set of guidelines or principles or 
beliefs, irrespective of whether these are written or unwritten, and irrespective of whether such 
guidelines/principles/beliefs are willingly accepted or accepted on the basis of acquiescence. 


State 
By the term The State is meant: 


The concept of both (1) organizing and controlling - over a particular and large geographical 
area - land (and resources); and (2) organizing and controlling individuals over that same 
geographical particular and large geographical area by: (a) the use of physical force or the threat 
of force and/or by influencing or persuading or manipulating a sufficient number of people to 
accept some leader/clique/minority/representatives as the legitimate authority; (b) by means of 
the central administration and centralization of resources (especially fiscal and military); and (c) 
by the mandatory taxation of personal income. 


Terrorism 


A useful definition of terrorism is that it is the calculated use of violence or the threat of violence to 
inculcate fear; intended to coerce or to intimidate governments or societies in the pursuit of an ideology 
or of goals that are generally considered to be political, religious, or ideological. 


The Good 


The good is considered to be what is fair; what alleviates or does not cause suffering; what is 
compassionate; what is honourable; what is reasoned and balanced. 


Violence 


By the term violence is meant the use - by a person or persons and in pursuit of an ideology or of goals 
that are generally considered to be political, religious, or ideological - of physical force sufficient to cause 
bodily harm or injury to a person or persons. 
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Extremism, Terrorism, Culture, And Physis 
A Question Of Being 


Disinclined as | am, and as | have been for many years, to comment on recent events, | have - after much reflexion - 
decided to respond to certain questions asked of me, given that several friends and diverse individuals 
(communicating through correspondence forwarded to me through intermediaries) have expressed an interest in my 
opinion about some recent events in France because of my forty years of (now regretted) practical experience of 
extremism [1] and extremists and which experience included not only being an advocate, as a Muslim, of what has 
become known as ‘Islamic extremism’, but also of being a neo-nazi activist and ideologue who preached and who 
advocated subversion, insurrection, hatred, and terrorism. 


The recent events in France, where seventeen people were killed at four locations between the 7th and 9th of January 
2015 - and similar events on other lands, from September 2001 (9/11) onwards - have led many people to speculate 
about the problem of, about causes of, and what may be required to prevent, such acts. 


My admittedly fallible view, derived from my personal decades of experience, is that simple cause-and-effect answers 
are rather misguided, however naturally instinctive and/or politically expedient they might be - and/or however 
effective (or perhaps necessary) some of them might be in the short-term: of years, of a decade or more. For | incline 
toward the view that the long-term solution does not lie in more legislation, or in more security measures, or in 
idealizing one culture over and above another (as in the West verses Islam), or in invading other lands, or even in 
attempting to combat 'extremism' by means of advocation of a 'moderate' interpretation of some religion or some 
political ideology. Rather, the long-term solution lies in understanding our basal physis [2] as human beings and then 
considering how - or even if - that basal physis can be changed, evolved. 


For the reality - the truth - of our being is that we humans can always find, and have always found - century after 
century, millennia after millennia - some cause or some ideology or some ideation or some interpretation of some 
religion or Some dogma or some leader to allow us to express, to live, what is solely masculous [3]. For as | know from 
my own experience and involvements such an expression, such a living, vivifies, excites, and has so often provided us 
(or a Significant portion of us) with a sense of purpose, an identity, and thus given our lives meaning. 


Thus, for that significant portion of us, it is our basal nature - our basal character - as human beings which is at fault, 
the cause; not some current or past harsh interpretation of some religion or of some weltanschauung; not some 
‘extremist’ ideology, per se; not some failure to tackle extremism; not some deficiency of law nor some failure (of 
intelligence, or otherwise) by the Police or by some State security service. That is, the harsh modern interpretation of a 
religion such as Islam (manifest for example in al-Qa'ida and in groups such as ad-Dawlah al-Islamiyah fil ‘Iraq wa ash- 
Sham), or the extremism manifest in nazism and fascism (past and present) are symptoms, not the cause. 


For it is my considered opinion - fallible as it is and based as it is on what (admittedly limited) knowledge | have of the 
circumstances - that the perpetrators of recent events in France simply found, in a harsh interpretation of Islam, 
something which not only gave them a sense of purpose, a goal - which gave their lives meaning - but also provided 
them with an excuse to behave according to their physis or what they believed their physis should be: to be what they 
were or had become or should become. That is, lacking that empathy - such compassion and such honour, such 
muliebral virtues - as would have engendered within them a feeling for, an intuition of, and thus an appreciation of, 
innocency [4] and of individuals as individuals and not as abstracted 'enemies' or as somehow 'inferior' to them or as a 
means whereby what they believed in, or desired (Such as some after-life), could be achieved. 


In other words, a harsh modern interpretation of a particular religion hallowed what is masculous to the detriment of 
what is muliebral, making such a basal, such an unbalanced, masculous physis an ideal to be imitated and strived for, 
and which masculous ideal included the notion of a personal immolation, via kampf and a dishonourable disregard for 
the innocency of others, as a means to some posited goal. An unbalanced masculous physis also evident in - and 
idealized by - the ideologies of communism, nazism, and fascism, and in and by the ‘puritanical’ and inquisitorial 
interpretations of Christianity centuries before. 


How then can that basal physis be changed or evolved? How can the masculous be balanced with the muliebral thus 
avoiding such unbalance, such bias toward the masculous, as has brought so much suffering recent and otherwise? All 
| have is a rather philosophical, quite long-term, and quite personal answer. Of, in terms of individuals, the 
development by individuals of empathy and the cultivation of the virtue of personal honour; and, in terms of society, 
Studia Humanitatis: that is, education to form, to shape, the manners and the character, of individuals by not only 
acquainting them with such topics as are, and were traditionally, included in that subject, but also of them being 
educated in such knowledge concerning our physis as our thousands of years old human culture of pathei-mathos has 
bequeathed to us [5]. 


David Myatt 
January 2015 


Notes 


[1] As | have explained in many of my post 2009 writings, by extreme is meant to be harsh, so that | consider an 


extremist is a person who tends toward harshness, or who is harsh, or who supports/incites harshness, in pursuit of 
some objective, usually of a political or a religious nature. Here, harsh is: rough, severe, a tendency to be unfeeling, 
unempathic, uncompassionate. 


Hence | consider extremism to be: (a) the result of such harshness, and (b) the principles, the causes, the 
characteristics, that promote, incite, or describe the harsh action of extremists. In addition, a fanatic is considered to 
be someone with a surfeit of zeal or whose enthusiasm for some objective, or for some cause, is intemperate. 


[2] | use the term physis (gUotc) as a revealing, a manifestation, of not only the true nature of beings but also of the 
relationship between beings, and between beings and Being. Physis is often apprehended (and thus understood) by we 
humans as the nature, the character, of some-thing; as, for example, in our apprehension of the character of a person. 


[3] By the term masculous is meant certain traits, abilities, and qualities that are conventionally and historically 
associated with men, such as competitiveness, aggression, a certain harshness, the desire to organize/control, and a 
desire for adventure and/or for conflict/war/violence/competition over and above personal love, compassion, and 
culture. In my view, extremist ideologies manifest an unbalanced, an excessive, masculous nature. 


Masculous is from the Latin masculus and occurs, for example, in some seventeenth century works such as one by 
William Struther: "This is not only the language of Canaan, but also the masculous Schiboleth." True Happines, or, King 
Davids Choice: Begunne In Sermons, And Now Digested Into A Treatise. Edinbvrgh, 1633 


[4] | use the term ‘innocence’ to refer to a presumed attribute of those who, being personally unknown to us, are 
therefore unjudged by us and who thus, as honour requires, are given the benefit of the doubt. For this presumption of 
the innocency of others - until direct personal experience, and individual and empathic knowing of them, prove 
otherwise - is the fair, the reasoned, the honourable, the cultured, the virtuous, thing to do. 


[5] Refer to my May 2014 essay Education And The Culture Of Pathei-Mathos, and my more recent Some Conjectures 
Concerning Our Nexible Physis. 


(Extracts from) 


The Ethos of Extremism 
Some Reflexions on Politics and A Fanatical Life 


Introduction 


As someone variously described - by assorted academics, authors, journalists, 
politicians, and others - as an extremist, a fanatic, a theoretician of terror [1], 
a neo-nazi thug, the man who shaped mind of a bomber, an example of the 
axis between right-wing extremists and Islamists [2], a man of extreme and 
calculated hatred [3], as someone at the forefront of extreme right-wing 
ideology in Britain since the mid-1960s [4], a ferocious Jihadi [5], and as an 
ardent defender of bin Laden [6], some personal reflexions on my forty years 
of extremism may be of interest to a few people, especially given that, asa 
result of experience, a pathei-mathos, I have come to reject racism, National- 
Socialism, hatred, and all forms of extremism, having developed a personal 
weltanschauung, a non-religious numinous way, centred around empathy, 
compassion, fairness, and love. 


In respect of my extremist past - whatever and whenever the extremism - 
there has been, and there remains: 


",..a deep sorrow within me; born from a knowing of inexcusable 
personal mistakes made, inexcusable suffering caused, of 
fortunities lost; a sorrow deepened by a knowing, a feeling, a 
learning, of how important, how human, a personal love is. Indeed, 
that love is the most important, the most human, the most 
numinous, virtue of all." [7] 


These brief reflexions are primarily concerned with past personal feelings, 
past political experiences, and past motivation - that is, with perhaps some of 
the underlying causes of extremism - and I have striven to be as honest as 
possible in describing these even if the result is an unfavourable impression 
of me or at least of the person I was. Furthermore, I will leave others to 
judge these former feelings, experiences, and motivations, of mine, and draw 
whatever conclusions, if any, they can about such extremism as I describe - 
be such conclusions personal, or political, or arrived at by means of some 
social or psychological theory applicable to subjects such as extremism and 
its causes. 


On a more academic note, it might be useful to explain how I, in the light of 
practical experience, understand important terms such as extremism. By 
extreme I mean to be harsh, so that an extremist is a person who tends 


toward harshness, or who is harsh, or who supports/incites harshness, in 
pursuit of some objective, usually of a political or a religious nature. Here, 
harsh is: rough, severe, a tendency to be unfeeling, unempathic. Thus 
extremism is considered to be: (1) the result of such harshness, and (2) the 
principles, the causes, the characteristics, that promote, incite, or describe 
the harsh action of extremists. In addition, a fanatic is considered to be 
someone with a surfeit of zeal or whose enthusiasm for some objective, or for 
some cause, is intemperate. 


In respect of racism, I accept the standard definition, which is that racism is 
a prejudice and antagonism toward people regarded as belonging to another 
‘race’, as well as the belief some 'races' are better than or superior to others, 
and that what is termed 'race' defines and explains, or can define and 
explain, the behaviour and the character of the people considered to belong 
to some postulated ‘race’. 


David Myatt 
2012 


Part One: 1968-1973 


Becoming Nazi 


My practical involvement in right-wing extremist politics really began in 
1968 when I, still at school and not long returned from a childhood in the Far 
Fast and colonial Africa, became an active supporter of the newly formed 
National Front and of Colin Jordan's newly formed British Movement. My 
initial motivation for joining these organizations and becoming politically 
active was simple: to further the cause of National-Socialism and to enjoy the 
comradeship, the struggle for power, and the violence. 


Some time before becoming so involved, I had chanced upon a copy of 
Shirer's book The Rise and Fall of the Third Reich and was inspired by the 
described actions of Otto Ernst Remer during the July 1944 plot against 
Hitler. Familiar as I was with The Iliad and The Odyssey - with Hellenistic 
culture and history in general - I youthfully, rashly, made a connexion 
between the heroes of ancient Greece and Remer, impressed as I was by 
Remer's loyalty and sense of duty. This led me to, over subsequent months, 
read everything I could find about Hitler and the Third Reich; a reading 
which took me to local libraries and bookshops, then to bookshops and 
libraries in London. I even managed to find and buy copies (not originals) of 
old 8mm film of nazi rallies and some German propaganda films made during 
WW2, viewed using an old home projector; for I had discovered there was, 
even then in the 60's, something of an 'underground' market in nazi 
memorabilia. 


Suffice to say that my reading and my viewing enthused me so that after a 


few months I considered myself a National-Socialist, an admirer of Adolf 
Hitler, believing that National-Socialism could create a new heroic age. To 
mark my 'conversion', I bought a small gold swastika tie-pin from a seller of 
nazi memorabilia and did not mind when, out wearing it, some people stared 
- for I was prepared either to launch into a rant about NS and Hitler or fora 
fight. 


Thus while my initial motivation was naively idealistic and somewhat 
schoolboyish, I soon came to embrace NS racial doctrines, aided by acquiring 
and reading a copy of the English edition of HS Chamberlain's two volume 
work The Foundations of the Nineteenth Century. This meant I accepted that 
some races were superior, and others inferior; and that 'the Aryan race’ - 
being the most superior, the most evolved - had a special 'destiny'. As for the 
extermination of the Jews, to be honest for some months I vacillated between 
two extremes - between believing ‘it was unfortunate but perhaps necessary, 
an act of war' and between believing it 'was Allied propaganda’. 


Horrid as acceptance of such genocide is, I had already become, without 
knowing it, an extremist; for I was prepared to accept or to dismiss horrid 
facts, certain truths, in the belief that what mattered was the goal, the ideal, 
and that to achieve this one had to be harsh, even fanatical and brutal. In 
addition, I had come to regard war - modern war - as necessary, as the 
breeding ground of aréte, and in war people are killed or slaughtered, just as 
the victors, the Greek heroes, in the Trojan war slaughtered many of the 
people of Troy after its fall and just as Alexander decimated the people of 
Massaga. 


Later on, I was to discover that I was far from being alone, in neo-nazi 
circles, in this detestable acceptance of brutality and genocide. For instance, 
I can recall several discussions about the extermination of the Jews with 
support being voiced for such measures, and several occasions when a 
certain song, well-known in neo-nazi circles in the 60's and 70's, was sung by 
‘comrades’, with the song beginning "Gas 'em all, gas 'em all, the long, and 
the short and the tall..." 


However, in the months following my 'conversion' to the cause of National- 
Socialism I could not quite shake-off - for all my new enthusiasm and 
fanaticism - certain uncomfortable moral feelings regarding the holocaust, 
and so began reading voraciously about the subject, a reading which 
included trawling through multi-volume accounts such as The Trial of 
German Major War Criminals: Proceedings of the International Military 
Tribunal Sitting at Nuremberg, Germany. But in the end, after months of 
such reading and study, there came a point when I simply accepted, out of a 
desire to believe, that the genocide 'was Allied propaganda’ so that, to me 
then and subsequently, further research regarding, or rational debate about, 
the matter became unnecessary. In effect, I came to fanatically believe it was 
war propaganda, and this fanatical belief was immune to criticism as I 
became intolerant of, dismissive of, others who tried to convince me that the 
horrors of the camps were real. 


In retrospect, I needed to believe it was propaganda, a myth, because to do 


otherwise would destroy the imaginary, the idealistic, the perfect, the 
romanticized, National-Socialism I then believed in and accepted. To do 
otherwise would mean that Hitler was not as I imagined him to be, as I hoped 
he was: a noble and good man who had triumphed against all the odds purely 
out of a love for his people and his land. Thus it might be correct to conclude 
that my research into the matter then was biased, born not out of a desire to 
find 'the truth' but from a need to prove that my own conclusions, 
assumptions, and beliefs, were correct. There might therefore have been an 
element of faith involved here, and subsequently, such that inconvenient, or 
awkward, facts and truths are ignored, dismissed, or regarded as the 
‘propaganda’ of those opposed to one's beliefs. 


Hatred, Love, and Violence 


Although - on joining the NF and BM - I was very naive about politics, 
something of a tabula rasa, I soon developed the same prejudices and the 
same hatreds as the people I came to associate with; prejudices and hatreds 
aided by pamphlets and books read, loaned and given, and by discussions 
with party members, especially those belonging to BM. Thus I came to 
regard ‘immigrants’ as somewhat uncivilized, certainly inferior to White 
people, and considered their removal from ‘our land’, our country, as a 
necessity. Before this, I had no opinions, no views, about such matters, and 
my understanding of National-Socialism was greatly aided and developed by 
personal discussions with, and by written correspondence I had with, Colin 
Jordan. 


During this formative period, I subscribed to items such as The Thunderbolt 
newspaper published by Edward R. Fields and so regularly received 
anti-Jewish and anti-Black reports; reports that seemed to confirm the 
necessity of racial separation and the need for a final solution to 'the Jewish 
problem’. For I had, in common with nearly all BM members and many NF 
members, come to believe that the Jews, in England, as in many other 
Western lands, had too much power and too much influence, were somehow 
by nature badly disposed toward White people, and thus were our mortal 
enemies. 


In practice these beliefs and prejudices, this racism, meant three obvious 
things, and one interesting and curious thing, as least it is curious and 
interesting to me, now, on reflexion. The three things are: 


(1) That I developed a very idealized, a very romanticized, view of 
and naive love for those I regarded as my own people, my own race 
- especially in respect of English people; regarding them as 
probably the most civilized people on Earth who had built the best, 
the most noble, Empire the world had ever seen, and who had 
‘civilized' or brought civilization to large parts of the world. 


(2) That I developed a prejudice and antagonism toward other 
races in general, and in particular against 'Blacks' and Jews, and 
thus, as a group, and politically, hated them and did not wish to 
associate with them. 


(3) That I regarded violence in pursuit of my beliefs as natural and 
necessary, and came to regard political enemies - such as 'Reds' - 
as legitimate targets of political violence. 


The one interesting and curious thing is: 


That despite my racism, my nazi beliefs and ideals, my political 
activism, I was not personally offensive to or prejudiced or violent 
toward or hated individuals of other races that I met, including 
Jews. 


Thus, and apropos all four things, I somehow and in some way managed to 
compartmentalize my personal life and my political life, for although I 
enjoyed political brawls, and was not averse to using violence, it was not in 
my nature to be personally rude or offensive to or violent toward people as 
individuals, whatever their perceived ethnicity; unless, of course, they 
threatened me personally, one individual to another, or had personally 
threatened someone I cared about. In fact, my hatred and violence was more 
directed toward political enemies - especially during political confrontations - 
than it was to other races; so directed that for many years, from 1968 to 
1974, I would actively seek out such potentially and hopefully violent political 
confrontations and enjoy them. This enjoyment, this seeking after violent 
confrontation, perhaps explains why Martin Webster, in 1971 after meeting 
with me a few times, described me to a friend of his (who was studying at the 
same University as me) as "having a death wish", a description which rather 
irked me then. 


That said, about compartmentalization, I did for a long time - directly and 
indirectly - incite hatred and violence against other races, both by speeches, 
often vitriolic, impassioned, and always extempore, I gave at political events; 
in discussions with comrades and others; by means of articles I wrote, and by 
posters, leaflets, stickers, I designed. But this was, to me at the time, 
impersonal, just propaganda, somewhat calculated, and regarded as a 
necessity in order to achieve certain political goals - and was probably more 
reprehensible for so being impersonal and propagandistic. 


Only on a few occasions was I directly, personally, involved in violence 
against ethnic minorities, and these were unplanned, spontaneous, incidents 
involving several 'ethnics', one of which incidents led to me being arrested 
and given a prison sentence, but in all of which incidents - to be honest - I 
was or became motivated by dislike of and anger at 'these foreigners' 
because I felt they did not belong in 'my country' and should 'go back to 
where they belonged’. 


The particular racial incident that led to my arrest and my first term of 
imprisonment occurred in the early 1970's, following some racial clashes in 
Wakefield between skinheads and ‘ethnics’, in this instance people of or 
descended from those of Pakistani origin. On the day in question I, then 
domiciled in Leeds, was out with Eddy Morrison and a few other comrades 
handing out anti-immigration leaflets in Wakefield hoping to capitalize on the 
violence and so possibly gain some new recruits for the cause. The leafleting 


over, we came across a group of skinheads, some of whom I vaguely knew. 
Sensibly, Morrison left while I, sensing there might be - and hopeful there 
would be - some violence, went with the skinheads looking for trouble. Thus 
it would be fair to say that I was responsible for what followed, as the Judge 
at my subsequent criminal trial judged I was. Our group - these young lads 
and I - wandered around for a while until we found some young Pakistani 
men whom we racially abused and then began to throw stones and bricks at. 
They ran away, and we gave chase... Suffice to say, when this first skirmish 
was over, we - buoyed by our success and I seem to recall at my instigation - 
went off in search of more targets. Eventually, after perhaps an hour or so - 
maybe more, maybe less - we found ourselves the subject of a large Police 
operation with officers chasing us. We split up and I, not knowing the area, 
ended up on some industrial lot with several Police officers blocking the only 
escape route. Soon, the Police had caught and arrested all of us. 


Thus, during these early years there was - for me at least - a 
strange mixture of an idealized non-personal love, of hatred, and violence, 
involved in my actions, as well as racial prejudice and a romanticized view of 
my people, my land, and of Hitler and National-Socialism. All of which 
combined to provide me with an aim, a goal, a role; and which enthused and 
vivified me and gave me a sense of identity, a meaning and a purpose, a 
sense of duty and of destiny. 


Hence I considered myself an Englishman, belonging to a land, to a people, 
with a great heritage; a people, a land, I idealistically, romantically, naively, 
loved. A land, a people, a heritage, I believed was threatened by immigration 
and by immigrants, by alleged machinations of the Jews, and by traitors and 
enemies such as communists and anti-fascists. I also considered myself a 
National-Socialist, a follower of Adolf Hitler, since I believed, with the 
assuredness of faith, that National-Socialism was the only way to restore the 
‘greatness of my race' and build a better, more heroic, civilization for future 
generations of my people. To achieve this future, I was prepared to use, and 
did use, violence - believing that it was necessary to be harsh, and possibly 
ruthless, in order to secure victory. For such victory - the triumph of 
National-Socialism - was all that, then, really mattered to me. 


This strange mixture - this elixir of extremism, this duty of 'victory or death' - 
was the reason why I, during those years and normally a rather quiet, 
well-spoken, polite person, gave impassioned, extempore, speeches at 
political events, meeting and rallies; why I would launch into a tirade, in 
private, if someone said something negative about Hitler or National- 
Socialism; why I was prepared and hoping for violence during some political 
march or rally; why I would without a moments hesitation walk into a 
building and smash up some exhibit or some anti-apartheid exhibition or why 
I, alone, was unafraid to confront one, two, three, or more, enemies 'on the 
streets'; why I accepted imprisonment with equanimity and a certain pride, 
knowing that I had done or tried to do what I then considered was my duty to 
my people, my country. 


Part Two: 1973-1975 


Ultra-Violence, Covert Action, and Terror 


Two significant events during this period (1973-1975) helped shape and 
develope my extremism. One was that I was released from my first term of 
imprisonment for violence, and the second was that I was recruited by the 
underground paramilitary and neo-nazi organization Column 88. 


Simply put, prison hardened me even more, while involvement with Column 
88 confirmed my faith in the ultimate victory of National-Socialism. 


My imprisonment had perhaps the opposite effect to what the Judge at my 
trial may have intended, for far from 'teaching me a lesson' it only served to 
make me more fanatical and more violent. It also enabled me to learn new 
skills and acquire new contacts of a decidedly criminal kind, skills and 
contacts which - as I have mentioned elsewhere [8] - I put to use following 
my release when I formed a small gang of thieves to liberate certain goods 
and fence them in order, initially at least, to fund various political schemes 
and projects of mine. 


In addition, prison life seemed to me to confirm two of the fundamental 
axioms of National-Socialism, that of the necessity and value of kampf and 
that of the fuhrerprinzip. That is, of hardening one's self, being prepared to 
use force, to be ruthless, unsentimental, in order to survive and prosper; and 
either earning respect or being obedient and submissive. For prison seemed 
to be like some ancient uncultured, uncivilized, macho tribal society where 
force or the threat of force (by both cons and screws), and/or one's personal 
cunning, were the basis of life, and where those of a violent or of a cunning 
nature tended to prosper. Perhaps fortunately I was or could be both violent 
and cunning so it was not really surprising that I ran a racket inside, selling 
goods liberated from a variety of sources including prison stores. 


This increased political fanaticism and more violent nature would lead me, 
months later and with the help of Eddy Morrison, to found, in December of 
1973, a new political neo-nazi organization based in Leeds; the rather 
grandly named National Democratic Freedom Movement, and which 
organization would be rather aptly described, some years later, by John 
Tyndall in the following terms: 


"The National Democratic Freedom Movement made little attempt 
to engage in serious politics but concentrated its activities mainly 
upon acts of violence against its opponents. [...] Before very long 
the NDFM had degenerated into nothing more than a criminal 
gang." [9] 


Thus 1973 and especially 1974 became, for me, a time of ultra-violence, 
criminality, and of a fanaticism even more extreme than that of previous 
years. A period during which I was regularly involved in fights and brawls, 
regularly arrested and appeared ‘in the dock' - including for running that 
gang of thieves - and which period would end, perhaps inevitably, with me 
being sent to prison for a third time. 


" Among the highlights of that NDFM year, for me, were the 
following. I smashed up (with one other NDFM member) an 
anti-apartheid exhibition, in Leeds (twice). I gave vitriolic 
extempore speeches at public meetings (some of which ended in 
violence when our opponents attacked). I waded into some Trade 
Union march or other, thumped a few people then stole and set fire 
to one of their banners (arrested, again). I arranged a meeting at 
Chapeltown, in Leeds (the heart of the Black community then) at 
which only five of us turned up, including Andrew Brons but not 
including Morrison. We faced a rather angry crowd of several 
hundred people, who threw bricks, stones, whatever, at us, and we 
few walked calmly right through them to our parked vehicles, and 
rather sedately drove away, our point made. No one said we could 
do it. 


I spoke extempore at Speakers Corner in Hyde Park for around a 
half an hour to a crowd of over a thousand; it ended in a 
brawl...Finally, toward the end of that Summer, a meeting we had 
arranged on Leeds Town Hall steps resulted in a mass brawl when 
the crowd of around a thousand attacked us, after I had harangued 
them for around half an hour. Several Police officers were injured 
as they tried to break up the fights. I was arrested (again) but soon 
was granted bail... 


When my case came to trial, at Leeds Crown Court, I was accused 
of having "incited the crowd" and generally held responsible for 
most of the violence." [8] 


Everything I did in these years I justified to myself, and often to others, by 
invoking principles such as 'the survival of the fittest’ and by the belief that 
in order to secure victory for the political cause I believed in, any and all 
means were justified, from violence to hatred to using rhetoric and 
propaganda in order to motivate people and gain recruits. 


As for Column 88, involvement with that well-organized, now long-defunct, 
paramilitary group gave strength to my conviction that a National-Socialist 
victory was possible, for C88 had many overseas contacts, held regular 
meetings attended by young neo-nazis from all over Europe, and had among 
its British members not only many older professional people but also some 
members of the military. In addition, given its paramilitary nature and the 
paramilitary training undertaken, there was the knowledge that there were 
many others like me who were, under certain circumstances, prepared to use 
both physical and armed force in the service of our NS cause. 


Thus I became aware that I and the few dedicated National-Socialists I had 
met in previous years in groups such as British Movement and the National 
Front were far from alone; that were many other committed National- 
Socialists ‘out there'. Which awareness, which practically acquired 
knowledge, not only strengthened my commitment to National-Socialism but 
which also strengthened my resolve to fight for 'the cause’. 


There also developed in me during this time, and because of my involvement 
with C88, a realization that both covert action and terrorism [10] were or 
might be useful tactics to employ in the struggle for victory, a struggle which 
I - extremist and fanatic that I was - accepted would be brutal, violent, and 
bloody, and thus possibly cost the lives of some of us, some of our opponents, 
and even some non-combatants. For I was during these years enthused and 
somewhat motivated by the rise to power of Hitler's NSDAP; a bloody, 
violent, struggle which had cost the lives of many comrades, from 'the fallen' 
of November 9th 1923 to Horst Wessel. I thus considered myself, and my 
comrades, as continuing that struggle - that struggle for the supremacy of 
the Aryan race, and the struggle against 'decadence' and our Communist, 
liberal, and Jewish enemies. In this struggle I personally - inspired by Savitri 
Devi's book Lightning and The Sun - considered the military defeat of The 
Third, and the death of Adolf Hitler, as but temporary setbacks to be 
avenged. 


In respect of covert action, I came to the conclusion, following some 
discussions with some C88 members, that two different types of covert 
groups, with different strategy and tactics, might be very useful in our 
struggle and thus aid us directly or aid whatever right-wing political party 
might serve as a cover for introducing NS policies or which could be used to 
advance our cause. These covert groups would not be paramilitary and thus 
would not resort to using armed force since that option was already covered, 
so far as I was then concerned, by C88. 


The first type of covert group would essentially be a honeytrap [11], to 
attract non-political people who might be or who had the potential to be 
useful to the cause even if, or especially if, they had to be 'blackmailed' or 
persuaded into doing so at some future time. The second type of covert 
group would be devoted to establishing a small cadre of NS fanatics, of 
‘sleepers', to - when the time was right - be disruptive or generally 
subversive. 


Nothing came of this second idea, and the few people I recruited during 1974 
for the second group, migrated to help the first group, established the 
previous year. However, from the outset this first group was beset with 
problems for - in retrospect - two quite simple reasons, both down to me. 
First, my lack of leadership skills, and, second, the outer nature chosen for 
the group which was of a secret Occult group with the 'offer', the temptation, 
of sexual favours from female members in a ritualized Occult setting, with 
some of these female members being 'on the game' and associated with 
someone who was associated with my small gang of thieves. 


While I enjoyed and then lived for political action - especially confrontation 


and brawls - and was motivated, fanatical, enough to speak extempore in 
public and take charge in a violent situations on the streets, and loved to 
plan such violence and motivate people to undertake it, I disliked the 
day-to-day organization and the (to me) petty manipulation that was, or 
seemed to me to be, the lot of an organizer and leader. I also lacked the 
charm, the charisma, the flexibility, a political organizer and leader needed. 


In contrast to me, Eddy Morrison had a natural charisma, a certain charm, 
and was an experienced and adept organizer. He also, unlike me at the time, 
had a good sense of humour and was well-liked whereas I was probably more 
feared, or respected, because I was simply considered a nutter, a violent 
psycho. As a consequence, he was a natural leader; suited to leading the 
NDFM, and of all the people I knew at the time the most suited to organize 
and lead such a covert group especially given the fact that its ultimate 
purpose was to aid our NS cause. However, for all my attempts at persuasion 
he was uninterested in both C88 and in my ideas regarding covert action. He 
also, beyond being a fan of horror stories and of HP Lovecraft, had no 
interest whatsoever in the Occult. Thus I had to make do with someone else 
as organizer and ‘leader’ of this covert group, this person - then a comrade, a 
married businessman living near Manchester - being the one who had 
suggested the outer, the Occult, form of the group. 


For some time, this underground group appeared to flourish, with some 
‘respectable’ people recruited - initially a lecturer, a teacher, a solicitor, 
among others - with some of the recruits becoming converts to or in some 
way helping our political cause, and with such clandestine recruitment aided, 
later on, by some unexpected, non-factual, unwanted, publicity. 


But what happened was that, over time and under the guidance of its mentor, 
the Occult and especially the hedonistic aspects came to dominate over the 
political and subversive intent, with the raisons d'etat of blackmail and 
persuasion, of recruiting useful, respectable, people thus lost. Hence, while I 
still considered, then and for quite some time afterwards, that the basic idea 
of such a subversive group, such a honeytrap, was sound, I gradually lost 
interest in this particular immoral honeytrap project until another spell in 
prison for an assortment of offences took me away from Leeds and my life as 
a violent neo-nazi activist [12]. 


Birth of A Theoretician of Terror 


It is perhaps fair to say - so far as I recall - that I was the one who, in C88, 
first broached the subject of using certain tactics such as improvised 
explosive devices and assassinations in a direct campaign against both our 
enemies and what I often then referred to as "The System’. Prior to this - so 
far as I knew - training and discussions had been concerned with and were 
about possible future events, in particular a Soviet invasion of Western 
Europe, an invasion scenario which at that time (the early to middle 1970's, 
the Cold War era) was taken seriously by Western governments and Western 
military forces. 


My basic idea - the plan - was to use such tactics to cause disruption, fear, 


and discontent, in order to provoke a revolutionary situation that our NS, our 
racist, our fascist, or anti-immigrant groups, might be able to take advantage 
of politically and otherwise; with part of this plan being to encourage the 
government to introduce more and more ‘martial law' type control and 
regulations, which type of control and regulations (and surveillance) those in 
the military inclined toward a more authoritarian, or even fascist type, 
government might use to their advantage. For from such authoritarian or 
fascist type beginnings, National-Socialism might be covertly, gradually, 
introduced. 


It needs to be remembered this was when 'the troubles’ - armed conflict in 
Northern Ireland - was possibly at its most bloody, and which conflict, 
together with IRA attacks in mainland Britain, caused consternation and 
concern both in British government and in certain military circles, with some 
ordinary ranks, a few junior officers and even a one or two of the higher 
ranks covertly talking about a scenario when a military coup in Britain might 
be justified. Not that, so far as I with my limited knowledge know, this 
minority discontent among certain military - and perhaps a few intelligence - 
personnel ever become widely known or has even been mentioned in books, 
memoirs, or articles written about those times. But this discontent did 
capture a certain mood among certain people during that period, a mood I 
had some personal knowledge of, partly as a result of C88 contacts, partly as 
a result of some trips I made to Northern Ireland, and partly as result of 
other contacts such as squaddies involved with or supportive of right-wing 
groups. 


Thus my ideas, my proposals, were to some extent grounded in the realities 
of those times. Times when disruptive industrial strikes and disputes were 
common in Britain, when the National Front could hold rallies and marches 
of thousands of people and had a membership possibly in excess of 10,000 
members, when many more ordinary British citizens were, or seemed to be, 
generally supportive of the 'stop immigration, start repatriation’ campaign, 
and when there was some support, or seemed to be some support, in certain 
military and even government circles for a more authoritarian approach to 
government. 


I justified my ideas - the plan - and thus the use of such tactics by immorally 
believing and suggesting to others that in 'such dire times' victory could not 
be achieved without sacrifice and blood, and that for our people, our land, to 
survive and prosper it was necessary for some of us to be hard, ruthless; that 
‘history’ showed that such ruthlessness was effective. And so on and so on. I 
do remember, on several occasions, idealizing the Roman Empire and ranting 
about how Rome built and maintained its Empire, its glory; not by 
negotiations, not by elections, not through a policy of peace and 
non-violence, but because ruthless men, hardened by war, had conquered, 
subdued and dealt severely with discontent and threats to 'the Roman way of 
life', to Rome, and to the Empire. Quite often I would quote some words of 
Hitler, from Mein Kampf, such as that the broad masses respond to what is 
strong and uncompromising; that a struggle on behalf of a weltanschauung 
has to be conducted by men of heroic spirit who are ready to sacrifice 
everything, and that if a people does not fight they do not deserve to live. 


Hence, to me now, on reflexion, it does not seem to be hatred - of whatever 
type - that motivated those ideas, such a terrorist plan, of mine but rather a 
glorification of war, of strife; a belief in struggle, in 'the survival of the 
fittest’; a naive desire to personally act based on notions of sacrifice and 
glory, of being part of a desperate struggle, a war, that began with Hitler and 
the NSDAP. Most of all, perhaps, there was the misguided feeling that 'our 
people' were under attack, threatened with slavery and then extinction, so 
that desperate, ruthless, measures were necessary to save them. A feeling 
that most certainly derived from the absolute conviction I then had that 'race' 
- one's idealized race - was the most important thing, so that this idealized, 
mythical, 'race' came before everything, and therefore (so the perverted 
reasoning went) what was moral was what aided and ensured the survival 
and prosperity of this 'race'. 


As for practical consequences, then, I do not believe there were any, of 
significance, known to me. For I discovered little support for these ideas, this 
plan, probably for a quite simple reason, which was that the people in C88 
disposed toward and trained for action preferred to concentrate on C88's 
stated aims and objectives: of being a practical bulwark in the event of a 
Soviet invasion or an internal Communist, extreme left-wing, revolution, and 
of slowly infiltrating National-Socialists into positions of influence within 
British society. 


However, perhaps it was these ideas of mine, my enthusiasm for and rants 
about such action - to selected C88 people of course [13] - that later on 
resulted in a sort-of ‘bomb making package' being produced by some of them 
(a package complete with several pairs of disposable surgical gloves), one of 
which packages was delivered to me, in Leeds, on my release from prison in 
1976 but which I personally did not use given that shortly thereafter - for 
reasons outlined in Myngath - I, suffering from a loss of idealism, had a 
change of heart, and decided to become a monk in a Catholic monastery. A 
loss of idealism, a moral change, that would, however and unfortunately, not 
last that long. 
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and my 'revised' non-racist version of National-Socialism which I called 
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Extracts from 
Part Six: 1998-2002 


Conversion to Islam 


There was no sudden decision to convert to Islam. Rather, it was the 
culmination of a process that began a decade earlier with travels in the 
Sahara Desert. During the decade before my conversion I regularly travelled 
abroad, with this travel including well-over a dozen visits to Egypt and a few 
visits to other lands where the majority of the population were Muslim. 


Egypt, especially, enchanted me; and not because of the profundity of ancient 
monuments. Rather because of the people, their culture, and the land itself. 
How life, outside of Cairo, seemed to mostly cling to the Nile - small 
settlements, patches and strips of verdanity, beside the flowing water and 
hemmed in by dry desert. I loved the silence, the solitude, the heat, of the 
desert; the feeling of there being precariously balanced between life and 
death, dependant on carried water, food; the feeling of smallness, a minute 
and fragile speck of life; the vast panorama of sky. There was a purity there, 
human life in its essence, and it was So easy, so very easy, to feel in sucha 
stark environment that there was, must be, a God, a Creator, who could 
decide if one lived or died. 


Once, after a long trip into the Western Desert, I returned to Cairo to stay at 
some small quite run-down hotel: on one side, a Mosque, while not that far 
away on the other side was a night-club. A strange, quixotic, juxtaposition 
that seemed to capture something of the real modern Egypt. Of course, very 
early next morning the Adhaan from the mosque woke me. I did not mind. 
Indeed, I found it hauntingly beautiful and, strangely, not strange at all; as if 
it was some long-forgotten and happy memory, from childhood perhaps. 


Once, I happened to be cycling from Cairo airport to the centre of the city as 
dawn broke, my route taking me past several Mosques. So timeless, so 
beautiful, the architecture, the minarets, framed by the rising sun... 


Once, and many years before my conversion, I bought from a bookshop in 
Cairo a copy of the Quran containing the text in Arabic with a parallel 
English interpretation, and would occasionally read parts of it, and although 
I found several passages interesting, intriguing, I then had no desire, felt no 
need, to study Islam further. Similarly, the many friendly conversations I had 
with Egyptians during such travels - about their land, their culture, and 
occasionally about Islam - were for me just informative, only the interest of a 
curious outsider, and did not engender any desire to study such matters in 
detail. 


However, all these experiences, of a decade and more, engendered in me a 
feeling which seemed to grow stronger year by year with every new trip. This 
was the feeling that somehow in some strange haunting way I belonged 
there, in such places, as part of such a culture. A feeling which caused me - 
some time after the tragic death of Sue (aged 39) from cancer in the early 
1990's - to enrol on, and begin, an honours course in Arabic at a British 
university [8]. 


Thus, suffice to say that a decade of such travel brought a feeling of 
familiarity and resonance with Egypt, its people, its culture, that land, and 
with the Islam that suffused it, so that when in the Summer of 1998 I 
seriously began to study Islam, to read Ahadith, Seerah, and the whole 
Quran, I had at least some context from practical experience. Furthermore, 
the more I studied Islam in England in those Summer months the more I felt, 
remembered, the sound of the beautiful Adhaan; remembered the desert - 
that eetherial purity, that sense of God, there; and remembered that haunting 
feeling of perhaps already belonging to such a culture, such a way of life [9]. 


Hence my conversion to Islam, then, in September of that year, seemed 
somehow fated, wyrdful. 


[...] 
Supporting Al-Qaeda 


In many respects my move away from a naive Muslim convert toward 
extremism was similar to my much earlier, previous, move from naive 
youthful admirer of Otto Ernst Remer to fanatical, racist, neo-nazi. That is, a 
gradual change; a process that involved associating with, and learning from, 
people who already had a particular interpretation of events, and of 'the 
cause’ they believed in. 


Hence it was not that I suddenly made some kind of unilateral decision of my 
own as a result of literature that I by myself found and read - such as printed 
books, or items accessed via the medium of the internet. Rather, the essence 
of the move to extremism was talks, discussions, with Muslims over a period 
of a year or more; literature, items, those brothers gave or loaned or 
suggested I read; and a long period of reflexion on those talks, discussions, 
and items accessed, read and studied. 


After my conversion in 1998 I would regularly attend Namaz at my local 
Mosque, and had arranged time-off work in order to be able to attend 


Jummah Namaz. At the end of Jummah Namaz we would all form a circle and 
sing the beautiful nasheed Ya Nabi Salaam Alayka - something I always 
looked forward to - after which each one of us would greet and shake the 
hand of the Imaam, an elderly learned man, white of beard, and of great 
dignity. On several occasions I noticed one of the brothers leaving before the 
singing of this Nasheed. Then, one Friday, as he happened to be praying next 
to me and with Namaz over, I asked him if, this week, he would be staying to 
sing the nasheed. He did not approve of that nasheed, he said, for reasons he 
would be happy to explain were I to meet with him. Thus, and later on, I 
learned the reasons for his objection; reasons which he explained by quoting 
from memory, and in Arabic, various texts. Further discussions with him, and 
then with some other brothers elsewhere, followed. 


Naively enthusiastic as I was then regarding Islam - eager to learn more 
about my new Way of Life - I found these and other discussions with many 
other Muslims interesting, intriguing, and exciting, and so enrolled ona 
residential course in Arabic in order to better understand the texts they 
referred to. And it from some brothers on that course that I came to learn 
about Jihad, the Khilafah, and the Palestinian problem, subjects and an issue 
which, hitherto, had neither interested me nor as a Muslim concerned me, 
although I was vaguely aware of them. The course over, more discussions 
with other brothers - and some travels to Muslim lands - followed, with the 
result I began to be aware that I, as a Muslim, had certain duties and 
obligations, given by Allah; that life as a Muslim meant more than praying 
five times a day, attending Jummah Namaz, fasting during Ramadan, avoiding 
alcoholic beverages, eating halal food, and - if feasible - going on pilgrimage 
to Makkah. 


There thus slowly, gradually, developed in me a sense of duty toward the 
Ummah - the duty of Jihad - and a certain resentment against ‘the 
machinations of the kuffar', as well as a sense of injustice in respect of the 
continued treatment of the Palestinians. 
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Preface 


The effusions in this compilation were the result of several years of interior 
reflexion - of meditation - upon my extremist past and my decades of 
selfishness; a reflexion which, from 2006 to 2012, led me to develope and then 
refine my 'numinous way' into the philosophy of pathei-mathos. Consequently, 
these effusions deal, in a quite personal way, with matters such as remorse, 
extremism, expiation, sorrow, and the reformation of individuals. 


As I wrote in the essay So Much Remorse, included here, 


"So much remorse, grief, and sorrow, within me for the unwise 
suffering-causing deeds of my past. Yet all I have in recompense for 
decades of strife, violence, selfishness, hate, are tears, the cries, alone 
- and words, lifeless words, such as this; words, to - perhaps, hopefully 
- forewarn forswear so that others, some few, hearing, reading, may 
possibly avoid, learn from, the errors that marked, made, and were, 
my hubris." 


For this second edition, I have added a few more effusions and, for context, 


included my essay The Development Of The Numinous as an appendix. I have 
also taken the opportunity to correct a few typos. 


David Myatt 
January 2016 


The Suffering of Words 


A warm morning in late May and I watched the green scenery pass as I sat ina 
train conveying me to the place which, except for the past six weeks, has been 
my home these last four years. 


For those six weeks - emotional turmoil while I stayed with she whom I love and 
loved while the beauty and growth and spreading green of May passed me by as 
I lived, confined, within a city. So much emotion - too much; too much, 
sometimes, many times, as I went beyond the limits of what I in my arrogance 
had assumed was my calm, reflective, self to find such passion - and, sometimes, 
such anger and annoyance - as perplexed me. For days, a kind of restraint - but 
then feelings would burst forth to leave me wondering and, sometimes, 
ashamed. What was I to do as she in her inner pain and torment verbally lashed 
out? I know what I should have done - been more patient; more supportive; 
more loving; placing her feelings, her life, before my own. But I made excuses 
for my failings here, not knowing the depth of her despair even though I who 
loved her should have known this, felt this. I made excuses for my selfishness, 
and listened to her Doctor; to others; to my sometimes selfish desires, when I 
should have listened to her far more. 


Thus do I feel and now know my own stupidity for my arrogant, vain, belief that 
I could help, assist, change what was. No blame for me, her relatives say - but I 
know my blame, my shame, my failure, here. Thus am I fully humbled by my 
own lack of insight; by my lack of knowing; by an understanding of my 
selfishness and my failure - knowing myself now for the ignorant, arrogant 
person I was, and am. 


How hypocritical to teach, to preach, through writings, feeling as I do now the 
suffering of words, for she whom I loved killed herself only hours after I had 
left. Killed herself - only hours after I had left, despite her pleading for me to 
stay. There are no words to describe my blame; no words - for I had gone for a 
selfish break, to walk in the fields of the Farm. 


So Iam lost, bereft; guilty, crying, mourning the loss of her beauty, her life, her 
love, Never again to hold her hand; to embrace her. Never again to share a 


smile; a peaceful moment; our dream of being together in our home. The fault is 
mine, and I have to carry this knowledge of unintentionally aiding the ending of 
a life, this burden, and the guilt, hoping, praying, that somehow, sometime, 
somewhere I can give some meaning to her life, and perhaps live without ever 
again causing any suffering to any living thing. Or should I, out of honour, ease 
this all-consuming pain and guilt by joining my beloved? I do not know; cannot 
decide. I miss her so much, so deeply, my mind suffused with images of what I 
did and did not do and should have done. If only I had not gone - or gone back 
to sit with her in that small garden as she wished..... 


I shall never be the same again, deeply knowing that I do not understand. 


30 May 2006 
(In Memory of Frances, died Monday, May 29, 2006) 


A Silent Dweller 


Yet again I have spent an hour or so sitting in the hot Sun in the garden of this 
Farm, feeling and thinking many things, on a day before that day which marks a 
month since Fran's tragic death. 


Something seems to have happened at, or because of, my brief stay at the 
monastery: something slowly grown, within me, as a result of being there, and I 
do not understand how or why this is so. Perhaps it was the time alone, in 
silence. Or the many attempts to pray, to believe. Or the knowledge of my 
failings, laid bare among such surroundings and among such people of genuine 
goodness. I do not know, and do not, really, even wish to work such things out. 
It just is what it is - a gentle, but wonderful, appreciation of the innate beauty 
and goodness of life, which I felt, and feel, is in some indefinable way a gift from 
Fran, something which gives her death some meaning, at least to me. 


This feeling first suffused me a few days ago in the hills when, cycling along a 
quiet lane, I stopped on a warm and sunny morning to hear two Skylarks above 
a field of Poppy-filled wheat: life in all its quiet stillness was beautiful and good, 
then, and it was as if Fran, or something of her, was around, with her somehow 
and faintly smiling in that way she often smiled. So, on my return, I quickly 
wrote out my The Ineffable Goodness poem, as some attempt at a positive 
tribute for her. 


Now, a few days further on, I am beginning to feel somewhat re-assured about 
life, again - remembering all the good times, the good days, Fran and I shared, 


and feeling that she may at last have found the peace that certainly eluded her 
for most of the last two troubled years of her life. Thus, there are for me 
moments of happiness, again - and moments of sadness because she cut short 
her life even though so many people, myself included, loved her, and even 
though she had such beauty, such talents, such promise of happiness had she 
only been able to appreciate herself as others appreciated her. So, both the 
happiness and the sadness merge to form something, in me - something new; 
something deep, and strange, so that Iam beginning again to sense that warm 
glowing goodness and beauty which is and can be presenced in some numinous 
music, in some Art, in good, compassionate deeds, in prayer, and especially in a 
noble personal love. 


Where does this leave me, now? With a certain knowing of how Fran changed 
me for the better, and with a desire to remember this discovery, this insight: to 
transform myself, my life, through a calm, compassionate, acceptance and use 
whatever causal time remains to me to gently do what is right, to cease to cause 
suffering, to accept the beauty of each moment, in a numinous way, and to 
remember Fran with the dawning and the ending of each day. 


There remains, of course, the difficult, perplexing, sometimes still troubling 
question of belief, of prayer - but I feel this is resolving itself, as such things 
often do, in its own slow, inner way. Not a sudden moment of insight, but 
instead a gradual dawning, as when Sun slowly breaks through a thin but total 
covering of cloud in Spring and Autumn to bring that blue I, we, so admire and 
which seems to express something of the wonder of life, of Nature, of the 
Cosmos. Hence, there is an increasing awareness, for me, of Nature, of us as 
one connexion; an awareness of The Numinous Way, manifest in compassion, 
empathy, gentleness and honour. Above all manifest in gentleness, in letting-be; 
in an appreciation of how the numen is and can be presenced, in us, in our lives. 


Thus, Iam calm again, for the moment, gently remembering the beautiful 
Frances, and hoping that I can live up to my own words, as a monk, or a nun, 
hope in silent, contemplative, prayer to live up to the Jesus within, and external, 
to them. Yet - there is still a vague, rather ill-defined yearning, to be part of 
something beyond me, which might aid me to remember, which might and 
which could and which should correct me, guide me. A yearning to surrender to 
the beauty, the presencing, that was and is manifest in early polyphony, in the 
Latin Opus Dei sung in some monastic Choir. A yearning to just be in sucha 
place, without words, without thought - suffused with the centuries of being, 
with the goodness, the numinous silence, that pervades cloisters, a Choir, an 
Abbey. I did not find that at that monastery - at least outwardly - for there was 
the mostly English Office; the modern buildings. Perhaps it is the essence 
behind all such things that I feel, that I yearn for, that I seek - the essence 
beyond even the Latin Opus Dei; beyond the numinous office of Latin Compline, 
and beyond that beautiful silent, reverent prayer before a statue of the Blessed 
Virgin Mary. The essence beyond the wheatfields where Skylarks sing; beyond 
the beauty of some women; beyond the sharing of exquisite moments with such 


a woman. Beyond all such worldly things, all such causal manifestations. How to 
live always in and with the Essence itself? With, within, the Numen? Always in 
the presence of The Numen? To be at peace, and in silence, at last? I do not 
know - and perhaps I never will know. What I do feel, what I do believe I now 
know, is that all such manifestations of the Numen are important; that they all 
have their place, and all perhaps may serve the same ultimate purpose - that of 
bringing us closer to the ineffable beauty, the ineffable goodness, of life; that of 
transforming us, reminding us; that of giving us as individuals the chance to be 
good, to presence the good, to be part of the Numen itself. 


Hence, there is now a real gentle tolerance in me - a silent dweller, who dreams. 
I just hope - desire - that this will last, although given my past multitude of 
mistakes, there is perhaps little for me to be optimistic about in this respect... 


June 25, 2006 


Such A Moment Of Tears 


A short while ago I was listening to a recording of the Monks of the Abbey 
Saint-Maurice and Saint-Maur at Clervaux singing Hodie Christus Natus Est. I 
do not know why I wept on hearing this - except that perhaps the beautiful, 
numinous, divine-like music reached me, as such music often does, beyond that 
intellect whose pride and arrogance has often blighted my life. 


There was such a purity in such music as if it takes away in some indefinable 
way the almost physical moments of despair when I remember the stupid deeds 
of my past. If only I had not done that - or said that... If only I could go back to 
some, many, moments in time. So much regret. 


In such listening, in such a moment of tears, I seem to be so many places, so 
suffused with so many emotions - I am by the door, the last time I saw Fran, as I 
selfishly left to leave her, to leave her alone with her anguish, alone with that 
anguish which prompted her to take her own life, only hours later; I am back 
again in what seems to be the pure, gentle, days of my novitiate when in Choir I 
strive to praise through the Latin plainchant that which I felt, knew, then was 
the essence of the good. 


And yet at the same time I am also. in such moments of tears, the pain, the 
suffering, of so many people for so many centuries - crying out without words 
for it to end; for the warm Sun of a wordless love to break forth from this sad 
Winter of darkness so that the suffering of so many for so long will end. Thus, 
there is again that straining yearning when we fall to our knees as tears stream 


forth; hoping, hoping... For answers. 


But, yet again, there are no answers; no answers are found, given, to us, now; 
no words in reply to such tears; no gentle comfort coming forth from - 
somewhere. We are alone, just alone, again, wiping the tears away from our 
eyes, our face, to slowly rise, and look out of the window toward the hills where 
the trees stand, Winter-bare, under a cloudy sky. 


Such a desire to pray - to say some words for comfort; for myself; for the so 
many others who suffer; who have suffered; who will suffer, in anguish, despair, 
sadness, pain. But the words refuse to issue forth from lips, from the mind, as if 
I would be a hypocrite for saying them, without belief, without that heartfelt 
sincerity of faith. Perhaps that would after all be too easy; too soon. To easy, too 
soon - for me who has caused so much suffering for so many people for so many 
years. And it seems somewhat strange that now, when I do not believe, but 
often desire to believe, that I read Saint Benedict's Rule regarding humility 
when - as monk who did believe - I did not read it, except in a cursory way. 
Then, the read words had no meaning - they were only words, of some book. 
Now: now, some of the words seem to have a life, a meaning: "...but then I was 
humbled and overwhelmed with confusion..." As if 1am some learner of some 
lesson; a slow learner, who took decades to know, to truely feel, to fully 
understand, and so cease - or at least strive to cease - to cause suffering to any 
living thing. 


So, now it is back to my life in this world - to the many things to occupy the time 
of day before the hours of sleep arrive to sometimes gracefully bring a certain 
peace. 


December 2006 
(Extract from a letter sent to a religious of OSB) 


Between Dishonour and Desire 


The clouded sky of most of the daylight hours has given way at last to breaks of 
blue, and - another day's work over - I sit by the window that overlooks the hills 
beyond where trees begin that turning of colour which so marks the downward 
part of an English Autumn - and my very being is moved as there plays within 
this room Bach's so numinous Aria Ich habe genug. 


Thus does beauty live, again, and somewhere, here: as if I reaching out can 
almost touch its very being as one might reach to touch one's nearby gentle 
loving lover. But: there is instead only that ache, that sighing, that knowing of a 
loneliness, clinging - kept small, undepressing, by only memories of so many 


times, pastly shared, which in their dwelling bring some solace, as out beyond 
such a presencing of beauty here we still in our, in this, moment feel so many 
people of this world subsumed in folly, lostness: hubris hiding compassion, a 
personal love hiding somewhere between dishonour and desire. 


Yet, and yet - we have to hope; to cling to such a wistful dream of ours as the 
early mist of yesterday's sun-full morning clung to the meadow fields of the 
Farm as I alone walked among the trees, by hedges, while the light of Dawn 
broke to reveal a clear sky which sucked away that mist from dewy ground, 
mist-fully rising only feet, only a few feet, above where the tops of the still 
growing grass, now only sparsely flowered, gave way to the still cold air seeping 
up toward the horizon of my dreaming brightening so slowly warming sky. 


Thus are there tears as one man's so small being seeks a Cosmos where belief 
knows, learns, cares and yet still so honourably desires. But this is not, yet, that 
death where one might so easily so peacefully pass to that which awaits, beyond 
- for there seems, feels, so much more living still to do; so many more spaces of 
causal Time to so drearily fill with ordinary life until we again can be taken 
away by such sublime perfection of another numinous moment such as this... 


2007 


One More Foolish Failure 


I am such a fool; such a failure, in evolutionary terms, in the perspective of the 
Cosmos. Here I am, entering the sixth decade of my life, having spent the last 
forty years seeking experience and wisdom and having, in that time, made so 
many errors, mistakes, and been the cause of much suffering, personal and 
otherwise. 


How then can I be deemed wise? How - when I have leant, from sorrowful 
experience, from my own pathei-mathos, from the personal tragedy of the dying 
and the death of two loved ones, and yet have always always, until now, 
returned to pursuing suffering-causing abstractions and unethical goals? 


There is no excuse for this failure of mine, year following year - although of 
course I have always made excuses for myself, as failures often do. Wordy, 
moral-sounding, inexcusable excuses almost always of the unethical "the end 
justifies the means" kind. 


No excuses - because from sorrow, from personal tragedy, I felt, dis-covered, the 
unethical nature of all abstractions, be they deemed political, religious, or 
social. And yet I always seemed, until a month ago, to gravitate back toward 


them, as if there was some basic flaw in my personal nature, my character, that 
allowed or even caused such a return, such a stupid forgetting of lessons learnt; 
as if I was in truth an addict, addicted to challenges, to strife, to violent change, 
because such challenges, such strife, such violence brought or seemed to bring 
a vivifying existence, a sense of belonging, of being alive - and yes, a feeling of 
being different, special, in the sense of believing that one is able to make a 
difference, to the world. 


Thus, I have been human - all too human, far too human; caught, trapped, by 
that egotism, that bloated self-esteem, that has blighted our species for 
centuries, for millennia, and made us place some goal, some idealism, some 
ideal, some abstraction, before empathy, before compassion, before our 
evolution into higher beings. 


In addition, for a long time, I desired, yearned with all my being, witha 
sorrowful passion, to believe again in God, in Allah, Ar-Rahman, Ar-Raheem, 
As-Salaam - who thus could forgive, redeem, and guide, and from whom there 
might, could be, redemption and thus catharsis, and who thus could take away 
those doubts about myself, my actions, that never, ever, left me when I returned 
to the foray, to the pursuit of some inhuman suffering-causing abstraction or 
other. 


Only in moments during all these years - these long, these too-long, four years - 
did my being reach out again to the Cosmos, my bloated all-too-human 
self-esteem punctured, brought down to Earth, by some incident, or some 
intimation of the divine, of The Numen; as when I chanced to listen, to hear, to 
feel, In timorie Dei from Répons Matines pour la féte de saint Bernard, and 
knew again as if for the first time the essence of one allegory, the suffering, the 
hopes, the errors, the potentiality, of human beings, century upon century - 
bringing thus a profusion of tears so that moisture fell from my eyes to moisten 
my beard as, outside my room, the modern world flowed as it flowed, replete 
with noise and ego... Or as when I out walking along some Promenade by some 
sea caught the smile, the very essence, of a women, youthful, who passed me by 
in warming Sun and whom I in that one transcended moment seemed to become 
with all her happiness, sadness, hopes, memories and living: such an intimation 
of goodness, there, nascent, ready and willing to spring forth when a trusting 
love caught her, again. Or as when I sat in Sun to watch a young family, in some 
town Park, playing as such young fathers, mothers, often played with their 
children less than a decade in their living. 


Or as when I watched from a boat the Sun set over a calm almost wave-free 
Sea, the red disk descending, larger, slowfully, there where sea horizon cut the 
darkening of Earth's sky to cause such a profusion of changing colour that one 
was calmed, again, in those moments; stilled and almost awed as one watched, 
felt, such beauty, presenced on such a home as this. 


But only in moments, during all those years..... 


Perhaps all religions were, in their genesis, an answer to such stubborn foolish 
human forgetfulness that brought me down, for all those years; and - in their 
development - an aid to remembering what we so easily forget, what I so easily 
forgot, except in such transient moments; an aid, a means, by their rites, of 
presencing for us, in our ordinary, daily, lives, some intimation of the divine, of 
what we might, could, should be, when we cease because of egotism to forget, 
when we remember the suffering of others and especially the suffering that we 
ourselves have caused, and thus acquire or develope the dignity of humility that 
we human beings so desperately need, and always have needed. 


Perhaps - until, that is, those religious ways lost or obscured, the numen, the 
numinous, in, by and through abstractions, dogma, by requiring the certainty of 
a certain belief, or by changing their ancient rites in some vain unnecessary 
temporal effort to be "modern and relevant". 


I tried; I did try, for years - to return to such ways, such religious answers; 
needing them - hoping to find in and though them and their rites that constant 
remembrance, that constant presencing, of the numinous that I felt, knew, 
understood, would keep me a better, more enlightened, more empathic, and 
compassionate, person, mindful through humility of my own errors, arrogance, 
and mistakes. 


But it did not work, for me - except in moments; far too few moments. For 
always there were deep feelings of there being something missing in their rites; 
of there being something just too abstract, too un-numinous, in their 
requirement that one accepts certain beliefs and dogma. As if the pure 
numinous essence has somehow by some means and over time been lost, or 
might not have been fully there even in their genesis. 


Perhaps, possibly, probably - this is just my all-too-human arrogance 
re-asserting itself, yet again. My presumption, my illusion, of knowing, born 
from some all-too-human desire. But the stark simple truth was that such 
accepted, conventional, religious means did not work for me - or no longer 
worked for me. No longer presenced the numen, for me; no longer enabled me 
to rise, to go, beyond my selfish, foolish, error-prone self, to where the essence 
of empathy and compassion and the numen itself seemed to live, far beyond our 
temporal world of selfish suffering-causing human beings. 


Thus did I slowly, sometimes painfully, from my pathei-mathos, construct for 
myself, over years, my own Way. 


But even this Numinous Way of mine seems incomplete, as it is only my own 
uncertain and possibly quite feeble answer. For even now I seem to have no 
means, in and through this Way of mine, to presence the Numen, on a regular 


temporal basis to remind myself of the mistakes of my past, to feel again the 
living numinous Cosmos beyond that often mundane world which has now 
become the place of my daily living. 


Thus is there the same old haunting question - of how long will it be before I in 
my addiction forget The Numen, yet again, and so return to the suffering- 
causing habits of so many previous years? 


For now, I can only hope against hope that I have strength enough, memories 
enough, humility enough, to keep me where I know I should belong: infused, 
suffused, with the world of the numinous, enabling thus such an empathic living 
as can make us and keep us as ethical, compassionate, human beings; one sign 
toward the higher human type we surely have the potential to become. 


March 2010 


Letter To My Undiscovered Self 


For nearly four decades I placed some ideation, some ideal, some abstraction, 
before personal love, foolishly - inhumanly - believing that some cause, some 
goal, some ideology, was the most important thing and therefore that, in the 
interests of achieving that cause, that goal, implementing that ideology, one's 
own personal life, one's feelings, and those of others, should and must come at 
least second if not further down in some lifeless manufactured schemata. 


My pursuit of such things - often by violent means and by incitement to violence 
and to disaffection - led, of course, not only to me being the cause of suffering to 
other human beings I did not personally know but also to being the cause of 
suffering to people I did know; to family, to friends, and especially to those - 
wives, partners, lovers - who for some reason loved me. 


In effect I was selfish, obsessed, a fanatic, an extremist [1]. Naturally, as 
extremists always do, I made excuses - to others, to myself - for my unfeeling, 
suffering-causing, intolerant, violent, behaviour and actions; always believing 
that 'I could make a difference' and always blaming some-thing else, or 
someone else, for the problems I alleged existed 'in the world' and which 
problems I claimed, I felt, I believed, needed to be sorted out. 


Thus I as a neo-nazi, as a racist [2], would for some thirty years and by diatribes 
spoken, written, rant on and on about these alleged problems: about 'the 

Jewish/Zionist problem, about 'the dangers of race-mixing', about the need for ‘a 
strong nation’, about 'why we need a revolution’, about 'the struggle for victory’, 


about 'the survival of the Aryan race’, and so on and so on. Later on, following 
my conversion to Islam, I would - for some seven or so years - write and talk 
about 'the arrogance of the kuffar', about 'the need for a Khilafah', about 'the 
dangers of kufr', about 'the need for Jihad against the kuffar', and so on and so 
on. 


Yet the honest, the obvious, truth was that I - and people like me or those who 
supported, followed, or were incited, inspired, by people like me - were and are 
the problem. That my, that our, alleged 'problems' (political/religious), were 
phantasmagoriacal; unreal; imagined; only projections based on, caused by, 
invented ideas that had no basis in reality, no basis in the simple reality of 
human beings. For the simple reality of most human beings is the need for 
simple, human, things: for personal love, for friendship, for a family, for a 
personal freedom, a security, a stability - a home, food, playfulness, a lack of 
danger - and for the dignity, the self-respect, that work provides. 


But instead of love we, our selfish, our obsessed, our extremist kind, 
engendered hate. Instead of peace, we engendered struggle, conflict, killing. 
Instead of tolerance we engendered intolerance. Instead fairness and equality 
we engendered dishonour and discrimination. Instead of security we produced, 
we encouraged, revolution, violence, change. 


The problem, the problems, lay inside us, in our kind, not in 'the world’, not in 
others. We, our kind - we the pursuers of, the inventors of, abstractions, of 
ideals, of ideologies; we the selfish, the arrogant, the hubriatic, the fanatics, the 
obsessed - were and are the main causes of hate, of conflict, of suffering, of 
inhumanity, of violence. Century after century, millennia after millennia. 


In retrospect it was easy to be, to become, obsessed, a fanatic, an extremist - 
someone pursuing some goal, someone identifying with some cause, some 
ideology; someone who saw 'problems' and felt such 'problems' had to be sorted 
out. For such extremism, such goals, fulfilled a need; they gave a sense of 
identity; a sense of belonging; a sense of purpose. So that instead of being an 
individual human being primarily concerned with love, with and responsible for 
personal matters - the feeling and issues and problems of family, friends, loved 
ones - there was a feeling of being concerned with and part of 'higher more 
important things’, with the inevitable result one becomes hard, hardened, and 
thence dehumanized. 


Easy to be thus, to be an outward extremist; just as it is easy for some other 
humans (especially, it seems, for men) to be and remain extremists in an inner, 
interior, way: selfish, hubristic, arrogant, unfeeling, and thus obsessed with 
themselves, their physical prowess, and/or subsumed by their personal desires, 
their feelings, their needs, to the exclusion of others. For - despite our alleged, 
our believed in, 'idealism' - we the outward extremists were, we had become 
like, those selfish, hubristic, arrogant, unfeeling humans; only that instead of 


being slaves to our personal desires, feelings, needs, we were enslaved to our 
ideals, our goals, our ideologies, our abstractions, and to the phantasmagoriacal 
problems we manufactured, we imagined, or we believed in. 


In essence, it was a failure of humanity on our, on my, part. A failure to 
see, to know, to feel, the human - the individual - reality of love, of peace. A 
failure to personally, as individuals, be empathic, compassionate, loving, kind, 
fair. 


For love is not some ideal to be striven for, to be achieved by some supra- 
personal means. It is just being human: among, with, other humans, in the 
immediacy-of-the-moment. From such a human, individual, love - mutual and 
freely given, freely returned - there is peace: tranquillity, security. 


That it took me four decades, and the tragic death of two loved ones, to discover 
these simple truths surely reveals something about the person I was and about 
the extremisms I championed and fought for. 


Now, I - with Sappho - not only say that, 


I love delicate softness: 
For me, love has brought the brightness 
And the beauty of the Sun .... [3] 


but also that a personal, mutual, love between two human beings is the most 
beautiful, the most sacred, the most important, the most human, thing in the 
world; and that the peace that most of us hope for, desire in our hearts, only 
requires us to be, to become, loving, kind, fair, empathic, compassionate, human 
beings. 


For that we just have to renounce our extremism, both inner and outer. 


February 2012 


Notes 


[1] As mentioned elsewhere - in the missive So Much Remorse - by the term 
extreme I mean to be harsh, so that an extremist is a person who tends toward 
harshness, or who is harsh, or who supports/incites harshness, in pursuit of 
some objective, usually of a political or a religious nature. Here, harsh is: rough, 
severe, a tendency to be unfeeling, unempathic. Thus extremism is considered 
to be: (i) the result of such harshness, and (ii) the principles, the causes, the 
characteristics, that promote, incite, or describe the harsh action of extremists. 
Thus in simple terms an extremist is someone who lacks empathy, compassion, 


reason, and honour. 


In addition, by fanatic is meant someone with a surfeit of zeal or whose 
enthusiasm for some objective, or for some cause, is intemperate. 


[2] In respect of racism, I accept the standard definition, which is that racism is 
a prejudice and antagonism toward people regarded as belonging to another 
'race', as well as the belief some 'races' are better than or superior to others, 
and that what is termed 'race' defines and explains, or can define and explain, 
the behaviour and the character of the people considered to belong to some 
postulated ‘race’. 


[3] 


Epw 6€ piAnup’ aBpoobvav [...] ToUTO Kai pol 
TO Adpmpov Epwc aeAtw Kai TO KhAOv AEAO)YyYe. 


Sappho, poetic fragment: P. Oxyrhynchus. XV (1922) nr. 1787 fr. 1 et 2 


Numinous Expiation 


One of the many problems regarding both The Numinous Way and my own past 
which troubles me - and has troubled me for a while - is how can a person make 
reparation for suffering caused, inflicted, and/or dishonourable deeds done. For, 
in the person of empathy, of compassion, of honour, a knowledge and 
understanding of dishonour done, of the suffering one has caused - perhaps 
before one became such a person of compassion, honour, and empathy - is 
almost invariably the genesis of strong personal feelings such as remorse, grief, 
and sorrow. The type of strong feelings that Christopher Marlowe has larbus, 
King of Gaetulia, voice at the end of the play The Tragedie of Dido Queene of 
Carthage, written c.1587: 


Cursed Iarbas, die to expiate 
The grief that tires upon thine inward soul. 


One of the many benefits of an organized theistic religion, such as Christianity 
or Islam or Judaism, is that mechanisms of personal expiation exist whereby 
such feelings can be placed in context and expiated by appeals to the supreme 
deity. In Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament of confession 
and penance. In Islam, there is personal dua to, and reliance on, Allah 
Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong 
deeds done, often in the form of propitiation; the offering of a sacrifice, 
perhaps, or compensation by the giving or the leaving of a valuable gift or 
votive offering at some numinous - some sacred and venerated - place or site. 


One motivation, in the case of pagan religions and ways, for a person to seek 
expiation is fear of wrake; fear of the retribution or of the misfortune, that - 
from the gods - might befall them or their descendants in this life. Similarly, for 
those acceptive of an all-knowing, all-seeing supreme deity - or even of the 
Buddhist mechanism of karma - there is also fear of wrake; fear of the 
punishment, the retribution, the misfortune, that might await them in the next 
life; or, in the case of Buddhism, the type of life that might result when next 
they are reborn. 


As the Owl explains in the medieval English religious allegory The Owl and the 
Nightingale, 


ich wat bar schal beo nib & wrake 


I can see when there shall be strife and retribution [1] 


All such religious mechanisms of expiation, whatever the theology and 
regardless of the motivation of the individual in seeking such expiation, are or 
can be cathartic; restorative, healing. But if there is no personal belief in either 
a supreme deity or in deities, how then to numinously make reparation, 
propitiation, and thus to not only expiate such feelings as remorse, grief, and 
sorrow but also and importantly offset the damage one's wrong actions have 
caused, since by their very nature such suffering-causing actions are bBpic and 
not only result in harm, in people suffering, but also upset the natural balance. 


In truth, I do not know the answer to the question how to so numinously make 
reparation, propitiation. I can only conject, surmise. One of my conjectures is 
enantiodromia; of the process, mentioned by Diogenes Laértius and attributed 
to Heraclitus, of a wholeness arising both before and after discord and division 
[2]. This wholeness is the healthy, the numinous, interior, inward, and personal 
balance beyond the separation of beings - beyond mdAepoc and UBpic and thus 
beyond épic; beyond the separation and thence the strife, the discord, which 
abstractions, ideations, encourage and indeed which they manufacture, bring- 
into-being. As Heraclitus intimated, according to another quotation attributed 
to him - 


elOévai 6€ yor) TOV Md6AEpOV Edvta Evvov, Kai SiKnv Epiv, Kai plvOLEVAa 
MAVTa KAT EplV Kai YoEewpEeva [ypEewv] 


One should be aware that Polemos pervades, with discord 6ixn, and that beings are 
naturally born by discord. [3] 


But what, then, in practical personal terms are this wholeness and this process 
termed enantiodromia? To me, this wholeness is a knowing and an acceptance 
of both the importance of the numinous principle of Aixa [4] and the necessity 
of wu-wei [5] - and a knowing which empathy can provide - and thence a desire 
to live life in a non-interfering manner consistent with empathy, compassion, 
reason, honour, and humility. And it is this very knowing, this very desire to live 
in such a manner, which is enantiodromia; which is cathartic, restorative, 
healing; with a natural humility and the cultivation and practice of reason - 
owgpoveip, a fair and balanced judgement - being the essence of this personal 
process, the essence of enantiodromia. 


For the human virtue of humility is essential in us for us not to repeat our errors 
of UBpic, a humility which our mdé0e1 pd@oc makes us aware of, makes us feel, 
know, in a very personal sense. For we are aware of, we should remember, our 
fallibility, our mortality, our mistakes, our errors, our wrong deeds, the suffering 
we have caused, the harm we have done and inflicted; how much we personally 
have contributed to discord, strife, sorrow. 


In addition, 


" ...by and through humility, we do what we do not because we expect 
some reward, or some forgiveness, given by some supra-personal 
supreme Being, or have some idealized duty to such a Being or to 
some abstraction (such as some nation, some State) but because it is 
in our very nature to do an act of compassion, a deed of honour: to do 
something which is noble and selfless. 


That is, we act, not out of duty, not out of a desire for Heaven or 
Jannah, or enlightenment or some other “thing” we have posited - not 
from any emotion, desire or motive, not because some scripture or 
some revelation or some Buddha says we should - but because we 
have lost the illusion of our self-contained, personal, identity, lost our 
Earth-centric, human-centric, perspective, lost even the causal desire 
to be strive to something different, and instead just are: that is, we 
are just one microcosmic living mortal connexion between all life, on 
Earth, and in the Cosmos. For our very nature, as human beings, is a 
Cosmic nature - a natural part of the unfolding, of the naturally and 
numinously changing, Cosmos." [6] 


Thus a personal humility is the natural balance living within us; that is, we 
being or becoming or returning to the balance that does not give rise to Epic 
Or, expressed simply, humility disposes us toward gentleness, toward kindness, 
toward love, toward peace; toward the virtues that are balance, that express 


our humanity. 


This personal humility inclines us toward ow@poveiv; toward being fair, toward 
rational deliberation, toward a lack of haste. Toward a balanced judgement and 
thence toward a balanced life of humility, we-wei, and a knowing of the wisdom 
of Aika. 


There is nothing especially religious here, nor any given or necessary praxis. No 
techniques; no supplication to some-thing or to some posited Being. No 
expectation of reward, in this life or some posited next life. Only an interior 
personal change, an attempt to live in a certain gentle, quiet, way so as not to 
intentionally cause suffering, so as not to upset the natural balance of Life. 


February 2012 


Notes 


[1] v.1194. The text is that of the Cotton Caligula MS in the British Library as 
transcribed by JWH Atkins in The Owl and the Nightingale, Cambridge 
University Press, 1922. 


[2] The quotation from Diogenes Laértius is: mavta 6€ piveoOai Kad’ 
EltlapuEVND Kai 61a Thc EvavtTiodpoptac noudoGal Ta OVTEa (ix. 7) 


My translation is: All by genesis is appropriately apportioned [separated into 
portions] with beings bound together again by enantiodromia. 


As I mentioned in my essay The Abstraction of Change as Opposites and 
Dialectic: 


I have used a transliteration of the compound Greek word - 
evavtioédpopuiac - rather than given a particular translation, since the 
term enantiodromia in my view suggests the uniqueness of expression 
of the original, and which original in my view is not adequately, and 
most certainly not accurately, described by a usual translation such as 
‘conflict of opposites'. Rather, what is suggested is 'confrontational 
contest’ - that is, by facing up to the expected/planned/inevitable 
contest. 


Interestingly, Carl Jung - who was familiar with the sayings of 
Heraclitus - used the term enantiodromia to describe the emergence 
of a trait (of character) to offset another trait and so restore a certain 


psychological balance within the individual. 


[3] Fragment 80 - gv. Some Notes on IIdAepioc and Aikn in Heraclitus B80 and 
also The Balance of Physis - Notes on Adyoc and aAn@éa in Heraclitus. 


As I noted in The Abstraction of Change as Opposites and Dialectic, it is 
interesting that: 


"in the recounted tales of Greek mythology attributed to Aesop, and in 
circulation at the time of Heraclitus, a personified mdAéepoc (as the 
6aipuwp of kindred strife) married a personified UBpic (as the 6aiuwv 
of arrogant pride) [8] and that it was a common folk belief that 
mdAepoc accompanied vfpic - that is, that Polemos followed Hubris 
around rather than vice versa, causing or bringing €pic." 


[4] In respect of the numinous principle of Aixa, refer to my short essay The 
Principle of Atka. 


[5] As mentioned elsewhere, wu-wei is a Taoist term used in my philosophy of 
The Numinous Way "to refer to a personal 'letting-be' deriving from a feeling, a 
knowing, that an essential part of wisdom is cultivation of an interior personal 
balance and which cultivation requires acceptance that one must work with, or 
employ, things according to their nature, for to do otherwise is incorrect, and 
inclines us toward, or is, being excessive - that is, is UBpic. In practice, this is 
the cultivation of a certain (an acausal, numinous) perspective - that life, 
things/beings, change, flow, exist, in certain natural ways which we human 
beings cannot change however hard we might try; that such a hardness of 
human trying, a belief in such hardness, is unwise, un-natural, upsets the 
natural balance and can cause misfortune/suffering for us and/or for others, 
now or in the future. Thus success lies in discovering the inner nature of 
things/beings/ourselves and gently, naturally, slowly, working with this inner 
nature, not striving against it." 


I first became acquainted with the concept of wu-wei when, as a youth living in 
the Far East, I studied Taoism and a learnt a martial art based on Taoism. Thus 
it might be fair to assume that Taoism may well have influenced, to some 
degree, the development of my weltanschauung. 


[6] The quote is from my essay Humility, Abstractions, and Belief. 


Some Reflexions On Numinous Change 
Pardonance, Love, Extremism, and Reform 


My own somewhat tempestuous, experiential, extremist, and suffering-causing, 
life - and my quest among various religions - seems to have made me personally 
aware of the ability we, as human beings, possess or possibly can acquire to 
change ourselves in a positive, a virtuous, way; of the ability we possess to 
exchange hatred for love, injustice for fairness, prejudice for tolerance, and 
violence and killing for peace. The ability, that is, to become compassionate, 
empathic, honourable, human beings, and thus cease to be the type of beings 
who have caused or contributed to so much suffering over so many millennia. 


This ability to change ourselves, it occurs to me, is the basis for reform, for 
numinous change, both personal and social; that is, for change that is good, 
human, humanist; which betakes us away from causing or contributing to 
suffering, and which thus leads us to restrain ourselves and refrain from 
causing further pain, distress, injury, harm, grief, to other human beings and to 
other life. 


Such numinous change, in my view, begins with shrift [1], and not necessarily 
with some confession (of some sin or sins) to some deity or some representative, 
howsoever appointed, of such a deity, but rather the admission, the confession, 
to one's self of one's errors, failures, mistakes. This is the self-knowledge, the 
self-learning, of how one's deeds have harmed others and thus caused or 
contributed to suffering. There is thus a placing of one's self into a human, into 
a numinous, perspective and therefore an admission of fallibility and a certain, 
and a necessary, personal humility. And it from such humility - founded on such 
self-knowledge - that there arises, or there can arise, within the reformed 
individual, a genuine and necessary remorse. 


Pardonance 


To so accept - or to be open to - such a numinous change in someone is, at least 
according to my weltanschauung, a human, a virtuous, thing to do, requiring as 
it does empathy enough to recognize and be appreciative of the new individual 
that so emerges or which can emerge from such shriftness, such 
self-knowledge, such humility. 


Thus, to try and cultivate such acceptance of such individual change - the virtue 
of pardonance - and of the empathy required to recognize it, may well be a 
means for us to encourage reform in ourselves, in others, and perhaps therefore 
also in our societies in a manner which is numinous: gentle, loving, and which 


does cause further suffering. 


To not do this and to instead be harsh in a generalized way and thus to not take 
into account individual circumstances, the possibility of change, and the virtue 
of empathy in recognizing genuine change, is perchance to commit the error of 
hubris and thus to add to the burden, to aid the cycle, of suffering. 


A Personal Perspective - Dealing With Extremism 


A question, relevant to reform and personal change, that I have often asked 
myself in the past few years is what, or who, could or might have prevented me 
from causing the suffering I caused during my four decade long career as an 
extremist of various kinds. Which leads to the general question as to what might 
be one effective way to deal with extremism and extremists, and thus possibly 
lead to some or many of extremists being reformed, changed; that is, acquiring 
certain virtues and having those virtues replace the negative, harsh, ideas, 
ideologies, and emotions, which made them and marked them as extremists and 
vectors of human suffering. 


After a great deal of reflexion, the one tentative answer I have is the answer of 
learning, personally, from those who suffered because of, or who were affected 
by, such extremism. In effect, individuals being shown the personal 
consequences of such actions, such deeds, such violence, such hatred, such 
prejudice, and such terrorism, as I and others like me supported and/or incited. 
How the victims of our extremism, and their families and relatives, were 
affected; how they suffered; what in human terms they lost and was taken from 
them. A personal encounter with their grief, their sadness, their sorrow, their 
pain, their loss. Not some history lesson; not an impersonal reading of some 
books; but personal encounters with victims, with the family and the relatives of 
victims; or at the very least factual documentaries and recallings that tell the 
personal, the moving, stories of victims, of the family and the relatives of 
victims. 


A revealing thus of the terrible, the horrid, human cost of extremism and of the 
idealism that I personally now believe is one of the roots of extremism. For such 
idealism assuredly dehumanizes, for one places some ideal, some ideology, some 
goal, some principle, some abstraction, before the human virtues of empathy, 
compassion, gentleness, and love. 


Yet this raises an interesting and important question: are all extremists 
redeemable, capable of change? Can they all be changed by such a knowing of 
the human consequences of their extremism? 


In all honesty, I have to answer no. For my personal experience over some forty 
years has unfortunately shown that some people (whether extremists or not) 


are, or appear to be, just bad, rotten, by nature and thus possibly/probably 
irredeemable. I could be mistaken, as I hope that there exists some means to 
reveal, to nurture, the humanity of such individuals, although I do not know and 
cannot conceive of what such means might be. What I do intimate, however, is 
that such irredeemable individuals are, and probably always have been, a 
minority. 


A Personal Philosophy 


As I have tried to intimate in some of my recent essays, making empathy, 
compassion, honour, gentleness, wu-wei, and love, the pre-eminent virtues of 
my philosophy of The Numinous Way derives from my own pathei-mathos, my 
own shrifting, and from my reflexion on the self-knowledge, the feelings of 
remorse and sadness, that arose from them. Hence the ethics of this Way have 
their genesis in my personal meditations, and are not the result of some critical, 
academic, detached, study and revision of the various ethical theories that have 
been proposed by others, ancient or modern. 


Furthermore, I admit that I do not have all the answers, or even many of the 
answers to important moral and philosophical questions, and that the few 
answers I have arrived at in recent years are only my own fallible tentative and 
quite personal answers derived from much interior reflexion on the suffering I 
know I have caused through and because of past deeds, deeds both extremist 
and personal. A knowing, a reflexion, that I feel has changed me, reformed me. 


I would like to believe - to hope - that this personal, this interior, change, 
possibly evident in some recent writings of mine, and possibly also evident in 
my philosophy of The Numinous Way, is positive, good; in some way counter- 
balances the hubris of my past, and is thereby some expiation, some 
propitiation, for at least some of the suffering caused. 


But it is for others, not for me, to judge whether that is so. 


March 2012 


The text of this article is taken from - and thus summarizes - my answers to some questions 
recently asked of me by an undergraduate student, and which questions concerned my 
extremist past, my rejection of extremism, and the ethics of my philosophy of The Numinous 
Way. 


[1] "Iwill give him a present shrift and advise him for a better place." 
Measure for Measure, Act iv, scene ii 


So Much Remorse 
(Extract from a letter to a friend) 


So much remorse, grief, and sorrow, within me for the unwise suffering-causing 
deeds of my past. Yet all I have in recompense for decades of strife, violence, 
selfishness, hate, are tears, the cries, alone - and words, lifeless words, such as 
this; words, to - perhaps, hopefully - forewarn forswear so that others, some 
few, hearing, reading, may possibly avoid, learn from, the errors that marked, 
made, and were, my hubris. 


Such an elixir of extremism "! which I, with paens born of deluded destiny, 
refined, distilled, made and - like some medieval fake apothecary - saught to 
peddle as cure for ailments that never did exist. 


Then her - Francine's - death that day late May such that for so long a time such 
feelings of remorse, grief, and sorrow, overwhelmed so that Sleep when he 
deigned to arrive arrived to take me only fitfully, slowly, back to Night and 
usually only after I, in darkness, lay to listen to such music as so recalled 
another aetheral, beautiful, older, world untainted by the likes of me; a world 
recalled, made manifest, to me in the sacred music of Josquin Desprez, 
Dunstable, Tallis, William Byrd, Tomas Luis de Victoria... 


Such a longing then in those lengthy days longer nights to believe, to reclaim 
the faith - Christe Redemptor Omnium - of decades past to then presence, 
within, a sanctified expiation that might could remove that oppressive if needed 
burden. Of remorse, grief, sorrow, guilt. But was it only pride - stubborn pride - 
that bade me resist? Or some feeling of failures, before? Some memory 
primordial, pagan perhaps, of how why Night - She, subduer of gods, men !! - 
alone by Herself brought forth day from dark and caused us all to sleep to 
dream to somewhere and of Necessity to die? I do not know, I do not know that 
why. 


For there was then only interior strife until such time as such longing for such 
faith slowly ceased; no words in explanation, expiation. Ceased, to leave only 
the pain of a life mis-spent, left in memories of tears that lasted years. No 
prayer, no invocations; not even any propitiation to redeem, protect, to save. 
Only, and now, the minutes passing to hours to days as Sun - greeting, rising, 
descending, departed - passes from to return to the dark only to be born again 
anew; each newness unique, when seen. 


I have no excuses; the failure of decades was mine. A failure of compassion, 
empathy, honour. A failure as a human being. There are no excuses for my past, 
for deeds such as mine. No excuses for selfishness, for a hubris of personal 
emotion. No excuse for deceit, deception, lies. No excuse for extremism, for 
racism, for the politics, the religion, of hate. For the simple truth - if so lately- 
discovered by me - is that the giver the bringer the genesis of Life is Love. 


Awed by her brightness 

Stars near the beautiful Moon 
Cover their own shining faces 
When She lights earth 

With her silver brilliance 

Of love... !! 


February 2012 
Some Notes (Post Scriptum) 


[1] It might be useful to explain how I, in the light of my forty years practical experience of and 
involvement with extremism, understand terms such as extremism. By extreme I mean to be 
harsh, so that an extremist is a person who tends toward harshness, or who is harsh, or who 
supports/incites harshness, in pursuit of some objective, usually of a political or a religious 
nature. Here, harsh is: rough, severe, a tendency to be unfeeling, unempathic. Thus extremism 
is considered to be: (i) the result of such harshness, and (ii) the principles, the causes, the 
characteristics, that promote, incite, or describe the harsh action of extremists. In simple terms, 
an extremist is someone who lacks empathy, compassion, reason, and honour. 


Racism is one example of extremism, with racism being a prejudice and antagonism toward 
people regarded as belonging to another 'race', as well as the immoral belief that some 'races' 
are better than or superior to others, and that what is termed 'race' defines and explains, or can 
define and explain, the behaviour and the character of the people considered to belong to some 
postulated 'race'. 


[2] Homer, Iliad xiv, 259 - ei pr) NDE SuntEelpa Oewv Eodwoe Kai AvV69@v 
[3] Sappho, Fragment 34 [Lobel and Page] - 


AOTEPEG LEV Agi KdAav ceaAdvvav 
ay dIVvKPUITOLOL PAEVVOD E160C, 
Oumota nAnGolod pdAlota AapMN 
pav [émi ndoav] 

[...] dpypupia [...] 


And What You Thought You Came For Is... 


And what you thought you came for 
Is only a shell, a husk of meaning 
From which the purpose breaks only when it is fulfilled 
If at all. Either you had no purpose 
Or the purpose is beyond the end you figured 
And is altered in fulfilment. 


TS Eliot: Little Gidding 


There is now for me a quite simple, solitary, almost reclusive life, almost ended; 
as if the Cosmos - Wyrd - has contrived to place me exactly where I need to be: 
in, with, such a situation and surroundings as makes me remember the unwise 
deeds of those my pasts, and which placement offers more opportunities for one 
fallible human being to learn, especially about how people are not as, for many 
decades, I with my arrogance and abstractive purpose assumed. 


For now I of the aged poor have no purpose, no ideation, to guide; no 
assumptions founded on, extrapolated from, some causal lifeless abstraction. 
No politics; no religion; not even any faith. There is instead only the living of 
moments, one fluxing as it fluxes to, within, the next. No dreams of Destiny; no 
supra-personal goals; no desires of self to break the calm of day and night. Only 
walks, and a being, alone to mingle with weather, Life, Nature as one so mingles 
when happiness is there inside unsupported by some outer cause or expectation 
of or from another. 


Few possessions, belongings, as if 1am a Gentleman of The Road again, but 
briefly staying here in this some un-heated house; or perhaps some 
almost-monk of one half-remembered paien apprehension, with neither 
monastery nor home, who feels now the hidden meaning of life: that this is all 
that there is or should be, this peace brought because there is a freedom from 
desiring desires. Someone sad, burdened by a deep naked knowledge of 
himself, but who and now, too sensitive perhaps, smiles too often and tries to 
hide the burgeoning tears of joy that sometimes seem to so betake him 
unawares, 


as when that warm late Summer's evening I chanced up that family, 
there, where a town's centre gave way to greenful Park and when, 
Sun descending, young mother helped her daughter light that paper 
lantern. Such joy, such joy, upon those faces, there, as slight breeze 
carried high perhaps some wistful wish, away. 


As when before that walk in rainy woods alone I chanced to smile as 
dog with youthful lady, towed, came via pavement to pass this old man 
by. Such brief contact of courteous words exchanged, a smile 
returned, and off they went their way, their world, to leave only a 
glimpse, only a glimpse of futures-present-past - and her perfume, 
lingering, there. I - melded with tree, sky, soil, increasing rain - feeling 
such a burden of promise there. And there was nothing left to do but 
walk-on, hoping that someone might, did, treasure the goodness 
captured there, presenced within one more so mortal human life... 


I, now, someone - who unlike so many millions world-wide - fortunate indeed to 
have shelter, food adequate to feed his gauntness for a day; clothes sufficient to 
keep-in warmth; and health - though agely ageing, slowly fading - enough to 
keep him fending for, and fendful of, himself. There could be more; there was 
far more, but that seems long ago; unneeded now. For this is all that there is, 
this happiness in moments when - needs fulfilled - no lust for change, having 
laid in wait within, bursts forth bringing thus such breaking difference as so 
often causes two, more, far more, humans to break or drift apart. 


Emotions governed, basic needs supplied, with memories - of lives - 
sufficientized for years of daily dreams, what more remains, becomes required? 
Little, so very little, except we being human, external still, do still so cause such 
suffering, so much - for what? 


For there has come upon me these past few years, of this so simple living, a 
certain understanding. Of how I am never, was never, ever, totally alone, being 
only one briefly born connexion. Of just how easy it is to be content, breeding 
happiness in oneself and others, and how even easier it is to lapse, to fail, to 
fall; to let feelings, abstractions, guide, control, as when in the past I would 
breed discontent within myself, with loved ones and others, never satisfied with 
this or that. For happiness, I presumed, lay in better things - a better home 
some better place; better food clothes holidays finer wine; that other woman, 
there; and, perhaps far worse, lay with better way of life for those unknown, a 
way wrought by deeds done, by pursuit of lifeless ideation as if I, that 
temporary self, might have made some difference and that those causal shells 
had or might be given meaning or even by violence, blood, become somehow 
gifted with the breath of life. 


So little self-control. So much love, hopes, lives destroyed; and how much 
suffering I by hubris caused. So much - for what? Some selfish passing pleasure; 
no external change that lasted; that ever could, would, last. Since real change, 
discovered, is only and ever within ourselves, alone - there, interior, ready to 
gently touch another, one gift of one person personally known so that only now 
perhaps I am with, of, the numen living. 


Thus I am returned to sometimes where I so briefly was, my purpose altered, far 
beyond the goals I in arrogance so vainly figured. For I am nothing special, 
unique; only some half-remembered vague aspirations of this age, whose words, 
life - as so many - perhaps uncovers divinity as the divine but whose past 
concerned creating illusion, illusions, in expiation of a humanity then so lost. 


Returned, as when I with tent, wandered, roamed. Returned, as those sunny 
warm days that Summer in Leeds when - before a monastery claimed me - I 
would walk barefoot inanely smiling so pleased to be free, young, alive. 
Returned as when, bus-arrived, love caught me and she that April day embraced 
me with such hope, such gentle hope, such simple sharing dreams that 
remembrance now brings so many tears of sadness. For I in selfishness broke 
them. 


Returned as that day - so many many years on - when love for me lived within 
another as we two so slowly walked some Worcester streets... 


How foolish, how so very foolish, to have lost such times, such love, by lust for 
change, by such selfish stupidity as lived within me still and still until years 
years further on that other dying came in May to almost break betake me. 


Now, I am only someone living - a simple living - with a certain fallible inner 
understanding, born of suffering, deaths, distress, despair. So there is so aptly 
now only slow quiescent walks alone and such memories, such memories, as I 
hope I hope have made a better man. 


August 2011 


Some Personal Perceiverations 


Being, Death, Becoming 


In the course of the past forty-five years or so of my adult life, I seem to have 
arrived at an unplanned destination so far removed and so different from where 
I started it is almost as if I have found not only another world but also another 
person. As if the I, the youthful self, who existed at the beginning of my journey, 
has vanished, died, to be mysteriously replaced by another being. For how did 
that young, that violent, that fanatical, that thuggish, that racist, neo-nazi 
become transformed into this aged man of the greying hair for whom the most 
important thing is a loyal love shared between two human beings and who now 


quietly, peacefully, preaches personal virtues such as empathy, gentleness, 
compassion, and evtaéia, and who understands racism for the inhumanity it is? 


No, it was not several terms of imprisonment for violence that led to the death 
of that egotistical arrogant self; nor even nearly two years as a Christian monk. 
Not even a year spent working in a hospital as a student nurse in those days, 
long-gone, when such training was mostly practical. Nor even being arrested on 
suspicion of conspiracy to murder with the prospect of years, possibly decades, 
in jail. 


No, not that conversion to Islam and the almost eight years lived after that. Nor 
even the forthsithe of the first of two loved ones suddenly unexpectedly taken 
from me: her death no end then of that, my so selfish vainglorious self. 


No, it was none of those, and similar things, in isolation. For that selfish self 
lived on. Slightly changed, but never changed enough. A self though 
increasingly divided and struggling within with certain moral dilemmas never 
divided enough, never struggling enough, since always always a fateful thread 
unwoven from abstractions began to bind, repair, restore. 


For decades, no satori, no enlightenment, engulfed, overwhelmed. No one 
moment, no one defining event, to change, transform one forever as 
understanding suddenly dawned. Instead, it was the steady accumulation of 
experience; the accumulation of personal mistakes, of personal folly year 
following year, of moral dilemma following moral dilemma; a slow learning - a 
very Slow learning - drip drip dripping away at my surety, my arrogance, my 
beliefs, as sea-water surging drips away at seemingly stronger rock. 


No, no satori - until a second forthsithing came to shock, shake, betake, me; her 
death a potion to that self but six warm Summers ago. But even then, the 
poisoned dying self lingered on: three more Winters until a new Spring burst 
forth with healing Sun so that his dying finally became his death and brought 
forth a new individual replete, complete, with sorrow. 


Sorrow and Love 


Following the suicide of my fiancée in 2006 ce, one of the first practical things I 
instinctively did - I was moved, felt almost compelled, to do - was travel to visit 
the nearest Catholic Church and, in remembrance of her, light a candle in the 
Lady Chapel before the statue of the Blessed Virgin Mary. 


This instinctive heart-felt act following such a personal tragedy afterwards 
rather surprised me, an act perhaps brought forth by my upbringing as a 
Catholic and my time as a monk. Surprised me, for I was still then, nominally at 
least, a Muslim, and so in theory should have made dua to Allah or travelled to 
the nearest Mosque. Thus began an intense interior process of reflexion which 


was to last some three years, and which was to lead to me developing, refining, 
my philosophy of The Numinous Way and thus to turning away from the way of 
al-Islam, away from all causal abstractions. 


Part of the personal understanding so developed was that, in respect of other 
spiritual ways, there was for me a tolerance, a respect; a knowing that my own 
answers are just my own fallible answers, and that, as I wrote last year: 


",,any Way or religion which manifests, which expresses, which 
guides individuals toward, the numinous humility we human beings 
need is good, and should not be stridently condemned. For such 
personal humility - that which prevents us from committing hubris, 
whatever the raison d'étre, the theology, the philosophy - is a 
presencing of the numinous. Indeed, one might write and say that it is 
a personal humility - whatever the source - that expresses our true 
developed (that is, rational and empathic) human nature and which 
nature such Ways or religions or mythological allegories remind us 
of." Soli Deo Gloria 


Furthermore: 


be3 sume men bo bur3ut gode, 
an bur3ut clene on hore mode, 
ho[m] longep honne nobeles. 
Bat bob her, [w]o is hom bes: 
vor be3 hi bon hom solue ibor3e, 
hi ne sob her nowi3t bote sorwe. 
Vor ober men hi wepeb sore, 

an for hom biddeb Cristes ore. 


The Owl and The Nightingale, c. 1275 ce [1] 


Though some men be thoroughly good 

An thoroughly clean of heart 

How longeth they nonetheless 

They be not here 

For though their soul be saved 

They seeth nought but grieving here: 

For they for men's sorrows weep 

And for themself biddeth Christ have mercy 


For there was, and remains, a deep sorrow within me; born from a knowing of 
inexcusable personal mistakes made, inexcusable suffering caused, of 
fortunities lost; a sorrow deepened by a knowing, a feeling, a learning, of how 
important, how human, a personal love is. Indeed, that love is the most 


important, the most human, the most numinous, virtue of all. 


The Infortunity of Abstractions 


The fateful sorrow-causing thread which ran through and which, for nearly four 
decades, bound and blighted my adult life is the thread of idealism born of the 
belief that in order to achieve some posited, imagined, ‘ideal’, generalized, and 
future, state of affairs, certain sacrifices have to made by people in the present 
‘for the greater good' - sacrifices of their happiness, their love, even of their 
lives. And not sacrifices for one's self, one's loved ones, one's family - but ‘for 
the greater good’, with this 'greater good' being described, championed, by 
politicians, by 'statesmen', by leaders, by 'representatives of the people’, or 
even in former times by potentates, religious leaders, and military commanders. 


A ‘greater good' variously described and named. For many, it is their ‘nation’; 
for others, 'patriotic/religious/political duty'; for others, it is 'their people’ or 
their 'race’. For others still, it is called 'freedom', or 'democracy’, or ‘justice’ or 
even, in former times, ‘destiny’ or God or 'Empire'. The names change, are even 
sometimes interchangeable, but the thread of love-destroying idealism remains. 


Thus, in the name of such things one justifies the use of deadly force and 
violence so that one goes to war, or supports war; or supports violent 
revolution. One kills, or supports killing. In the name of such things one justifies 
a war, an invasion, a revolution, violence, the killing of 'the enemy’. All in the 
hope that the world of tomorrow will be better than the world of today. A hope 
alive, kept alive, while thousands, tens of thousands, hundreds of thousands, 
millions, of human beings are killed, injured, and suffer, century upon century, 
millennia after millennia. 


For decades this idealism, this hope, such justification, that thread, gave life, 
vigour, to the selfish person I was: violent, inciting, propagandistic, fanatical, 
preacher of revolution, war. But now that thread has, wyrdfully, thankfully, been 
broken at the cost perhaps of a beautiful life, her death a constant painful 
reminder that, for me, such love-destroying idealism is: 


",...fundamentally wrong and inhuman. That is, it is a manufactured 
abstraction, a great cause of suffering, and that nothing - no idealism, 
no cause, no ideal, no dogma, no perceived duty - is worth or justifies 
the suffering of any living-being, sentient or otherwise. That it is 
empathy, compassion and a personal love which are human, the 
essence of our humanity: not some abstract notion of duty; not some 
idealism. That it is the impersonal interference in the affairs of others 
- based on some cause, some belief, some dogma, some perceived 


duty, some ideology, some creed, some ideal, some manufactured 
abstraction - which causes and greatly contributes to suffering, and 
which moves us far away from empathy and compassion and thus 
diverts us from our humanity and from changing ourselves, in a quiet 
way, into a more evolved, a more empathic and more compassionate, 
human being." A Change of Perspective (2010 ce) 


Now, all I - touched by sorrow - can do now is gently, quietly, reclusively, strive 
to capture, recapture, a little something of the world of love. 


The moment of sublime knowing 

As clouds part above the Bay 

And the heat of Summer dries the spots of rain 
Still falling: 

I am, here, now, where dark clouds of thunder 
Have given way to blue 

Such that the tide, turning, 

Begins to break my vow of distance 

Down. 


A women, there, whose dog, disobeying, 
Splashes sea with sand until new interest 
Takes him where 

This bearded man of greying hair 

No longer reeks 

With sadness. 

Instead: 

The smile of joy when Sun of Summer 
Presents again this Paradise of Earth 

For I am only tears, falling [2] 


February 2012 


[1] vv.879-886. The text is that of the Cotton Caligula MS in the British Library 
as transcribed by JWH Atkins in The Owl and the Nightingale, Cambridge 
University Press, 1922. The attempted rendering into modern English is by 
DWM. 


[2] Dark Clouds of Thunder, by DWM, 2010 ce. 


Absgque Vita Tali, Verbum Quoad Litteram Est Mortuum 


Outside, rain and the un-warm wind of December, with no Sun - no Summer - to 
warm and bring that joy of wakeing to see the sky deep full of blue so that one 
smiling is eager still, as youth again, to egress forth toward the sea. 


Now I in a rainy month - and approaching my three score and ten - possess both 
an internal and an external knowing of just what the passing of earthly Time 
doth to we fragile biological beings, for: 


Iam an old man, 
A dull head among windy spaces 


And yet the flow of Life flows on, here - there - when the outer husk, failing, 
dies, so that I reminded of what I pastly wrote to a friend, having now been so 
gifted with the gifts of one more solar year: 


What, therefore, remains? What is there now, and what has there 
been? One genesis, and one ending, of one nexion whose perception 
by almost all others is now of one who lived and who wrote &€& 
QIVIppatwv. 


TO O' UTEPpypNnowVY ~vAAdboc Hé6nKaTAaKAPPOLEVNC Toim0bac 


peév o60vc 
otelxyel, waid0c 6° OVbEV ApEiwv 
Ovap NuEpop~avtov aAaivel. [1] 


For there does seem much worth now, a special new species of slowly-joy, to so 
and so shadowly wander, supported by a stick, since Time itself, unmeasured, 
stills and one is able to feel the numinous as if flows through, with, such 
presencings of Life as one meets, greets, passes. As when that other day I 
walked to wander - never now far from home - and that young unknown stocky 
man, girlfriend beside and smiling, bade me compliments of the season. Such 
life there, such potential there, in both, and one was glad to be alive, still, even 
if no Sun broke forth in warmth. Or glad as when in slow walk in woods nearby 
wind shook trees to breathe again one's wordless connexion with this living 
Earth, so strong so strong it became as if one could go back there to where 
one's loved ones lived, unbroken by such selfish deeds as might have saved 
them or at least made happier their so short time on Earth. And I was so happy, 
so happy there remembering those good times, shared, with them. 


There has thus grown, within because of age, both a new knowing of how 


needful is our need for compassion and of a new if sad perception: of just how 
many many centuries we forgetful biological beings may need. But all I can do 
now is walk, remembering, hoping: my words, my dreams, a bridge. 


For Iam no enigma, my life bared by writings such as this. For words live on to 
tell just one more story, of redemption. But who will read them when life lives 
within this husk no more? 


December 2011 


[1] Thus, he of great Age, his foliage drying up 
And no stronger than a child, with three feet to guide him on his travels, 
Wanders - appearing a shadow in the light of day. 


Aesch. Ag 79-82 


So Many Tears 


Here am I listening to JS Bach's Erbarme Dich and weeping, weeping, weeping: 
such tears of sadness as if all the pain, all the suffering of the past five thousand 
years has come to be within me, this selfish man who caused so much suffering, 
who once - long ago it seems - thought he knew and understood and who thus 
sent forth so many words. 


So many words... Now there is only the pain of knowing; only the anguish of 
failure; only one allegory among so many to bring that feeling, that knowing, 
which is far beyond any words I know. 


So much failure so many times, by me, by others. Why cannot we learn? Why 
have we not learnt? Why has not the simple love of one such simple numinous 
allegory come to stay with us, day after day, decade upon decade, century after 
century? Why did not the simple love of my own personal leaning born from the 


tragedy of one beautiful woman's death stay with me through those so recent 
weeks of ignorance when I turned back toward a vainful striving? 


Why have we always, it seems, regressed toward the mistakes of our past? The 
mistakes of suffering born from striving for - from adherence to - some 
abstraction which leeches away that personal love, that compassion, that 
empathy that is the very essence of our human being? 


So and yet again Iam humbled by my own knowledge of myself; by that love 
which has lived within so many others century century and which so briefly 
lived within me until I became distracted again by the passion of following some 
stupid inhuman abstraction. 


Failure upon failure; death following death; suffering upon suffering. Why have 
we not learnt? Why have I not learnt? Or am I by my life - by the mistakes of my 
life, by my own stupidity, time upon time - just one more example among so 
many examples these past five thousand years? 


So much promise - oh how so much promise! - that lives within us, that has lived 
within some of us but which so many, it seems, take or leech away through their 
own selfish passion or through their striving for some lifeless un-numinous 
abstraction, just as it lived within her, him, taken from them as it was taken 
from them by things not even now fully understood but only felt as when I as in 
the moment just now past bent down, weeping, weeping, weeping such tears of 
sadness as if all the anguish of the centuries was seeping out from the depths 
below. 


So, the music ends, and I am once again one man veering toward old age, 
looking out toward the autumnal hill where the clouds of Dusk have come to 
cover the setting Sun as begins again one more dark night for this forgetful 
fool. 


2454052.187 


Erbarme dich, mein Gott, 
um meiner Zahren willen! 
Schaue hier, Herz und Auge 
weint vor dir bitterlich. 
Erbarme dich, mein Gott. 


Bin ich gleich von dir gewichen, 
stell' ich mich doch wieder ein; 


hat uns doch dein Sohn verglichen 
durch sein' Angst und Todespein. 
Ich verleugne nicht die Schuld; 
aber deine Gnad' und Huld 
ist viel grofer als die Sunde, 
die ich stets in mir befinde. 


Miserere Mei, Deus 
Extract from a letter to a personal correspondent 


In respect of religion, there seems to have grown within me, this past year, a 
feeling regarding prayer, especially contemplative prayer, or rather that quiet 
way of being when - with no expectation of or belief in God - no words are 
desired or required and one is aware of the numinous in such an unaffected way 
that there is a calmness emanating not from within - not caused by our knowing 
or feeling of self - but from that ineffable vastness beyond which includes us and 
all the life that seeps into us, there in our stillness: emanations, of not only the 
dreams, the hopes, the love, the sadness, the sorrow, the grief, the pain, the joy, 
the tragedy, felt, known, experienced by we humans millennia after millennia, 
but also of the being, the essence, of the other life around us, here as Nature, 
and elsewhere, which, as we, ‘hath but a short time to live’. 


A feeling, an intimation, of perhaps in some small way now understanding the 
Latin Opus Dei - Officium Divinum - as a needful daily reminder of our needful 
humility, as the plaintive cry Miserere Mei, Deus so reminds, and as the Namaz 
of Islam also so reminds with its Ruku, Sajdah, and recitation of Subhana 
Rabbiyal a'la. A needful daily reminder that we are transient beings, prone to 
dishonour, selfishness, and hubris, but who can be loving and kind, and beings 
prone to the charisma, the temptation, of words, either our own or those spoken 
or written by others. A reminder that we can so easily forget, have so often 
forgotten, "that gentleness, that modest demeanour, that understanding, which 
derives from an appreciation of the numinous and also from one's own admitted 
uncertainty of knowing and one's acknowledgement of past mistakes. An 
uncertainty of knowing, an acknowledgement of mistakes, that often derive 
from 100¢1 1.480c." [1] 


A feeling, thus, of again understanding the necessitude we humans seem to 
have for prayer and for God, for Allah, for the gods, for the divine; and why this 
need, and its varied expression over millennia, should be respected and not 
profaned by that hubriatic personal certitude-of-knowing which enthrals, and 
has enthralled, so many especially in more recent times, making many of them 
prejudiced against organized religions and often against other expressions of 


spirituality. 


Personally, I have - fully knowing my past hubris, the suffering I have caused, 
and aware of my manifold errors and mistakes over four decades - a great 
respect for other religions and spiritual ways, and aware as I am how they each 
in their own manner, express, have expressed, or are intimations of, the 
numinous. For instance, I have come to appreciate, more and more over the 
past few years, the numinosity of the sacred music of the Christian Church 
(especially Catholicism), from before Gregorian chant to composers such as 
Byrd, Dowland, Lassus, to Palestrina, to Phillipe de Monte, and beyond. So 
much so that such sacred music is now the only music I can listen to, out of 
choice, redolent as it is, has become, for me, of the beautiful, of humility, of 
tragedy, of a sacred suprapersonal joy, of what is or can be divined through 
contemplative prayer. A remarkable treasure of culture, of pathei-mathos... 


Without such religious, such spiritual, such organized, reminders, daily or 
weekly - that is, without prayer and without what is perhaps the best that 
religions and spirituality manifest - how do we balance another need of ours? 
That need to cause suffering and cry havoc, and a need whose genesis, perhaps, 
resides in our desire to be, to express, to re-affirm the separation-of-otherness, 
manifest as this is and has been in our own self-importance, our egoism, our 
greed; and in our belief that 'we', our assumed or our assigned category, are 
better than, superior to, 'them’, the others: that 'we' are 'right’ or have right on 
our side while 'they' do not and are wrong, leading as such belief so often does 
and so often has done to conflict and war and to us treating ‘the others' in a 
dishonourable, uncompassionate, way because we, or those we follow and obey, 
have dehumanized 'them'. For I now incline toward the view that without such 
categorization, such assumptions - such a prejudice, such a belief - about ‘us’ 
and 'them', without such greed, such self-interest, and such a need to express, 
to manifest, importance, then war and suffering-causing armed conflict are not 
possible. 


Is humility, therefore and as most religions and spiritual ways inform us, a 
necessity for us, as human beings? And if so, then how to manifest such 
humility, to be reminded of such a need, if we, as I now, personally have no 
expectation of or belief in God, or in Allah - in Heaven or Jannah - or in gods, or 
even in mechanisms such as rebirth and karma? Such questions have greatly 
occupied me for the past three years. 


Given what I have intuited about our human nature - what many others have 
intuited or discovered over millennia - and what I believe I may have learned 
from my own pathei-mathos, I feel humility is indeed a necessity for us, asa 
means of guiding us toward avoiding causing suffering; as a means of placing 
our own life in the cosmic perspective of Life. That is, as a means of 
appreciating our nature as fallible, error-prone, beings who have the ability, the 
character, to not only refrain from committing the error of hubris but to also 


rationally understand why hubris is an error and what the numinous may be, 
beyond ideations and beyond the myths, the allegories, the spiritualities, the 
words, that we have used and do use in order to try and express it. 


As to how to manifest humility - sans religions, sans prayer to a deity or deities, 
(etcetera) - I admit I do not know, although my Recuyle Of The Philosophy Of 
Pathei-Mathos is my attempt to find, and to try and express, some answers [2]. 
Fallible answers such as the importance, the numinosity, of personal love; 
fallible answers such as empathy, and the knowing, the understanding, of others 
(and of ourselves) that empathy provides and of how such empathy and such 
empathic knowing is and can only be personal. Fallible answers such as an 
appreciation of - and the presumption of - innocence, understood as innocence 
is as an attribute of those who, being personally unknown to us - of whom we 
have have no empathic knowledge - are therefore unjudged by us and who thus 
are given the benefit of the doubt until direct personal experience and 
individual and empathic knowing of them prove otherwise; and fallible answers 
such as appreciating how the separation-of-otherness leads to, is the genesis of, 
hubris. 


Which leads me, and has led me, to other related questions. Without religions or 
some form or forms of social spirituality - without a belief in Heaven or Jannah 
or in a promised afterlife, or in rebirth and karma - how can humans change and 
so avoid the rotten behaviour, the hubris, that causes or contributes to 
suffering, and should we, as individuals or collectively, even try to change 
others, or should we concern ourselves only with our own inner and outer 
reformation? Has The State [3] assumed such a moral role by means of laws, 
punishments, and other mechanisms of authority or persuasion, and should The 
State assume or be allowed to assume such a moral rdle? My own answers, 
fallible and such as they are [4], are that our change, our reformation, are 
personal; consequences of pathei-mathos, a balanced judgement, and of 
empathy, and thus involve an appreciation of the numinous; and that the only 
non-suffering, non-hubriatic, way to change or try to change, to reform, others 
is by personal, direct, example and by valourous deeds in the immediacy of the 
moment. These answers are thus spiritual, apolitical, and imply that 


",,.what matters [is] our own moral character, our interior life, our 
appreciation of the numinous, and the individual human beings we 
interact with on the personal level; so that our horizon is to refine 
ourselves into cultured beings who are civil, reasoned, empathic, 
non-judgemental, unbiased, and who will, in the words of one guide to 
what is moral, Amd6ote ovv Ta Kaioapoc Kaioapt kai Ta tod Meod TH 
Od." [5] 


December 2"4, 2012 


Notes, Post Scriptum 


[1] Toward Humility - A Brief Personal View, included in Pathei-Mathos: A Path 
to Humility (2012) 


[2] In addition to that recueil, the text Conspectus of The Philosophy of Pathei- 
Mathos provides a reasonable overview of such answers. 


[3] As mentioned in Politics, Society, Social Reform, and Pathei-Mathos, The 
State is defined as: 


The concept of both (1) organizing and controlling - over a particular 
and large geographical area - land (and resources); and (2) organizing 
and controlling individuals over that same geographical particular and 
large geographical area by: (a) the use of physical force or the threat 
of force and/or by influencing or persuading or manipulating a 
sufficient number of people to accept some leader/clique/minority 
/representatives as the legitimate authority; (b) by means of the 
central administration and centralization of resources (especially 
fiscal and military); and (c) by the mandatory taxation of personal 
income. 


[4] Outlined in Recuyle Of The Philosophy Of Pathei-Mathos and Conspectus of 
The Philosophy of Pathei-Mathos. 


[5] The quotation is from my Prejudice, Extremism, Islamophobia, and Culture. 


Appendix 


Concerning The Development Of The Numinous Way 


Background 


What I term The Numinous Way, as a philosophy and as a way of life, was not 
the result of a few or many moments of inspiration striking close together in 

causal Time as measured by a terran-calendar and thus separated from each 
other by days, weeks, or even a few years. 


Rather, it resulted from some nine years of reflexions, intuitions, and 
experiences, beginning in 2002 when - for quite a few months - I wandered as a 
vagabond in the hills and fells of Westmorland and lived in a tent, and during 


which time I communicated some of my musings, by means of handwritten 
letters, to a lady living in Oxford whom I had first met well over a decade 
before. 


These musing concerned Nature, our place - as humans - in Nature and the 
Cosmos; the purpose, if any, of our lives; whether or not the five Aristotelian 
essentials gave a true understanding of the external world; and whether or not 
God, or Allah, or some sort of divinity or divinities, existed, and thus - if they did 
not - whence came mystical insight, knowledge, and understanding, and what 
value or validity, if any, did such mystical insight, knowledge, and 
understanding, possess. 


During the previous thirty or more years I had occasional intuitions concerning, 
or feelings, regarding, Nature, divinity, the Cosmos, and 'the numinous'; 
insights and feelings which led me to study Taoism, Hellenic culture, Buddhism, 
the Catholic mystic tradition, and become a Catholic monk. Later on, such 
intuitions concerning the numinous - and travels in the Sahara Desert - led me 
to begin a serious study of Islam and were part of the process that led me to 
convert to that way of life. 


But these intuitions, feelings - and the understanding and knowledge they 
engendered - were or always eventually became secondary to what, since 
around 1964, I had considered or felt was the purpose of my own life. This was 
to aid, to assist, in some way the exploration and the colonization of Outer 
Space, and it was enthusiasm for - the inspiration of - that ideal which led me to 
seriously study the science of Physics, and then to seek to find what type of 
society might be able to make that ideal a reality, a seeking initially aided by my 
study of and enthusiasm for Hellenic culture, a culture - manifest in Greek 
heroes such as Odysseus and in the warrior society home to the likes of the sons 
of Atreus - which I came to regard as the ideal prototype for this new society of 
new explorers and new heroes. 


After considering, and then rejecting, the communist society of the Soviet Union 
[1], an intuition regarding National-Socialist Germany [2] led me to seriously 
study that society and National-Socialism, a study ended when I peremptorily 
concluded that I had indeed found the right type of modern society. Thus I 
became a National-Socialist, with my aim - the purpose of my life - being to aid 
the foundation of a new National-Socialist State as a prelude to the exploration 
and the colonization of Outer Space, and thus the creation of a Galactic 
Imperium, a new Galactic, or Cosmic, Reich. 


As I wrote in part one of some autobiographical scribblings issued in 1998 and 
which were based on some writings of mine dating back to the 1970's: 


"It is the vision of a Galactic Empire which runs through my political 
life just as it is the quest to find and understand our human identity, 


and my own identity, and our relation to Nature, which runs through 
my personal and spiritual life, giving me the two aims which I 
consistently pursued since I was about thirteen years of age, 
regardless of where I was, what I was doing and how I was described 
by others or even by myself..." 


For it was this aim of the exploration and the colonization of Outer Space, and 
my rather schoolboyish enthusiasm for it, which - together with the enjoyment 
of the struggle - inspired my fanaticism, my extremism, and which re-inspired 
me when, as sometimes occurred during my NS decades, my enthusiasm for 
politics, for a political revolution, waned, or when my intuitions, my feelings, 
concerning the numinous and my love of women - the dual inspiration for most 
of my poetry - became stronger than my political beliefs and my revolutionary 
fervour. 


The aim, the purpose, this idealization, regarding Outer Space even partly 
motivated my study of and thence my conversion to Islam in 1998. For example, 
not long before that conversion, in an essay entitled Foreseeing The Future, | 
wrote: 


" I firmly believe that Islam has the potential to create not only a new 
civilization, governed according to reason, but also a new Empire 
which could take on and overthrow the established world-order 
dedicated as this world-order is to usury, decadence and a god-less 
materialism [...] I also believe that a new Islamic Empire could create 
the Galactic Empire, or at least lay the foundations of it. Perhaps the 
first human colonies on another world will have as their flag the 
Islamic crescent, a flag inscribed with the words, in Arabic, In the 
Name of Allah, The Compassionate, The Merciful." 


Thus, as when a National-Socialist, I dedicated myself to my 'new cause’, to an 
ideal I idealistically carried in the headpiece of my head: the cause of Jihad, of 
disrupting existing societies as a prelude to manufacturing a new one. In this 
instance, a resurgent Khilafah. 


As with National-Socialism, it was the ideal, the goal, the struggle, which was 
paramount, important; and I - like the extremist I was - hubriatically placed that 
goal, that ideal, that struggle for victory, before love, fairness, compassion, 
reason, and truth, and thus engendered and incited violence, hatred, and 
killing. 


In addition, I always felt myself bound by honour to be loyal to either a cause, 
an ideology, or to certain individuals and so do the duty I had sworn by oath to 
do and be loyal to those I had sworn to be loyal to. Hence when doubts about 

my beliefs arose during my decades as a nazi I always had recourse to honour 


and so considered myself - even during my time as a monk - as a National- 
Socialist, albeit, when a monk, as a non-active one for whom there was 
ultimately no contradiction between the NS ethos and the ethos of a traditional 
Catholicism, for there was the Reichskonkordat and the agreement Pope Pius 
XII reached with Hitler. 


During my Muslim years I felt bound by the oath of my Shahadah; an oath 
which negated my NS beliefs and led me to reject racism and nationalism, and 
embrace the multi-racialism of the Ummah; and which general oath, together 
(and importantly) with a personal oath sworn a few years after my conversion, 
would always - until 2009 - bring me back, or eventually cause me to drift back, 
to Islam and always remind me of the duty I felt I was, as a Muslim, 
honour-bound to do. 


2002-2006 


This drift back toward Islam is what occurred after my musings in 2002. I tried 
to forget them, a task made difficult when later that year I went to live ona 
farm and also work on another nearby farm. For that living and such work 
brought a deep personal contentment and further intuitions and feelings, and a 
burgeoning understanding, regarding the numinous, and especially concerning 
Nature; some of which intuitions and feelings I again communicated by means 
of handwritten letters, mostly to the aforementioned lady. 


For a while I saught to find a synthesis, studied Sufism, but was unable to find 
any satisfactory answers, and thus began an interior struggle, a personal 
struggle I made some mention of in Myngath. A struggle, a conflict, between my 
own intuitions, insights, and burgeoning understanding - regarding the 
numinous and human beings - and the way of faith and belief; between what I 
felt was a more natural, a more numinous way, and the necessary belief in Allah, 
the Quran, the Sunnah that Islam, that being Muslim, required. 


For a while, faith and belief and duty triumphed; then I wavered, and began to 
write in more detail about this still as yet unformed 'numinous way’. Then, yet 
again honour, duty, and loyalty triumphed - but only a while - for I chanced to 
meet and then fell in love with a most beautiful, non-Muslim, lady. And it was 
our relationship - but most of all her tragic death in May 2006 - that intensified 
my inner struggle and forced me to ask and then answer certain fundamental 
questions regarding my past and my own nature. 


As I wrote at the time: 
"Thus do I feel and now know my own stupidity for my arrogant, vain, 


belief that I could help, assist, change what was [...] I know my blame, 
my shame, my failure, here. Thus am I fully humbled by my own lack 


of insight; by my lack of knowing; by an understanding of my 
selfishness and my failure - knowing myself now for the ignorant, 
arrogant person I was, and am. How hypocritical to teach, to preach, 
through writings, feeling as I do now the suffering of words." 


I did not like the answers about myself that this tragedy forced me to find; 
indeed, I did not like myself and so, for a while, clung onto Islam, onto being 
Muslim; onto the way of faith, of God, of ignoring my own answers, my own 
feelings, my own intuitions. For there was - or so it then seemed - expiation, 
redemption, hope, and even some personal comfort, there. But this return to 
such surety just felt wrong, deeply wrong. 


2006-2009 


For there was, as I wrote in Myngath, 


"...one uncomfortable truth from which even I with all my sophistry 
could not contrive to hide from myself, even though I tried, for a 
while. The truth that I am indebted. That I have a debt of personal 
honour to both Fran and to Sue, who died - thirteen years apart - 
leaving me bereft of love, replete with sorrow, and somewhat 
perplexed. A debt to all those other women who, over four decades, I 
have hurt in a personal way; a debt to the Cosmos itself for the 
suffering I have caused and inflicted through the unethical pursuit of 
abstractions. 


A debt somehow and in some way - beyond a simple remembrance of 
them - to especially make the life and death of Sue and Fran 
worthwhile and full of meaning, as if their tragic early dying meant 
something to both me, and through my words, my deeds, to others. A 
debt of change, of learning - in me, so that from my pathei-mathos I 
might be, should be, a better person; presencing through words, 
living, thought, and deeds, that simple purity of life felt, touched, 
known, in those stark moments of the immediacy of their loss. 


But this honour, I have so painfully discovered, is not the abstract 
honour of years, of decades, past that I in my arrogance and stupid 
adherence to and love of abstractions so foolishly believed in and 
upheld, being thus, becoming thus, as I was a cause of suffering. No; 
this instead is the essence of honour, founded in empathy; in an 
empathy with and thus a compassion for all life, sentient and 
otherwise. This is instead a being human; being in symbiosis with 
that-which is the essence of our humanity and which can, could and 
should, gently evolve us - far away from the primitive unempathic, 
uncompassionate, beings we have been, and unfortunately often still 


are; far away from the primitive unempathic, uncompassionate, often 
violent, person I had been." 


Thus I was prompted - forced - to continue to develope my understanding in 
what began to be and became my own 'numinous way' and which thus and 
finally and, in 2009 publicly, took me away from Islam and my life as a Muslim. 


2009-2012 


Given that the essence of The Numinous Way is individual empathy, an 
individual understanding, the development of an individual judgement, and the 
living of an ethical way of life where there is an appreciation of the numinous, 
the more I reflected upon this 'numinous way' between 2011 and Spring 2012, 
the more I not only realized my mistakes, but also that it was necessary to 
remove, to excise, the detritus that had accumulated around the basic insights 
and the personal pathei-mathos that inspired me to develope that 'numinous 
way’. Mistakes and detritus because for some time, during the development of 
that 'numinous way', I was still in thrall to some abstractions, still thinking in 
terms of categories and opposites, and still fond of pontificating and 
generalizing, especially about The State [3]. I therefore began to re-express, in 
a more philosophical manner, the personal, the individual, the ontological, the 
ethical and spiritual nature, of The Numinous Way, and thus emphasized the 
virtues of humility, love, and of wu-wei - of balance, of tolerance, of 
non-interference, of individual interior (spiritual) reformation, of non-striving, of 
admitting one's own uncertitude of understanding and of knowing. 


The year-long [2011-2012] process of refinement, correction, and reflexion 
resulted in me re-naming what remained of my 'numinous way' the ‘philosophy 
of pathei-mathos', and which philosophy I attempted to outline in the two texts 
Recuyle of the Philosophy of Pathei-Mathos and Summary of The Philosophy of 
Pathei-Mathos, the latter of which was also published under the title 
Conspectus of The Philosophy of Pathei-Mathos. 


As I mentioned in Society, Politics, Social Reform, and Pathei-Mathos [Part Four 
of Reculye of the Philosophy of Pathei-Mathos] - 


"Given that the concern of the philosophy of pathei-mathos is the 
individual and their interior, their spiritual, life, and given that (due to 
the nature of empathy and pathei-mathos) there is respect for 
individual judgement, the philosophy of pathei-mathos is apolitical, 
and thus not concerned with such matters as the theory and practice 
of governance, nor with changing or reforming society by political 
means [...] 


This means that there is no desire and no need to use any 


confrontational means to directly challenge and confront the authority 
of existing States since numinous reform and change is personal, 
individual, non-political, and not organized beyond a limited local level 
of people personally known. That is, it is of and involves individuals 
who are personally known to each other working together based on 
the understanding that it is inner, personal, change - in individuals, of 
their nature, their character - that is is the ethical, the numinous, way 
to solve such personal and social problems as exist and arise. That 
such inner change of necessity comes before any striving for outer 
change by whatever means, whether such means be termed or 
classified as political, social, economic, religious. That the only 
effective, long-lasting, change and reform is understood as the one 
that evolves human beings and thus changes what, in them, 
predisposes them, or inclines them toward, doing or what urges them 
to do, what is dishonourable, undignified, unfair, and 
uncompassionate. 


In practice, this evolution means, in the individual, the cultivation and 
use of the faculty of empathy, and acquiring the personal virtues of 
compassion, honour, and love. Which means the inner reformation of 
individuals, as individuals. 


Hence the basis for numinous social change and reform is aiding, 
helping, assisting individuals in a direct and personal manner, and in 
practical ways, with such help, assistance, and aid arising because we 
personally know or are personally concerned about or involved with 
those individuals or the situations those individuals find themselves in. 
In brief, being compassionate, empathic, understanding, sensitive, 
kind, and showing by personal example." 


The Philosophy of Pathei-Mathos 


It is the philosophy of pathei-mathos which represents my weltanschauung. For 
I now consider that most of my writings, my pontifications, concerning ‘the 
numinous way' - written haphazardly between 2002 and Spring 2012 - are 
unhelpful; or of little account; or irrelevant; or hubriatic; or detract from or 
obscure the basic simplicity of my weltanschauung, a simplicity I have 
endeavoured to express in Conspectus of The Philosophy of Pathei-Mathos. 


24th April 2012 
(Revised November 2012) 


Notes 


[1] During this study of communism, in the 1960's, I began to learn Russian and 
would regularly listen to communist radio broadcasts such as those from 
Rundfunk der DDR, something I continued to do for a while even after 
becoming a National-Socialist. Indeed, on one occasion I wrote a letter to Radio 
Berlin which, to my surprise, was read out with my questions answered. 


[2] As I have mentioned elsewhere - for example, in Myngath - this intuition 
regarding the Third Reich arose as a result of me reading an account of the 
actions of Otto Ernst Remer in July of 1944. For I admired his honour and his 
loyalty and his commitment to the duty he had sworn an oath to do. Here, I felt, 
was a modern-day Greek hero. 


[3] These un-numinous, errorful, hubriatic, pontifications about 'the state’ 
included essays such as the reprehensible January 2011 text The Failure and 
Immoral Nature of The State and the February 2011, text A Brief Numinous 
View of Religion, Politics, and The State. 


Among the abstractions (categories) which needed to be excised from a 
supposedly abstraction-less and empathic numinous way were 'the clan', and 
‘culture’, and the divisive category 'homo hubris’, a divisive category I 
hubriatically pontificated about in essays such as the 2009 text Homo Hubris 
and the Disruption of the Numinous, based as that text was on an earlier, 2002, 
essay. 
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Concerning the 2011 Massacre in Norway 
A Personal Analysis of an Extremist 


Given the many people, recently and over the past eight months, who have inquired as to my view of, or asked me 
questions concerning, the 2011 massacre and bombing in Norway, | have - somewhat reluctantly - decided the make 
the following personal comment about those events and the person responsible. 


As is well-known, in July of 2011 a bomb left near a government buildings in Oslo, Norway, killed eight people. The 
bomber then - on the nearby island of Utgya - shot dead sixty-nine people, the majority of whom were young people. 


Let us call this person, for the sake of convenience, Rumpledhatevik. Someone who may well in the future be the 
subject of a children’s rhyme, such as: 


Today hate, tomorrow kill 

For murdering innocents takes great skill 
For none know my evil game 

Since Rumpledhatevik be my name! 


Rumpledhatevik, as his hubriatic attempts to justify his barbaric killings at his trial revealed, is an excellent example of 
both an extremist and of the consequences, the effects, the dangers, of extremist ideology. His behaviour during his 
criminal trial - defiant, posturing, proud, unforgiving, hateful, self-obsessed - is also an excellent example of the 
inhumanity of extremists; of their hubris, their insolence; their harshness. 


Of how they place some ideology, some abstraction, some cause, some ideal, some goal, before human beings; of how 
they inhumanly categorize and prejudge individuals; of how extremists are born, and of how they become immune to - 
or more usually lack - empathy and the human virtues of compassion, kindness, love, humility, and tolerance. Of how 
they are or become unbalanced, or are made more unbalanced, through and because of some ideology. 


In common with many extremists, the ideology Rumpledhatevik adhered to provided him with a sense of identity and a 
feeling of importance, a mission, as well as an excuse for his behaviour and his actions. 


The extremist ideology he believed in - and which a lot of people in the lands of the West now seem to believe in - is 
one founded on the following notions or beliefs, and many of which notions and beliefs derive from prejudice, 
intolerance, ignorance, and/or a dislike/fear of difference: 


1) That what is termed multiculturalism ‘does not work’ and is detrimental to ‘native European 
cultures/Western civilization/European people’. 


2) That Muslims in Western lands are a problem, partly or mostly because it is believed ‘they (or most of 
them) do want to integrate’ and want to establish Shariah. 


3) That Islam and/or Shariah ‘is/are barbaric, backward and dangerous’, and ‘a threat’. 


4) That most if not all Western politicians and governments (and their supporters) are ‘traitors’ for 
encouraging and allowing immigration (especially of Muslims), and tolerating and encouraging diversity. 


5) That these ‘traitors’ need to be dealt with, for if ‘something is not done soon’ then Europe and America will 
‘suffer the dire consequences of immigration’ and there will be ‘an Islamification of Europe/America’. 


6) That ‘defending my country’ from Islamification/immigration/multiculturalism is the most important thing. 


7) That what prevents Islamification/immigration/multiculturalism ‘is good’; and what aids or encourages 
Islamification/immigration/multiculturalism ‘is bad’. 


In essence, this is fascism. Where some abstract, some idealized, some mythical, national and cultural identity is 
revered; where ‘defending this identity/one’s country’ is a priority; where there are identifiable (and dangerous) 
enemies who are disliked/hated and who must be countered and fought; where direct action and/or revolution 
(involving or inciting violence) are called for; where there is intolerance of same-sex relationships; where there is a 
masculine bias; where ‘foreign influences’ (and foreigners) need to be tackled and removed; where ‘strong leadership’ 
is needed to remedy the situation; and where liberalism and liberal democracy are regarded as part of the problem. 


This new fascist ideology - where ‘non-White’ immigrants, and especially Muslims and Islam itself, are regarded as 
perhaps the main threat - is one founded on the-separation-of-otherness, a lack of empathy, and thus on the 
immorality of prejudgement of individuals. An ideology which thus does not regarded perceived enemies as innocent 
and which therefore encourages, and incites, hatred, intolerance, and violence against perceived enemies and even 
allows for if not encourages the killing of such enemies. And it is this inhuman disregard of, this lack of understanding 
of, the true meaning of innocence - or the lack of the capacity to feel innocence in others - that runs through all 
extremist ideology and which are the raison d’etre of so many extremists, whether they know it or not, and mostly they 
do not know it, given how they always seem to attempt to excuse their barbarism by appeals to their ideologies. 


Again, Rumpledhatevik is an example of this; of this immorality, this inhumanity, of the unbalance of hubris; of this 
lack of understanding of, a lack of feeling for, innocence. For he stated at his trial that the young people he killed were 
“not innocent but people who worked to actively uphold multicultural values." 


He did not know the people he killed. He had no personal quarrel with them. They had never done anything to 
personally harm him. He did not bother to get to know them. He - with his certitude of knowing, his belief in his 
ideology - had no sympatheia with them; not even when he began killing them and saw their pain, their agony, heard 
their screams, saw them injured and dying. To him, they were simply inferior beings, worthless. Not individual humans 
who had hopes, dreams; who had parents, friends, partners, who loved them, cared about them, who would grieve for 
their suffering, their injuries, their death. 


For the capacity to feel, to sense, innocence in others is part of what makes us human. A capacity Rumpledhatevik so 
evidently lacked and lacks. As mentioned in my The Politics and Ideology of Hate: 


"In general, innocence is regarded as the attribute of those who, being personally unknown to us, are 
unjudged us by and who thus are given the benefit of the doubt. For this presumption of innocence - until 
personal experience and individual knowing of them prove otherwise - is the fair, the moral thing, to do" 


Thus as someone who has so grossly, so insolently, overstepped the limits of fairness - whose guilt is beyond question, 
and who has attempted to excuse his inhuman behaviour - the honourable, the best, thing to do would be for 
Rumpledhatevik to be executed. Failing such an honourable outcome, let us hope that the Epiviec torment him for the 
rest of his life. 


David Myatt 
April 17%, 2012 


Understanding And Countering Muslim Extremism 


Preface 


This article - commissioned after the events in Paris on the evening of Friday the 13, 2015 - will explain what Muslim extremism is, and what 
might be done to counter such extremism. 


Based as my analysis and conclusions are on forty years of practical experience of extremism and extremists - which experience includes ten 
years as a radical Muslim - it presents ‘an insider view' of the problem and thus provides a somewhat different perspective to that presented 
by many contemporary writings on the subject. 


| have provided a glossary of some of the Islamic terms used, and have preferred the term Muslim extremism - the extremism manifested by 
those Muslims and groups, belonging to the Sunni tradition, who adhere to a particular interpretation of Quran and Sunnah - to the more 
common term Islamic extremism, since technically Islam is neither an -ism nor an ideology but rather submission by individuals to the will of 
Allah as manifest in the Quran and Sunnah. 


Defining Extremism 


A useful definition of extremism - based on practical experience - is that it is the principles, the causes, the 
characteristics, that promote, incite, or describe the harsh action of extremists, and/or what results from such harsh 
actions by such extremists. For an extremist is a person who tends toward harshness, or who is harsh, or who 
supports/incites harshness, in pursuit of some supra-personal objective, usually of a political or a religious nature; 
where by harsh is meant rough, severe, a tendency to be unfeeling, unempathic, uncompassionate, dishonourable. 


An extremist, therefore, lacks an understanding of, or a feeling for, innocency: of treating individuals as individuals and 
of judging them only on the basis of a personal knowing of them extending over a period of time. Instead, the 
extremist uses some abstract criteria deriving from whatever ideology, or cause, or interpretation of some religion, or 
authoritative figure or leader, that they believe in or follow, for whatever reason or from whatever personal motive. 
Which abstract criteria almost always involves a division of people into an 'us' and a 'them': we, the true believers, the 
defenders of our cause/movement/leader/ideology/faith, and our enemies who are either intent on 
destroying/undermining ‘'us' and/or who are wrong/bad/evil and whom 'we' come to hate and despise, en masse. 


Thus the extremist dehumanizes their perceived enemy or enemies, viewing them not as individual human beings 
but rather as a commodity, as a means to a Supra-personal end. Hence why, for example, the statement attributed to 
ad-Dawlah al-Islamiyah fil ‘Iraq wa ash-Sham (lsil, ‘Islamic State’, Daesh) after the Friday 13 attacks mentioned 
‘crusaders' and called those massacred in the Bataclan theatre profane 'idolaters', with the statement beginning and 
ending with Quranic ayat (Al-Hashr 2 and Al-Munafiqun 8). For they were following a strategy outlined, among others, 
by the pseudonymous Abu Bakr Naji in the 2004 text aoVI lg, poi al> yo las! :,ju>ill lo] [Administering The 
Chaos: The Critical Transition The Ummah Will Experience] ! and which strategy is of using violence and killing 
(including massacres) to provoke a response, to reveal the practical (rather than the theoretical) nature of Jihad (part 
of which Jihad is to deter the enemy), to wear down enemies, and to polarize and inspire both Muslim youth and ‘the 
Crusader enemy’, all of which tactics are explained in the context of the Quran and Sunnah, and thus by reference to 
Shariah. 


This harsh perception of individual human beings as (i) 'a means to an end’, and (ii) in terms of abstract categories to 
which they are assigned, en masse, by extremists on the basis of whatever ideology/cause/faith the extremist believes 
in or professes, is the raison d'etre of all extremism. Only the categories, and the aim(s), differ. 


Muslim Extremism 


The abstract categories of Muslim extremism are those of the kuffar (the unbelievers, infidels, idolaters), the believers 
(Muslims, the Ummah), apostates (murtads), heretics, and those fighting ‘fi sabilillah' Jihadists). 


The aims for which certain categories are used are essentially two-fold: the supra-personal one of the establishment of 
a khilafah through Jihad, and the personal one of a place in Jannah through either martyrdom or by strictly adhering to 
what is believed to be the correct interpretation of Quran and Sunnah and thus living according to Shariah. 


These two aims - the supra-personal, idealistic, one, and the personal one - are inextricably entwined, and explain why 
for instance seven of the attackers in Paris immolated themselves by detonating explosives attached to their bodies. 
For not only could they massacre infidels - and thus support the strategy of 'creating and managing the chaos' - but 
they would, being Shuhadaah, attain the goal of Jannah. 


These aims and categories are defined by particular interpretations of Quranic Ayat and Ahadith, and it is these 
particular interpretations which distinguish the harsh interpretation of Islam - the extremism of certain Muslims - from 
that of the majority of Muslims who reside in the countries of the West. 


Countering Muslim Extremism 


Some examples may suffice for such a harsh interpretation to be perceived in context and thus understood for what it 


is, an extremist deviation. For there seems to be a distinct lack of knowledge about Islam both among Muslim 
extremists and those who (mostly associated with far-right political groups) react with hatred against Muslims in 
general as a result of the atrocities committed by some Muslim extremists. Both of which sides - with their 'us' and 
‘'them' attitudes and divisions - just inflame and increase the conflict that groups such as Daesh and al-Qaida need and 
encourage. 


Thus, neither side seems to know nor appreciate such clearly expressed sentiments, in the Quran, as the following: 
"Remember that Allah is The Most Merciful, He Who Often Forgives." 5:34 Interpretation of Meaning 


"You who believe, be firm in being fair - as a witness for Allah - even though it is not to your own advantage, 
nor to the advantage of your kin, and whether the matter concerns the rich or the poor. For Allah is the best 
protector (of all). Do not just follow your own desires, for you may deviate, and turn away, and Allah is 
always knowing of all that you do." 4:135 Interpretation of Meaning 


"Be loyal and do your duty to Allah; fear Him and always speak with honour. He will direct you to do 
honourable deeds and will forgive your mis-deeds. And whosoever obeys Allah and His Messenger will 
achieve the greatest achievement of all." 33:70-71 Interpretation of Meaning 


"Observe the limits which Allah has set." 9:112 


"Be forgiving and generous, for would you not seek Allah's forgiveness for yourself? For Allah is indeed The 
Most Merciful: He Who Often Forgives." 24:22 Interpretation of Meaning 


Truths evident in the hadith regarding Mu'adh ibn Jaba as narrated by Abu Musa: 


When Allah's Messenger (salla Allahu 'alayhi wa sallam) sent him and Mu'adh bin Jabal to Yemen, he said to 
them: "Make things easy for the people rather than difficult; provide them with reports of good, and do not 
let them turn away [from what is honourable]. You should both work together, with mutual respect, 
understanding and loyalty." Bukhari, Vol 8, Book 73, Number 145 


and in the hadith narrated by Abdullah bin 'Amr: 


"The Prophet (salla Allahu 'alayhi wa sallam) never used insulting words and neither did he ever speak 
maliciously. He used to say that "the closest to me from among you is the person who has good manners and 
a noble character." Bukhari: Volume 5, Book 57, Number 104 


and in ahadith such as: 


"Those who believes in Allah and the Last Day should either speak honourably or be silent." Muslim Book 1, 
75 


For what these examples illustrate - and many more could be adduced - is that one effective way to counter Muslim 
extremism is for Muslims themselves to, using Quran and Sunnah, counter the harsh interpretation of Islam by the 
extremists. To thus express the humanity that is at the heart of Islam; a humanity so evident in the millions of Muslims, 
world-wide, who know or who intuitively feel that 


"The 'Ibaad of Ar-Rahman are those who walk on earth in humility." 25:63 Interpretation of Meaning 
and that 


"We have made you [Muslims] a Wasat [just and noble] people, that you be examples for all other peoples as 
the Messenger [Muhammad] is an example for you." 2: 143 Interpretation of Meaning 


There is therefore no need - as individuals such as Cheryl Benard suggested in her 2003 text Civil Democratic Islam: 
Partners, Resources, and Strategies - for the West to support and "encourage a moderate, democratic interpretation 
and presentation of Islam", since Islam as understood and practised by the majority of Muslims world-wide enshrines 
the same values that make, and have made, the societies of the West what they are, as those who are familiar with 
Studia Humanitatis - ancient and modern - will assuredly appreciate, 2 with such a strident promotion and sponsorship 
of a Western-made "moderate, democratic interpretation" of Islam only confirming what Muslim extremists already 
believe - that the modern West is their enemy, and at war with Islam - and thus not only aiding resentment, 
disaffection, among many young Muslims but also contributing to the spread of Muslim extremism. 


Beyond Missiles, Drones, And Invasions 


Have Western programmes of 'de-radicalization'’ and of 'tackling extremism’ - of engaging with and encouraging 
‘moderate’ Muslims and a 'moderate' Islam, of promoting a 'modernist Islam’ - worked? Apparently not, given the 
attacks in Mumbai, Tunisia, France, and the numerous planned attacks that have been prevented in Britain and 
elsewhere, thanks to the security services. 


Fourteen years after 9/11 - and almost five years after the death of bin Laden - and despite the invasions of Iraq and 
Afghanistan, and military interventions in places such as Syria and Yemen, there are more Muslim extremists in more 
countries than ever. As recent police raids in France have revealed, such extremists have no difficulty in acquiring 
arms, from hand-guns to semi-automatic rifles, to rocket launchers. 


The issue of Muslim extremism is not complex; it is simple. For the issue is one of interpretation of texts such as the 
Quran and Sunnah, and of a particular interpretation, or interpretations, being used by various groups and individuals 
to inflame passions and provide individuals - such as the disadvantaged, the disaffected, and those inclined toward 
idealism - with a sense of identity and a purpose which is vivifying. 3 


To counter such extremism there has to be, and of necessity from within Muslim communities and by individual 
Muslims, a promotion of classical Islamic jurisprudence and thus of the independence, the authority, the learning, of 
the Qadi. For a problem that was classically understood in Islam - and which is important and relevant today - was the 
distinction made by Muslim scholars between figh (classical Islamic jurisprudence) and Shariah, with fiqh understood 
as our fallible understanding and attempts at interpretation, and with Shariah being the divine and perfect guidance 
given by Allah. For figh was based on the principles of acceptance of diversity of scholarly opinion, on custom 4, and on 
logical deductions by individuals that are stated to be fallible and thus not immutable. > Such a distinction allows for 
reasoned change, accepts the necessity of diverse opinions, the necessity of individual independent scholarly 
judgement in trials, in arbitrations, and in determining penalties. 


However, in modern times, this classical distinction between figh and Shariah - with its allowance for reasoned change 
based on diverse scholarly opinion, its acceptance of local custom, and the necessity of individual independent 
scholarly judgement in trials, arbitrations, and determining penalties - is not made by extremist groups such as Daesh 
when they implement their interpretation of ‘Shariah law' and which interpretation invariably has an inflexible penal 
code and immutable penalties with those judging individuals using such an interpretation invariably lacking the 
learning and the independence of a classically trained Qadi. For it is the practical implementation of 'Shariah' law that 
is the raison d'etre of groups such as Daesh and al-Qaida, and it is that implementation, and their interpretations of 
texts, that needs to be exposed, from within Muslim communities, thus destroying the credibility and the allure that 
such groups have for a minority of Muslims. 


Hence, and in addition to current strategies and tactics, it is (i) the scholarly, years-long, learning required for a correct 
interpretation of the Quran and Sunnah, and (ii) the roles and importance of classically trained Muslim scholars and of 
the Qadi, and (iii) the opinions of such learned Muslims, that should be encouraged, supported, and promoted, by 
Western governments. 


David Myatt 
2015 


[1] The title is generally translated as Management of Savagery, although Administering The Chaos is more 
appropriate since what is referred to are not savage deeds per se but rather the violent chaos of the period of 
transition which, caused by Jihad, will precede the establishment of the Khilafah, with ‘administering’ capturing both of 
the implied meanings: that of 'managing' the chaos and that of administering 'the cure’, of provoking the chaos as a 
means to an end. 


[2] For thousands of years - from the classical world to the Renaissance to fairly recent times - Studia Humanitatis (an 
appreciation and understanding of our being, our nature, as humans) was considered to be the basis of a good 
education. Thus, for Cicero, Studia Humanitatis implied forming and shaping the manners, the character, and the 
knowledge, of young people through them acquiring an understanding of subjects such as philosophy, geometry, 
rhetoric, music, and /itterarum cognitio (literary culture) with Cicero noting the importance of the Greek virtue of 
evutaéia (self-restraint) manifest as that virtue is in manners: in what Muslims term Adab. 


[3] What often seems to be forgotten is that extremist groups (Muslim and otherwise) have within their ranks many 
idealists who - initially at least - have good intentions and believe they are doing what is right and necessary. 


[4] aoSmro dole) 


[5] One has only to read the chapter on evidence in al-Majalla al Ankam al Adaliyyah (an Ottoman book of Hanafi 
jurisprudence published in the late 19th century) to appreciate how a Qadi was guided by logic. 


ooo 


Glossary 
Ayah: a quranic verse. Plural: Ayat. 
Ahadith: plural of Hadith (qv). 
Fi sabilillah: 'in the cause of Allah’. 
Hadith: a recorded saying, or deed, of the Prophet Muhammad. 
Islam: literally means submission to the Will of Allah, as manifest in the Quran and Sunnah. 
Jannah: Paradise. As recounted, for example, in the following Ayah: 


" [Allah] will forgive your transgressions [ 5 Ui’ » 7] and guide you to Jannah wherein are rivers, cascading down, and those 


beautiful dwellings set within perpetually-flowering gardens. And this is the success that matters." 61:12 [Interpretation of 
Meaning] 


Khilafah: Caliphate. A Muslim community (or nation/Empire) founded upon Shariah, led by a Khalifah (‘Caliph’). 
Kuffar: those who do not believe in the Way of Islam. Often translated as infidels. Singular: Kaffir. 
Qadi: A learned Muslim judge. 


Shariah: the Muslim way of living, as manifest in the Muslim legal system, and which system includes the laws governing interactions between 
Muslims. 


Shuhadaah: Martyrs. Muslims who die Fi Sabilillah. Singular: Shaheed. A Shaheed is often called a "witness to the truth (of Islam)". 


Sunnah: The example of the life and deeds and sayings of the Prophet Muhammed as recorded in Ahadith. 
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Preface 


Republished here are two essays - both written in January 2012 and 
respectively titled Some Philosophical and Moral Problems of National- 
Socialism and Hitler, National-Socialism, and Politics: A Personal 
Reappraisal - whose genesis was the development and the refinement of 
my earlier ‘numinous way’ into the philosophy of pathei-mathos. 


The essays, although now somewhat dated [1], are republished because 
they may have some relevance for those interested in my rejection of 
extremism, and because the writing of the two essays enabled me to 
express the thoughts and feelings about the particular extremism named 
National Socialism engendered by the insights of that 'numinous way’. As 
I noted in Some Questions For DWM 2014, 


"My writings, post-2011, were and are really dialogues: 
interiorly with myself and externally with a few friends or the 
occasional person who has contacted me and expressed an 
interest." [2] 


In addition, as I wrote in Letter To My Undiscovered Self, published in 
2012, 


"That it took me four decades, and the tragic death of two loved 
ones, to discover [such] simple truths surely reveals something 

about the person I was and about the extremisms I championed 
and fought for. Now, I - with Sappho - not only say that, 


I love delicate softness: 


For me, love has brought the brightness 
And the beauty of the Sun.... 


but also that a personal, mutual, love between two human beings 
is the most beautiful, the most sacred, the most important, the 
most human, thing in the world; and that the peace that most of 
us hope for, desire in our hearts, only requires us to be, to 
become, loving, kind, fair, empathic, compassionate, human 
beings." [3] 


David Myatt 
2019 


[1] Dated, because many of the texts referenced in these old essays are to 
that earlier 'numinous way' and which texts are now available only in 
archived versions of my website and weblog, such as at (i) 
https://web.archive.org/web/20130602171008/http: 
//davidmyatt.wordpress.com/ and (ii) https://web.archive.org 
/web/20130704131205/http://www.davidmyatt.info/ 


[2] Some Questions For DWM 2014, currently available from 
https://davidmyatt.wordpress.com/questions-for-dwm-2014/ 


[3] The letter was included in my tractate entitled Understanding and 
Rejecting Extremism: A Very Strange Peregrination (2013, ISBN 
978-1484854266) 


The translation of part of a fragment of a poem by Sappho is mine, with 
the Greek text (P. Oxyrhynchus. XV (1922) number 1787, fr. 1 and 2) 
being 


eyo 5 piAnppy aBpoovvadp [...] toto Kat pou 
TO AGpIpoOv Epwc aEAiw Kai TO KGAOV AEAOVYXE 


[Eym dé Pidnp aBpootvay..... .] tobro Kai pot 
25 Td Ad[umpov Epws dediw Kal rd Ka\rov AAloyxe 


Some Philosophical and Moral Problems of National-Socialism 
Introduction 


This essay is a brief analysis of the National-Socialist weltanschauung, as 
manifested in National-Socialist Germany, and according to the 
philosophical and ethical criteria of my Numinous Way, and which criteria 
derive from the principles of empathy, compassion, and personal honour. 


Empathy, as understood by my philosophy of The Numen [1], establishes 
a particular ontology and epistemology; Being, the source of beings, as 
both causal and acausal, and of an acausal knowing distinct from the 
causal knowing of conventional philosophy and empirical science [2]. The 
ethical criteria are manifest in both compassion and honour [3], so that: 


"the morality of The Numinous Way is therefore defined by a 
personal honour, a personal compassion, and the personal virtue 
of justice. For justice is not some abstract concept, but rather a 
personal virtue, as evtaéia is a personal virtue. For justice is the 
personal virtue of fairness; the quality of balance." War and 
Violence in the Philosophy of The Numinous Way 


The National-Socialism evident in NS Germany was a way of life centred 
around concepts such as duty, kampf, nation, and race. Thus, the 
individual was judged by, and expected to judge others by, the criteria of 
race, with particular races assigned a certain value (high or low), as 
individuals were judged by how well they adhered to the duty they were 
expected to do in respect of their nation (their land, their people) and the 
race they were said to belong to or believed they belonged to. In addition, 
kampf between individuals, races, and nations was considered healthy 
and necessary, with such struggle revealing the worth of individuals and 
thus those considered fit to lead and assume positions of authority. 


Collectivism, Nationalism, and Race 


The National-Socialist way of life was - given such concepts as kampf, 
nation and race - a collective one, with one of the highest virtues being 
the willingness of individuals, if necessary, to sacrifice their own 
happiness and welfare, and even their lives, for the good of their people, 
their land, their race. The necessity of this virtue was explained, in part, 
by the belief that the German volk had an historic mission, a particular 
destiny, so that - coupled with the ideas of race and kampf - the individual 


was expected to define themselves, to understand themselves, as 
Germans and as having particular duties and obligations; in effect, to 
replace their own self-identity with the collective identity of the volk. 


In order to establish, maintain, and expand this collectivism, certain 
measures were regarded as necessary, as morally correct, with such 
measures including military conscription, laws designed to criminalize 
certain activities, both political and personal, and harsh punishment of 
those contravening such laws. 


In addition, the fuhrerprinzip was applied to most aspects of life, with 
individuals expected to accept and obey the authority so established, 
since such authority was considered to manifest the will, the ethos, of the 
volk. Hence the loyalty individuals gave, as an expression of their 
recognized duty as Germans, was personal; not to 'the State' nor even to 
‘the nation', and certainly not to some government, but rather to 
individuals who were regarded as embodying the will, the identity, of the 
volk. In practice, this meant Adolf Hitler and those appointed by him or 
by his representatives, and it was this collectivism, this binding of the 
volk by the fuhrerprinzip, that Heidegger tried to philosophically express 
in his now controversial remarks regarding the Volksgemeinschaft and by 
quoting some words attributed to Aeschylus [4]. 


There are thus six elements that, from the philosophical and ethical 
viewpoint of The Numinous Way, may be said to define the National- 
Socialism of Adolf Hitler. These are: (i) a collective identity and its 
acceptance; (ii) authority and its acceptance manifest in specific 
individuals and expected obedience to such authority; (iii) mandatory 
enforceable punishment of those contravening or not accepting such 
authority and the laws made by such authority; (iv) the use of particular 
abstractions (for example nation and race) as a criteria for judgement and 
for evaluating individual worth; (v) the use of particular abstractions as a 
criteria for identity; and (vi) the use and acceptance of a particular 
abstraction - kampf- as an embodiment and expression of human nature. 


Contra The National-Socialism of Adolf Hitler 


In purely practical terms, the acceptance and use of the principle of 
kampf together with the acceptance of Hitler as embodying the collective 
will of the volk, inevitably led to the military defeat of NS Germany. For 
all mortals are fallible and military defeat is always inevitable, given time 
and even if such a defeat has internal, not external, causes. For tyrants 


and monarchs die, are overthrown, or are killed; Empires flourish fora 
while - a few centuries perhaps, at most - and then invariably decline and 
fade away; oligarchies come and go with monotonous regularity, lasting a 
decade or perhaps somewhat longer; rebellions and revolutions will break 
out, given sufficient time, and will often succeed given even more time - 
decades, centuries - and even following repeated and brutal repression. 


Thus, philosophically, the general error here by Hitler and his followers 
was the obvious one of UBpic. A lack of understanding, an unknowing, of 
the natural balance - of 6ixn - as well as a lack of empathy, manifest as 
this unknowing, this lack, was in the arrogant belief of a personal anda 
volkish 'destiny' combined with a belief in kampfas a natural and 
necessary expression of human nature. And UBpic gutevel TUPaVVOD - that 
is, UBpic plants, is the seed of, the tbpavvov. Thus, symbolically, we might 
justifiably say that the Epivvec took their revenge, for Hitler and his 
followers had forgotten, scorned, or never known the wisdom, the truth, 
that their fallible mortal lives are subject to, guided by, Moipai toivopeoi 
pvnyuovec t’ Epivvtec [5]. Thus their fate was destined, a fate that 
Sophocles expressed so well in respect of Oedipus, tyrannus: 


© uaTpaC ONBnc Evorxo, Aevooet’, OiSinovc be, 
6c Ta KAeiv’ aiviypat’ Hei Kai KpctiotoOc Tp avi, 
ob tic ob ChAw TOALTMv Hv toyaic EmiPAénwv, 

cic OoOV KALbwva Beivijc ovpMopac EANAVOBED. 
wote OvnTOV OVTA KEtVHV Tip TeAevTatav ibeiv 
Npepav EmioKonovvta pnbév’ OAPICeiw, Upiv av 
TEPUa TOD Piov Tepaon pNSev aAyeivov 1a8ov. [6] 


In effect, therefore, and in general terms, the National-Socialism of Adolf 
Hitler was un-wise; based on a mis-understanding of human nature, and 
he himself shown, despite his remarkable achievement of gaining power, 
as lacking a reasoned, a well-balanced, judgement [Ow@poveiv] - since 
such a balanced judgement would, as Aeschylus explained in the Oresteia, 
reveal that mdAepoc [7] always accompanies Ufpic and that only by 
acceptance of the numinous authority of md0e1 pdOoc (the new law 
presented to mortals by immortal Zeus) could the tragic cycle of épic be 
ended. 


A Numinous View of The National-Socialism of Adolf Hitler 


Let us now consider the six points enumerated above, in respect of the 
philosophical and ethical viewpoint of The Numinous Way. 


As mentioned in my essay A Brief Numinous View of Religion, Politics, 
and The State: 


"The essence of the numinous view - of the ethical way posited 
by the Philosophy of The Numen - is empathy and thus the 
acauSal (the affective and effecting) connexion we, as 
individuals, are to all life, sentient and otherwise, with empathy 
being the foundation of our conscious humanity. 


The practical criteria which empathy implies is essentially 
two-fold: the criteria of the cessation of suffering, and the 
criteria of the individual, personal, judgement in the immediacy 
of the moment. For the Philosophy of The Numen, these two 
criteria manifest the natural character of rational, conscious, 
empathic, human beings and thus express the nature of our 
humanity and of human culture, and which nature is manifest in 
a practical way in compassion and in personal honour. 


Hence these two criteria are used, by The Numinous Way - by 
the Philosophy of The Numen - to judge our actions, our 
personal behaviour, and also all the abstractions we manufacture 
or may manufacture and which thus affect us, as individuals." 


(i) A collective identity and its acceptance. 


Empathy, as a natural if still under-used and under-developed human 
faculty, is only and ever individual and of the immediacy of the living 
moment. [8] It is always personal, individual, and cannot cannot be 
abstracted out from an individual living being - that is, it cannot have any 
cauSal ideation or be represented by or expressed by someone else. 


There is the personal, individual, freedom that the knowing that empathy 
uniquely presents to the individual, and therefore no need of, no sense of, 
belonging to other than one's immediate surroundings, and no sense of 
identity beyond the personally known, for all human beings encountered 
are encountered and empathically known as they uniquely are: as 
individuals with their own lives, feelings, hopes, and with their own 
potential and their own past. 


Which in essence means The Numinous Way is the way of individuals, and 
an individual manner of living to be accepted or rejected according to the 
individual. Thus such a collective identity - and a desire for and 


acceptance of such an identity - is contrary to this very individual 
numinous way. 


What matters for The Numinous Way is the individual; their empathy, 
their honour; their personal judgement. What does not matter are supra- 
personal manufactured abstractions such as a 'nation'. Consequently, the 
empathic, honourable, individual only has a duty to themselves, to their 
immediate kin, and to those personally given a pledge of loyalty: nota 
duty or obligations to some manufactured collective identity however 
such identity be expressed. 


(ii) Authority and its acceptance manifest in specific individuals and 
expected obedience to such authority. 


As I wrote in Authority and Legitimacy in the Philosophy of The Numinous 
Way: 


" For The Numinous Way, it is the exercise of the judgement of 
the individual - arising from the use of empathy and the 
guidance that is personal honour - that is paramount, and which 
expresses our human nature. 


That is, it is honour, the understanding that empathy provides, 
and the judgement of the individual, that are legitimate, moral, 
numinous, and thence the basis for authority. This means that 
authority resides in and extends only to individuals - by virtue of 
their honour, their empathy, and manifest in their own personal 
judgement, and therefore this always personal individual 
authority cannot be abstracted out from such personal 
judgement of individuals. In practical terms, this is a new type of 
authority - that of the individual whose concern is not power 
over others but over themselves, and which type of power is 
manifest in a living by honour, and thence in their 
self-responsibility and in how they interact with others." 


Thus, such non-individual authority, acceptance of and obedience to such 
authority, is contrary to The Numinous Way. 


(iii) Mandatory enforceable punishment of those contravening or not 
accepting such authority and the laws made by such authority. 


Given that, for The Numinous Way, authority and justice are individual 


and manifest in individual judgement and through personal honour, such 
mandatory punishment by some abstract authority is quite contrary to 
The Numinous Way. 


(iv) The use of particular abstractions (for example nation and race) as a 
criteria for judgement and for evaluating individual worth. 


According to both empathy and honour, such a judgement of others, such 
prejudice, on the basis of some abstraction such as perceived race or 
‘nationality' is immoral [9]. The only moral, honourable, criteria is to 
judge individuals as individuals, sans all abstractions, on the basis of a 
personal knowing of them extending over a duration of causal Time. To 
judge en masse, without such a direct, personal, extended, personal 
knowing of each and every individual is reprehensible. 


In addition, it is immoral - unempathic, uncompasionate, dishonourable - 
to treat people on the basis of their assumed or alleged race or 
nationality. Thus, the enforced herding of people into 'concentration 
camps' on the basis of alleged, assumed, race or nationality is quite 
unjustifiable, inhuman. 


(v) The use of particular abstractions as a criteria for identity. 


Such abstractions included 'blood' and nationality, so that identity became 
a matter of individuals being classified - by themselves, others, and by 
the State - according to certain chosen abstract criteria based on 'race' 
and heritage. Thus there were distinct notions, distinct levels, of 
separateness. 


Empathy, however, presents us with an acausal-knowing of life, human 
and otherwise, and this knowing is of ourselves as but one fallible, 
biologically fragile, mortal, microcosmic nexion, and thus of how our self, 
our perceived and singular separate self-identity, is appearance and not 
an expression of the true nature of our being [10], which nature is one of 
connexions, between living emanations, not one of separations. 


Such a revealing of our nature reveals that we should act with empathy 
and honour in the knowledge that our actions affect others or can affect 
others, directly, indirectly, emotionally, and acausally. That their joy, their 
pain, their suffering, their fate is ours by virtue of us as a connexion to 
them - as a connexion to all life; as one emanation of wvyn [11]. 


What abstractions do is that they conceal our true empathic, 
compassionate, honourable nature and, ultimately, sever the connexion 
we are to wvoyn, to The Numen. 


As mentioned in On The Nature of Abstractions: 


" The error of abstractionism - of using existing abstractions and 
manufacturing other abstractions and using these as the source 
of ethics, of judgement, and so ascribing a value to them - is the 
error of UBpic (hubris). That is, the error of unbalance: of 
neglecting or being unaware of empathy, and of neglecting or 
being unaware of or profaning the numinous. In the personal 
and social sense, UBpic is revealed in a lack of compassion, a 
lack of balanced reasoning, and not only ascribing to one's self 
(or some other abstraction, such as a nation-State) what is 
assumed to be the perfection of right and of good (or the best 
current approximation of it) but also acting on that presumption 
to the detriment, the harm, of others. 


This is unethical - as all abstractions are inherently unethical - 
because what is ethical is determined by empathy, and thus 
cannot be abstracted out of that direct, immediate, and personal 
knowing which presences empathy in us, as human beings." 


(vi) The use and acceptance of a particular abstraction - kampf- as an 
embodiment and expression of human nature. 


As mentioned previously, in the Contra The National-Socialism of Adolf 
Hitler section, kampfas principle, as abstraction, is a manifestation of the 
error of UBpic and of a lack of empathy. 


For empathy, and the cultivation of ow@poveipv, incline us toward - or 
should incline us, as individuals, toward - a letting-be; to wu-wei; to a 
living in the immediacy-of-the-moment. To being compassionate and 
honourable human beings, concerned only with our own affairs, that of 
our family, and that of our immediate locality where we dwell, work, and 
have-our-being. 


In addition: 


"In The Numinous Way, a distinction is made between war and 
combat in that combat refers to gewin - similar to the old 


Germanic werra, as distinct from the modern krieg. That is, 
combat refers to a more personal armed quarrel between much 
smaller factions (and often between just two adversaries - as in 
single combat, and trial by combat) when there is, among those 
fighting, some personal matter at stake or some personal 
interest involved, with most if not all of those fighting doing so 
under the leadership of someone they personally know and 
respect and with the quarrel usually occurring in the locality or 
localities where the combatants live. 


Thus, war is contrary to The Numinous Way - to the Cosmic 
Ethic - not only because of the impersonal suffering it causes, 
but also because it is inseparably bound up with individuals 
having to relinquish their own judgement, with them pursuing 
some lifeless un-numinous abstraction by violent means, and 
with the development of supra-personal abstract and thus 
un-numinous notions of 'justice' and law. 


Hence, there is, for The Numinous Way, no such thing as a ‘just 
war' - for war is inherently unjust and un-numinous. What is just 
and lawful are honourable individuals and their actions, and 
such combat as such individuals may honourably and personally 
undertake, and such violence as they may honourably and of 
necessity employ in pursuit of being fair and ensuring fairness." 
War and Violence in the Philosophy of The Numinous Way 


Conclusion 


It should thus be quite clear why The Numinous Way is contrary to and 
incompatible with the National-Socialism of Adolf Hitler that was 
manifest in National-Socialist Germany. 
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Notes 


[1] Refer, for example, to Introduction to The Philosophy of The Numen 
and also The Natural Balance of Honour - Honour, Empathy, and 
Compassion in the Philosophy of The Numinous Way, from which this is a 
quote: 


"As used and defined by The Numinous Way, empathy - éumd0e1a 
- is a natural human faculty: that is, a noble intuition about 
another human being or another living being. When empathy is 
developed and used, as envisaged by The Numinous Way, it is a 
specific and extended type of ovpmd@eia. That is, it is a type of 
and a means to knowing and understanding another human 
being and/or other living beings - and thus differs in nature from 
compassion." 


[2] See: (i) An Introduction To The Ontology of Being; (ii) Some Notes 
Concerning Causality, Ethics, and Acausal Knowing; (iii) Acausality, 
Phainomenon, and The Appearance of Causality. 


[3] qv. The Natural Balance of Honour. 


[4] In his 1933 speech at the University of Freiburg, where he quoted the 
following verse (v.514) from Prometheus Bound [my translation] - 


TExVN 6° AVAYKNC AOVEVEDTENA LAKO®. 
How so very feeble Craft is before Compulsion! 
[5] 


tic obv avayKNC EOTIV OiaKOO TPOOC. 
Moipai Toipop@oi pvnpovéec tT’ Epivvec 


Who then compels to steer us? 
Trimorphed Moirai with their ever-heedful Furies! 


Aeschylus (attributed), Prometheus Bound, 515-6 [My translation] 
[6] 


You natives of Thebes: Observe - here is Oedipus, 

He who understood that famous enigma and was a strong man: 
What clansman did not behold that fortune without envy? 

But what a tide of problems have come over him! 

Therefore, look toward that ending which is for us mortals, 

To observe that particular day - calling no one lucky until, 
Without the pain of injury, they are conveyed beyond life's 
ending. 


Oedipus Tyrannus, vw. 1524-1530 [My translation] 


[7] In respect of m06Aepioc see my The Abstraction of Change as Opposites 
and Dialectic where I suggest that as used by Heraclitus it implies neither 
kampf nor conflict, but rather - as a quote from Diogenes Laértius 
suggests - what lies behind or beyond Phaindmenon,; that is, 
non-temporal, non-causal, Being. mdAepyoc is thus that which is or 
becomes the genesis of beings from Being, and also that which manifests 
as 6ikn and accompanies €pic because it is the nature of IJdAcpoc that 
beings, born because of and by épic, can be returned to Being (become 
bound together - be whole - again) by enantiodromia. 


[8] Refer, for example, to Introduction to The Philosophy of The Numen 


[9] See Empathy and The Immoral Abstraction of Race and also On The 
Nature of Abstractions. 


[10] Refer for example to Acausality, Phaindmenon, and The Appearance 
of Causality and also An Introduction To The Ontology of Being. 


[11] Correctly understood - and as evident by the usage of Homer, 
Aeschylus, Aristotle, et al - wuy7 implies Life qua being. 


Hitler, National-Socialism, and Politics - A Personal Reappraisal 


Introduction - A Moral Perspective 


Almost exactly a year ago, I perhaps somewhat presumptuously, 
temerariously, penned a rather long essay entitled The Uncertitude of 
Knowing in reply to questions asked of me in relation to National- 
Socialism, Hitler, and my philosophy of The Numinous Way; and which 
essay itself was an attempt to elucidate another essay, the year before 
that, concerning Reichsfolk and a Muslim Khilafah. As I wrote at the 
beginning of my reply in The Uncertitude of Knowing: 


" There are interesting, important and rather complex 
philosophical and ethical issues here, that require detailed, 
serious, and above all, rational, consideration. To explain, in a 
satisfactory manner, these issues and offer satisfactory answers 
would perhaps require a philosophical treatise of length equal to 
a book, and I have to admit that I currently possess no desire to 


write such a book, partly because I am aware that I may not 
have all or even many of the answers required, and that such 
answers as I do have, or some of them, might be erroneous and 
that therefore may need to be amended. Therefore, all I can do 
here is try in a rather unsatisfactory way to summarize such 
answers, such views, of mine." 


In The Uncertitude, the title itself reflecting my concern and approach, I 
continued to emphasize that my replies were tentative and I - as a result 
of ma0e1 doc, of acknowledging my UBpic of decades - open to 
correction and to further learning. 


Over the past year I have continued to study, research, and reflect upon 
these ‘complex philosophical and ethical issues’ and have had cause, as I 
anticipated, to amend my conclusions, especially those in respect of 
National-Socialism, Hitler, and Reichsfolk, some of which new conclusions 
I have briefly mentioned in my essay, published this month, Some 
Philosophical and Moral Problems of National-Socialism, and which new 
conclusions led me to withdraw The Uncertitude of Knowing. 


This further study and research, perhaps wyrdfully, included getting to 
know people who shared their personal and familial experiences of 
National-Socialist Germany with me, with these experiences being of 
those who were the subject of the Nurnberger Gesetze and who thus 
traumatically endured the consequences of those laws and the prejudice 
and hatred they codified. These direct experiences of the personal and 
moral effects of National-Socialism were those of individuals that I, 
through a personal knowing of them, considered to be honourable and 
which personal experiences thus served to place into perspective, into a 
moral - a numinous - perspective, the accounts given to me, decades 
earlier, of some German National-Socialists I had met who fought for and 
gave their loyalty to Adolf Hitler and which accounts had been formative 
of what became my decades-long dedication to the cause of National- 
Socialism, a dedication broken only by my personal experiences of Islam 
and by the md@e1 doc that was the genesis of my philosophy of The 
Numinous Way. 


As I mentioned in The Uncertitude of Knowing: 


"All I know - all I say and write - derives from my own diverse 
personal experiences and my reflexion upon such experiences; 
from my experience of diverse ways of life, diverse religions, and 


by my interaction with individuals..." 


Suffice therefore to say that my new encounter and interaction with 
particular people, my reflexion on those experiences, and my further 
study and research, has led me to a new personal learning, and toa 
better understanding of both the ethics of The Numinous Way and of the 
personal, the moral, implications of those ethics. 


However, it is to be expected that some people will not like - nor others 
understand - where this new learning and my thinking have led me and 
may be leading me. But as TS Eliot beautifully expressed it in his poem 
Little Gidding: 


And what you thought you came for 

Is only a shell, a husk of meaning 

From which the purpose breaks only when it is fulfilled 
If at all. Either you had no purpose 

Or the purpose is beyond the end you figured 

And is altered in fulfilment. 


Ethical Consequences 


Empathy - as outlined in various essays including Introduction to The 
Philosophy of The Numen and The Natural Balance of Honour - is the 
basis for the ethics of The Numinous Way, with compassion and a 
personal honour being how we can, personally as individuals, be ethical 
in accord with the knowing, the understanding, the insight, that empathy 
reveals. This empathic revealing is of our affective and effecting 
connexion to other life, including human beings. 


The immediacy of empathy in the living moment means a living-in, a 
dwelling-in, the moment, inclining us toward to wu-wei and, 


"to being compassionate and honourable human beings, 
concerned only with our own affairs, that of our family, and that 
of our immediate locality where we dwell, work, and have-our- 
being." Some Philosophical and Moral Problems of National- 
Socialism 


There therefore cannot be, as mentioned in A Brief Numinous View of 
Religion, Politics, and The State, any desire for involvement with politics, 
since 


"the goals, objectives and aims of politics are, by their very 
nature, based on human-manufactured divisions and categories 
deriving from a causal separation of beings: that is, which 
involve denoting individuals on the basis of some principle of 
inclusion/exclusion, and which principle of inclusion/exclusion 
(of separation of human beings) is immoral because 
un-numinous." 


What is thus important, moral, numinous, are individuals who - feeling, 
knowing, suffering and its causes - live and who act with personal 
compassion and personal honour, with the boundary, the horizon, of such 
acts being, by the nature of empathy, of the nexion they are, and only and 
ever of the personal, immediate, local kind. In practical terms, there are 
and cannot be any supra-personal causes, agendas, aims, goals, for such 
things take us toward abstractions and beyond the bounds of empathy 
and of how The Numen is or becomes presenced in and through the 
personal experiencing of, an interaction with, other living beings: human, 
of Nature, of the Cosmos; and a personal experiencing which is direct, 
unfettered, undistorted, by any abstraction, by any prejudice, by any 
division - conscious or unconscious - into ‘us’ and ‘the separate others’. 


A consequence of this is that we can only - without causing more 
suffering or contributing to suffering - alleviate suffering, try to 
ameliorate what is wrong, by means of personal, direct, compassionate, 
honourable, acts when we personally encounter suffering, dishonour. No 
cause, no movement, whether deemed political, social, or religious - 
nothing supra-personal involving us surrendering our individual 
judgement of empathy, our individual authority, and our personal honour - 
can alleviate suffering or ameliorate what is wrong, dishonourable, for 
such supra-personal things are among the causes of suffering or 
contribute to or will contribute to suffering, given our past and current 
human nature. 


Hence the only moral change, the only revolution, that is possible - 
numinous, good - is that of ourselves; within and personal; and this isa 
reformation of ourselves and then our living of a moral, of an empathic, 
compassionate, honourable, life. 


This precludes the possibility of such a moral individual supporting some 
cause, some group, some movement, some person, in the belief that such 
a cause, group, movement, or ‘leader’, can ‘make a difference’ or can or 
might in some way move us toward some future where there is less 


suffering. 


Thus it is morally wrong - from the perspective of The Numinous Way - to 
suggest, as for example I previously did in The Uncertitude of Knowing, 
that a group such as Reichsfolk or a way such as Ahlus Sunnah 
wal-Jammah might be alternatives "capable of guiding honourable 
individuals to do what is honourable", and thus have "the ability to 
alleviate at least some of the suffering which blights this world." And 
wrong not only because such groups, such ways, are based on immoral 
abstractions - on principles of inclusion/exclusion - but also because their 
very nature, their very being, as groups and such ways are incompatible 
with The Numen, and so cannot and do not in any way presence the 
numinous or express the numinous since such numinosity only lives, 
dwells, is manifest - in the personal sense - by individuals leading or 
inclining toward leading an empathic, compassionate, honourable, life. 


In brief, it is personal virtues such as evtaéia - and their cultivation by 
individuals - which are important, required, moral, not some group, some 
organization, some ‘leader’, or some political aims and goals. 


Adolf Hitler and National-Socialism 


For a long time, I regarded Adolf Hitler as a good man, an honourable 
man, and National-Socialism - especially my ‘revised version’ of National- 
Socialism manifest in Reichsfolk - as either an intimation of the numinous 
or as an expression of what is noble and honourable. 


Now, in respect of Hitler, I ask two questions: (1) ‘what is good’ and my 
answer, manifest in The Numinous Way, is that what is good is what is 
compassionate; what alleviates suffering; what does not cause or 
contribute to suffering; what manifests love, empathy; and (2) ‘what is 
honourable’ and my answer is what is dignified, what manifests 
self-control, fairness; a balanced judgement. 


How then does Hitler fare according to these criteria? Do his actions - 
manifest for example in the Nurnberger Gesetze and their consequences, 
in his use of krieg in pursuit of some supra-personal aim, and in the use of 
the abstractions of race and nation - reveal a man of compassion, of 
balanced judgement, of fairness? Someone who feels and understands the 
error that is bBpic and is therefore circumspect, in touch with and 
respectful of the numinous? Who knows the limits of appropriate human 
behaviour? No. 


For example, there is nothing honourable in the Nurnberger Gesetze and 
their consequences; in the personal suffering, the deaths, they caused, in 
the prejudice and the hatred they engendered and codified. Nothing good 
in the use of krieg in pursuit of some supra-personal aim; in the suffering 
and the deaths caused. Nothing good or honourable in the demand for 
obedience and in the manipulation of people’s emotions by rhetoric and 
propaganda; nothing good or honourable in the punishment of those who 
were inclined, as is morally right and justified, not to surrender their 
individual judgement and who thus refused to be obedient in such supra- 
personal matters, especially in relation to certain ‘political’ abstractions, 
such as ‘race’, nation, and the fuhrerprinzip. 


As someone once wrote: 


"Das war ein Vorspiel nur, dort wo man Bucher verbrennt, 
verbrennt man auch am Ende Menschen." 


In respect of National-Socialism - new or old - I now ask similar questions 
to the ones asked in respect of Hitler. That is, can The Numen, the good, 
what is honourable, empathic, compassionate - what is moral - be 
manifest in, be presenced by, such a weltanschauung as National- 
Socialism? No. 


No, for two simple reasons. (1) Because such a weltanschauung has its 
very being in immoral abstractions, be they termed ‘race’, nation, volk, 
ethnicity, folk, or whatever; is defined by the principle of 
inclusion/exclusion, by the separation and prejudgement of human beings 
by abstract criteria. (2) Because such a weltanschauung by its very 
nature is supra-personal, organized, authoritative, dogmatic, and 
numinosity only lives, dwells, is manifest - in the personal sense - by 
individuals leading or inclining toward leading an empathic, 
compassionate, honourable, life where there is no need of any authority, 
any judgement, any criteria, other than their own, deriving from their 
empathy and their unique md0e1 pcdOoc. 


There is thus, based on applying the moral criteria of The Numinous Way, 
a complete rejection by me of National-Socialism - of whatever kind - and 
an understanding of Hitler as a flawed individual who caused great 
suffering and whose actions and policies where dishonourable and 
immoral. 


Conclusion 


The Numinous Way is, and can only ever be, an individual way; a 
non-political, non-religious, choice of individuals desirous of developing 
and using empathy and hopeful of leading honourable lives that do not 
cause or contribute to the suffering of living beings. Lives where one of 
the greatest virtues - a manifestation of our humanity - is considered to 
be a loyal and personal love between two human beings, regardless of the 
perceived or assumed ethnicity, nationality, social status, or ‘sexual 
orientation’, of the individuals concerned. As Sappho wrote, over two and 
half thousand years ago: 


pvaoacGat TIvad Pail [Kai EtEpOV] AppEwDv... 


ota [kKavtTa] piAoc 
KQi THD EI’ OOGOLO’ OMETAGOD Xap [1] 


As for me, my journey of learning, of self-discovery, of making mistakes, of 
trying to acknowledge and correct my errors, of interior change via md0e1 
ud@oc, does not yet seem to be ended. 


David Myatt 
January 30th 2012 ce 


[1] Sappho, Fragments 147/138 [Lobel and Page]. 
My translation is: 


Believe me, in the future someone 
Will remember us ... 


Because you love me 
Stand with me face to face 
And unveil the softness in your eyes ... 


cc David Wulstan Myatt 2012-2019 
This work is licensed under the Creative Commons 
Attribution-NoDerivatives 4.0 International (CC BY-ND 4.0) License 
and can be copied, distributed, and commercially published, 
according to the terms of that license. 


David Myatt - In Explanation Of Humility and The Need for Tolerance 


ij 


= ihc 


In Explanation Of Humility and The Need for Tolerance 
With Reference to Islam 


Prefatory Note 

Of Learning Humility and Tolerance 
Of Respect for Islam 

Terror and Al-Quran 

Of Islam and Violence 

Conclusion 


Prefatory Note 


The following text is from a reply sent, in November of 2012, to a personal correspondent living in 
America who enquired about my peregrinations among various religions; about why - as 
mentioned in previous correspondence - I still respected the Muslim way of life; and about my 
response to the particular criticism that 'Islam encourages terrorism’. I have corrected a few 
typos, clarified the sense in one or two places, and added sub-headings. 


David Myatt 
2012 


Of Learning Humility and Tolerance 


As someone who has lived an unusual and somewhat itinerant (but far from 
unique) life, I have a certain practical experience, over nearly fifty years, of 
various living religions and spiritual Ways of Life. An experience from which I 
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have acquired the habit of respecting all those living religions and spiritual 
Ways: Christianity (especially Catholicism and monasticism); Buddhism; Islam; 
Taoism; Hinduism; Judaism; and the paganism manifest in an empathic 
appreciation of and a regard for Nature. 


Due to this respect, there is a sadness within me because of the ignorance, 
intolerance, prejudice - and often the hatred - of the apparently increasing 
number of people, in modern Western societies, who disparage Islam, Muslims, 
and the Muslim way of life, and who thus seem to me to reflect and to display 
that hubris, that certitude-of-knowing, that lack of appreciation of the 
numinous, that at least in my fallible opinion and from my experience militates 
against the learning, the culture, the civility, that make us more than, or can 
make us more than, talking beings in thrall to their instincts who happen to 
walk upright. 


My personal practical experience of, for example, Christianity, is of being raised 
a Catholic, and being a Catholic monk. Of Buddhism, of spending several years 
meditating and striving to follow the Noble Eightfold Path, including in a 
Buddhist monastery and with groups of Buddhists. Of Islam, of a decade living 
as a Muslim, performing daily Namaz (including attending Jummah Namaz ina 
Mosque), fasting in Ramadan, and travelling in Muslim lands. Of Taoism, of 
experience - in the Far East - a Taoist Martial Art and learning from a Taoist 
priest. Of Hinduism, of learning - in the Far East - from a Hindu lady and of 
over a year on my return to England continuing my learning and undertaking 
daily practice of Hatha Yoga according to the Hatha Yoga Pradipika. Of 
paganism, of developing an empathic reverence and respect for Nature by time 
spent as a rural 'gentleman of the road’, as a gardener, and by years doing 
outdoor manual labour on farms... 


Following a personal tragedy which suffused me with sadness and remorse and 
which - via pathei-mathos - ended my life-long desire for and enjoyment of 
practical Faustian peregrinations, there arose a years-long period of intense 
interior reflexion, and which reflexion included not only discovering and 
knowing the moral error of my immoral extremist pasts but also questions 
concerning the nature of faith, of God, and our desire, in times of personal grief 
and tragedy and remorse, and otherwise, to seek and often to need the 
guidance, the catharsis, of a religion or a spiritual Way. 


Importantly, as I wrote in Pathei-Mathos, Genesis of My Unknowing, 


",..what exposed my hubris - what for me broke down that certitude- 
of-knowing which extremism breeds and re-presents - was not 
something I did; not something I achieved; not something related to 
my character, my nature, at all. Instead, it was a gift offered to me by 
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two others - the legacy left by their tragic early dying. That it took not 
one but two personal tragedies - some thirteen years apart - for me to 
accept and appreciate the gift of their love, their living, most surely 
reveals my failure, the hubris that for so long suffused me, and the 
strength and depth of my so lamentable extremism." 


Forced by grief - by pathei-mathos - to admit my mistakes, the suffering I had 
because of my extremism and my selfishness caused, I discovered I did not like 
myself, my character, and felt I needed to reform myself. But how? Through the 
guidance and acceptance of a living religion or some spiritual Way of Life? By 
holding fast onto Islam? By returning to my Catholic roots, or to Buddhism or 
Taoism? Or by, and perhaps unhumbly, trying to find some solutions of my own? 
Suffice to say it took me over five years [2006-2011], and culminated this year in 
my philosophy of pathei-mathos, my fallible answers to certain questions 
concerning morality, expiation, reformation, the numinous, and the nature of 
Being and of beings. 


In the process, I came to appreciate humility; to admit its importance in trying 
to live a moral life where there is an appreciation of the numinous, a desire to 
be gentle, compassionate, to value love, and where there is the feeling that one 
needs to avoid causing suffering. To admit that we do not have or know all or 
even many of the answers; that we are fallible and thus that our own answers or 
conclusions or opinions may be wrong, and that we need therefore to be 
tolerant and respect the choice, the views, of others and the religions and the 
spiritual ways that offer and which have offered them answers to questions 
regarding meaning, morality, and love, and possibly also given them catharsis, 
purpose, an appreciation of the numinous, and happiness. 


For one of my answers was that I felt, in common with many others, that 


",,.there is, to paraphrase an expression of George Fox used by The 
Religious Society of Friends, 'that of the numinous' in every person, 
and that answering to 'that of the numinous' can take and has taken 
various manifestations over millennia with all such manifestations 
deserving of respect since there is an underlying unity, a similar 
spiritual essence - a similar discovery and knowing and appreciation 
of the numinous, a similar understanding of the error of hubris - 
beyond those different outer manifestations and the different terms 
and expressions and allegories used to elucidate that of the 
numinous." [1] 


In addition, I began during those five years to fully appreciate Islam, beyond the 
rather harsh interpretation of it which I as a Muslim had for many years 
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accepted and followed. An appreciation which took me on further travels; 
involved days of discussions; much further study, personal and with others; and 
enabled me to place my years of living the Muslim way of life in the context of 
not only my life in general but also in relation to my experience of other 
religions and spiritual ways of living. 


Of Respect For Islam 


In respect of this appreciation of Islam: 


"T felt really at home with, among, devout Muslims - those trying to 
follow the guidelines of Quran and Sunnah (or in the case of the Shia, 
being Taglid of a Mujtahid). There was, and is, so much to admire 
about the Muslim way of life, from the modesty of women, the 
reverence for the Prophet, the cultivation of humility, the necessity of 
Wudhu, praying five times a day, the reliance on only Allah, fasting in 
Ramadan, the real feeling of belonging to the Ummah, the avoidance 
of intoxicating substances... 


Of all the religions I have personal experience of, I found Islam to be 
perhaps the most human. In the Quran and Sunnah our weaknesses 
are laid bare, and in Shariah there is a guide to living in a balanced, a 
human, and a numinous, way." [2] 


Thus my personal view of Islam, of the Muslim way of life, and which view I 
have expressed in recent correspondence with others, is a very positive and 
tolerant one; of respect born from experience, a scholarly study, and a 
comparative assessment with other religions and spiritual ways also personally 
experienced. 


Perhaps the bad opinion many people in the West have of Islam would be 
changed if they spent time with Muslim families in places as diverse as Egypt, 
Somalia, Turkey, Morocco, Pakistan, Senegal, Malaysia, and Birmingham. Until 
they have, who are they to pass judgement on the Muslim way of life, and on the 
Quran, the Sunnah, and the Shariah, that inspire and inform that way of life? 


Terror and Al-Quran 


An ayah [verse] often (mis)quoted by those ignorant of, intolerant toward, or 
prejudiced against, Islam, Muslims and the Muslim way of life, is Ayah 151 of 
Surah Al 'Imran, which is usually interpreted as "Soon shall we cast terror into 
the hearts of the unbelievers." Indeed, some self-proclaimed enemies of Islam 
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have even produced images of the World Trade Center in flames, following the 
attack in 2001, overlaid with that interpretation of that Ayah as one of their 
‘proofs’ that Islam incites ‘terrorism’. 


However, a reasoned consideration of the interpretations of the Ayat [verses] 
such people use in their propaganda reveals their error and their ignorance. For 
instance, the Arabic of Ayah 151 of Surah Al 'Imran is: 


abl slog babs as Uji al Le ail | So Ley Cie ll 15 8S Cpall co glé 8 ali 
Copallall (6 she Gud'y UM 


[Transliteration: sanulqi fee qulubi allazeena kafaroo |-ruba bima ashraku 
bil-lahi ma lam yunazzil bihi sultanan wamawhumu I-naru wabisa mathwa 
l-zalimeena ] 


Importantly, does ic yl imply 'terror' as the aforementioned interpretation 
suggests, along with all that the modern English word terror implies, as in the 
difficult to define term terrorism? No, it does not; rather, the Arabic implies the 
fear/the dread and 'the astonishment/awe' - that is, that human feeling inspired 
by apprehending or experiencing some-thing supernaturally or extraordinarily 
powerful and numinous; for example, an Ayah (Sign) of Allah, Al-Khaligq, 
Al-Azim, Al-Jalil. The fear/trembling/awe/astonishment felt, for instance, by the 
Apostles when, as recounted in Luke 24.37, they witnessed Jesus alive after the 
crucifixion. 


That is, I suggest that what is referred to in Ayah 151 of Surah Al 'Imran - as in 


the other four Ayat where lic”) / ic yl occur - is similar to the 'suffusion with 
fear' and the 'being scared' that occurs and has occurred, as recounted in both 
Christian scripture and the Quran, when a mortal is (a) confronted by God/Allah 
or some-thing divine/numinous/awe-inspiring, and/or (b) has such fear, and such 
a being scared, thrust into their hearts by God/Allah, as a Sign, a warning, or as 
mention of their fate. 


In respect of Luke 24.37, for instance, the Greek text is: mtonOévtec 6 Kat 
Ep@oRot yevopevot E60Kovv Mvedua Sewpeiv. The term éugoBoc means ‘suffused 
with/by phobos' - held/gripped by fear; timorous - and occurs in Sirach 19.24 
and Luke 24.5, the latter of which is very interesting: eu@dBwv 5&€ yevopévwv 
abtOv Kai KAWovoWy Ta MpdOWHEA Eic THD yi eimav mpdc abtac Ti Cnteite TOV 
COvtTa PETA THY veKpOv. That is, suffused with phobos, they assumed a posture 
of submission/reverence/respect by bowing their heads; in effect prostrating 
themselves in the presence of some-thing divine/numinous/awe-inspiring. Since 
IIVeDEGa - pneuma - implies apparition or ghost, and mton9evtec suggests they 
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were 'scared' (cf. Odyssey 22.298 - tv 5€ mpévec EMITOINVEV) then Luke 24.37 
could be translated as "But they, suffused with fear and scared, felt that they 
saw an apparition." [3] 


My, admittedly fallible, view now - after some years of reflexion and study - 
is that, in an English interpretation of the meaning of a work as revered, and 
misunderstood, as the Quran, English words in common usage must be carefully 
chosen, with many common words avoided, and that it would sometimes be 
better to choose an unusual or even archaic word in order to try and convey 
something of the sense of the Arabic. Thus, with a careful interpretation 
common misunderstandings of the text - by non-Muslims unversed in Arabic - 
can possibly be avoided, especially if - as might be the case with unusual words 
- the reader has to pause to consider the meaning or make the effort to find the 
meaning, if only in a glossary appended to the interpretation. A pause and/or an 
effort that is suited to reading a work revered by millions of people around the 
world. 


In the matter of Ayah 151 of Surah Al 'Imran, a possible interpretation of 
meaning is: 


Into the hearts of they who disbelieve We shall hurl redurre because 
they, without any authority revealed about such things, associate 
others with Allah; and for their home: The Fire, that harrowing resting 
place of the unjust. 


Here, I have used the unusual English word redurre, with a meaning of 'awe 
combined with a trembling fear'. A word suggested by its occurrence in 
religious works by Richard Rolle and John Gower, and also by texts such as 
Morte Arthure [4]. 


Of Islam and Violence 


It is easy to misinterpret texts; easy to form an opinion based on reading such 
misinterpretations; easy to generalize from a few misinterpreted texts - or from 
texts taken out of context - and produce propaganda that incites prejudice, 
intolerance, and even hatred. 


For example, it is possible for a reader of translations to find more talk of 
‘terror’, retribution, destruction, killing, and violence, in the Old Testament than 
in the Quran. Consider, for example, a commonly available translation of 
Deuteronomy 32. 25: 
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"The sword without, and terror within, shall destroy both the young 
man and the virgin, the suckling also with the man of gray hairs." 


Do the plethora of such quotations from readily available translations of the Old 
Testament make Christianity and Judaism barbarous religions of hatred, 
violence, and terrorism? Are such translations of LXX accurate, to be relied 
upon in the matter of forming an opinion about what is meant? 


Few people today would claim - based on some quotations from a translation of 
the Greek Old Testament - that Christianity and Judaism are barbarous religions 
of hatred and terrorism, and if they did so claim, there is over a thousand years 
of Jewish and Christian scholarship to contradict it, as well as the contribution 
adherents of both those religions have made, over thousands of years, to 
culture, science, and to doing works which have benefited humanity. Not to 
mention the millions of adherents who, following the precepts and guidelines of 
their faith, live or try to live moral lives and who thus make and have made the 
world a better place. 


Similarly, there is the contribution Muslims have made, over more than a 
thousand years, to culture, science [5], and to doing works which have 
benefited humanity. Just as there are millions of Muslims who, following the 
precepts and guidelines of their faith, live or try to live moral lives and who thus 
make and have made the world a better place; and just as there is over a 
thousand years of Muslim scholarship to contradict the claims made by the 
‘Islam is a savage, evil, religion' brigade, a treasure of scholarship that the 
members and supporters of the anti-Muslim brigade are, of course, either 
ignorant about or which they, in their bigotry, scorn. 


Similarly, who today - other than the ignorant or the bigoted - commits the 
logical fallacy of distribution in respect of Christianity by condemning that faith 
based on the actions of a few individuals or fanatics who claim they are 
Christians, or who, for instance, in the name of defending 'Western Christian 
culture' murder seventy-seven, mostly young, innocent people? Who, other than 
the ignorant or the bigoted, condemns Catholicism because a few priests 
commit crimes against children? Who draws attention to the professed 
Christian faith or the Christian baptism of murderers and rapists in order to 
defame Christianity? 


Yet the anti-Muslim brigade repeatedly commit the logical fallacy of 
distribution, and the fallacy of incomplete evidence, arguing as they do from the 
particular to the general, and selecting and presenting as they do - in support of 
their prejudice - material which appears to support their claims about Islam and 
Muslims, while ignoring or dismissing the much larger body of material which 
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does not support their claims about Islam and Muslims. 


Thus do the ignorant, the bigoted, the intolerant, anti-Muslim brigade draw 
attention to the beliefs and the acts of the small numbers of Muslims - out of 
billions - who follow a harsh interpretation of Islam, while ignoring the diversity 
within Islam, ignoring the scholarship which militates against such a harsh 
interpretation and such acts, and ignoring the millions upon millions of 
Muslims, world-wide who, by following the precepts and guidelines of Islam as 
manifest in Quran, Sunnah, Ijmah and Qiyas, live or try to live moral lives, who 
appreciate the numinous, strive to avoid the error of hubris, and who thus make 
and have made the world a better place. 


Conclusion 


In this matter of division, divide, tolerance, and prejudice, I am rather reminded 
of George Washington's 1796 Farewell Address. Such eloquent, reasoned, words 
expressive of a man of good intentions and discernment who not only 
appreciated the virtue of tolerance but knew the nature of we oft-times 
dishonourable, sometimes honourable, human beings: 


",,.designing men may endeavor to excite a belief that there is a real 
difference of local interests and views. One of the expedients of party 
to acquire influence within particular districts is to misrepresent the 
opinions and aims of other districts. You cannot shield yourselves too 
much against the jealousies and heartburnings which spring from 
these misrepresentations; they tend to render alien to each other 
those who ought to be bound together by fraternal affection... 


It is substantially true that virtue or morality is a necessary spring of 
popular government... Promote then, as an object of primary 
importance, institutions for the general diffusion of knowledge... 


Observe good faith and justice towards all nations; cultivate peace 
and harmony with all. Religion and morality enjoin this conduct; and 
can it be, that good policy does not equally enjoin it... 


In the execution of such a plan, nothing is more essential than that 
permanent, inveterate antipathies against particular nations, and 
passionate attachments for others, should be excluded; and that, in 
place of them, just and amicable feelings towards all should be 
cultivated. The nation which indulges towards another a habitual 
hatred or a habitual fondness is in some degree a slave. 
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It is a slave to its animosity or to its affection, either of which is 
sufficient to lead it astray from its duty and its interest. Antipathy in 
one nation against another disposes each more readily to offer insult 
and injury, to lay hold of slight causes of umbrage, and to be haughty 
and intractable, when accidental or trifling occasions of dispute occur. 
Hence, frequent collisions, obstinate, envenomed, and bloody 
contests. The nation, prompted by ill-will and resentment, sometimes 
impels to war the government, contrary to the best calculations of 
policy." 


Did his words prevent designing men from causing a civil war between North 
and South? No. Did his words in support of virtue and the diffusion of 
knowledge prevent the racism that prevailed in the South from lasting over a 
hundred years? No. Did his words prevent the disharmony between nations that 
led to the First and the Second World Wars? No. 


But his words did inspire generation after generation of individuals who, each in 
their own personal way - sometimes small, and local, sometimes larger - did 
make a moral difference, and who all in their own personal way promoted and 
diffused knowledge, fostered fraternal affection, who championed good faith 
and justice towards all nations, and who strove to cultivate peace and harmony. 


Who all, in summary and gradually, made America, and the world, a better 
place. 


Notes 

[1] Pathei-Mathos - A Path To Humility. 2012. 

[2] Just My Fallible Views, Again. 2012. 

[3] On a pedantic note, I understand 50Kéw as meaning here not the 
conventional unemotional 'suppose/thought' nor (worse) ‘opinion’ but rather as 
‘felt' in the sense of experiencing (as they do) an intense and personal feeling. 


Hence my rendering that they "felt that they saw..." 


[4] John Gower, Confessio Amantis 
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That thogh thi love more drawe 

And peise in the balance more, 

Thou miht noght axe ayein therfore 
Of duete, bot al of grace. 

For love is lord in every place, 

Ther mai no lawe him justefie 

Be reddour ne be compaignie, 

That he ne wole after his wille 
Whom that him liketh spede or spille 


(Book 5, v. 4558) The Complete Works of John Gower. 
Oxford: Clarendon Press, 1899-1902 


Morte Arthure 


That thow ne schall rowte ne ryste vndyr the heuene ryche, 
Bbofe thow for reddour of Rome ryne to be erthe [108-109] 


[5] In terms of culture one might mention just a few, such as the preservation of 
important Greek manuscripts; Bayt Ul-Hikma; the first universities (in 
Al-Andalus) and pleasures such as coffee. In terms of science, one might 
mention Arabic numerals and the decimal system, algebra, early research in 
chemistry and medicine, pharmacology, observational astronomy, navigation, 
the inventions of Abbas ibn Firnas; and so on. 


cc David Myatt 2012 
This text is issued under the Creative Commons 
(Attribution-NonCommercial-NoDerivs 3.0) License 
and can be freely copied and distributed, according to the terms of that license. 
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Prefatory Note 


The three articles included here developed from - and in a many places 
summarize and/or quote from - replies I sent to various correspondents between 
February and November of 2012 and which correspondence concerned topics 
such as prejudice, my views concerning Islam and anti-Muslim groups, the use 
of the terms culture and civilization, and whether or not those opposed to 
immigration and/or 'Islamification' are prejudiced and, if so, whether they 
should be reproved. Given this diversity of topics, and the individual nature of 
my replies over a period of some nine months, there is inevitably some slight 
overlap of topics in the three essays. 


These articles present only my personal, fallible, opinion about such matters, 
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and which opinion reflects the weltanschauung and the morality of my 
philosophy of pathei-mathos (formerly 'the numinous way’), as outlined in 
Recuyle of The Philosophy of Pathei-Mathos and texts such as Pathei-Mathos - A 
Path To Humility. 


As I wrote in one such reply in respect of my criticism of certain political groups 
and their beliefs: 


Reluctant as Iam and have been for some time to give my personal 
opinion about such political organizations - given my own lamentable 
history of extremism and my many errors of experience spanning some 
four decades - I cannot quite escape the feeling that perhaps by not 
criticizing such groups, when directly asked and on the basis of my 
personal experience and knowledge of extremism, I am somehow not 
doing something I morally should do. 


My criticism of such groups and the anti-Muslim views they expound, and which 
views form the raison d'etat of such groups, derives from my four decades of 
experience of extremists and my decade of study and personal experience of, 
and involvement with, Islam; and this experience, involvement, and study has 
led me to conclude that the majority of people involved with such groups are 
prejudiced and that the views they expound are unbalanced and extreme 
revealing as such views do not only a profound ignorance of Islam, of the 
Muslim way of life, and of Shariah, but also that hubriatic certitude-of-knowing, 
that impersonal harshness and lack of a personal humility, which are the 
essence of all extremism and which inspires extremists to violent dishonourable 
deeds in the name of their prejudice, their cause or their ideology. 


Thus, and for example, I draw attention to the fact that such people have the 
temerity to write, speak, and demonstrate about, what they are ignorant about 
and prejudiced against, and that one of their propaganda ploys they use, 
redolent of their ignorance, of their lack of knowledge about Islam and their lack 
of practical in-depth experience of the Muslim way of life, 


",..1S to quote English interpretations of a particular hadith and 
English interpretations of ayat from the Quran, thus ignoring (i) that a 
particular hadith or ayat (and Ahadith and Ayah in general) should be 
studied in Arabic and must be considered in the context of the whole 
Quran and the Sunnah and Jjmah combined; and (ii) the truth that to 
know, fully understand, and appreciate, the religion of Islam - the 
Muslim way of life - one must have extensive practical experience of 
how those texts, the Quran, the Sunnah, and Ijmah, are manifested by 
and in the daily and the social lives of those who use them as guides to 
living and as guides to the sacred, the divine. And a practical 
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experience that is diverse: not of only one locale, but of many. In the 
case of Islam, this means understanding Adab, and appreciating, from 
experience, the diversity within Islam - for example, the Sufism of 
North Africa; the way of life of the fellaheen of Egypt, Turkey, 
Morocco; the way of life of Punjabi Muslims in places like Leicester, 
and of Muslims in Somali and Dar-es-Salaam. And it is such diverse 
practical experience that will enable a person to appreciate just what 
Shariah is, what it means, and what it does not mean nor imply. 
Anything other than this is, in my view, ignorance of Islam." 


In addition, many such anti-Muslim groups and the people involved with or 
supportive of them - and who say things like "Islam is one of the great evils of 
the world" - also profess to be defending 'Western Christian culture/civilization' 
even though their attitude, behaviour, and words, reveal a profound ignorance of 
Christianity. 


It is my belief that such extremism, prejudice and ignorance, should be rejected 
and exposed; that the ways of Western societies and the Muslim way of life are 
both - when understood and appreciated - a force for good, and that, 


",..both ways of living, that of West and that of the Muslims, can 
profitably learn from the other, because reasoned dialogue, an 
acceptance, celebration, and tolerance, of diversity, is the moral, the 
virtuous, thing to do. From Islam we in the societies of the West might, 
for instance, re-learn the virtue of a personal humility, dignity, and 
respect for the sacred over and above the material and the profane, 
things which the way of Jesus of Nazareth, and the prophets before 
him, taught us - or saught to teach us - but which many of us somehow 
and for some reason seem to have forgotten." 


I am thus reminded of words such as the following: 


"For what purpose then was [the scroll of Ruth] written? To teach how 
great is the reward of those who do deeds of kindness." Midrash Ruth 
Rabbah 2, 13 


"Let us then try what love can do." William Penn, Some Fruits of 
Solitude 


David Myatt 
2012 
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Prejudice, Extremism, Islamophobia, and Culture 


Over the past decade or so there has been a significant increase, in Britain and 
in Europe in general, in the number of people who claim, believe, or feel, that 
immigration in general and Islam in particular pose a threat. There is and has 
been rhetoric, from politicians and agitators, opposing ‘multiculturalism’ and 
about 'the threat immigration/Islam pose to French/British/Dutch/German 
/European/(whatever)' values, civilization, and identity, as there are regular 
protests about the building of new mosques, and laws in some European nations 
prohibiting the building of minarets and the wearing in public of hijab and/or the 
burkha. Organizations opposed to Shariah and what they term 'Islamification' 
regularly hold demonstrations and protests, many of which are violent or which 
end in violence, and which organizations directly or indirectly lead to and have 
led to, or who have members and supporters who commit, Islamophobic [1] 
incidents such as the harassment of women wearing hijab [2], the desecration of 
the Quran, the desecration of Muslim graves, and attacks on Mosques and the 
homes of Muslim families, and many of which incidents are similar to or 
reminiscent of some anti-Semitic ones. 


The question thus arises as to whether such claims, beliefs, or feelings about 
Islam, Muslims, the Muslim way life, and Islam, are prejudiced and/or extremist, 
and, if they are prejudiced, whether such prejudice should be reproved. 


A Modern Yet Old Concern 


An increasing number of people in Western countries seem to feel or are 
concerned that Islam, and the Muslims who have migrated to or were born in 
Western countries, are in some way undermining or destroying the indigenous 
culture/civilization or way of life that such concerned ones - the concernées - 
identify with. The following comments, although made in respect of Britain, are 
somewhat typical of this European-wide attitude and concern: 


"Here I was, in the heart of a city in the middle of my own country, a 
complete outcast and pariah." [3] 


"Far from merging with local communities, many seem to have decided 
as an act of defiance to live and dress as if still in Bangladesh, 
Pakistan, Somalia or the Middle East," and that Islam should be 
're-branded' for modern Britain. [4] 
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Islam is "one of the great evils of the world" [5] 


"The problems posed by the large-scale immigration of people who do 
not enter into our European way of life [and] the right of indigenous 
communities to refuse admission to people who cannot or will not 
assimilate." [6] 


“When we were growing up, Islam wasn't even a word in everyday 
usage. Now it is an visible part of daily life in most cities. The 
character of Britain has changed tremendously. Personally, I like that 
but I think people have a perfect right not to like it and it doesn't make 
them bad people." [7] 


As these and many similar comments indicate, there are common themes to 
such concerns and attitudes, some of which themes are often unspoken but 
nevertheless implied. Among these themes are the following: (i) that there is a 
particular British identity/character, with 'native Britons' regarding Britain as 
‘their country’ and by extension not really the country, the land, of these new 
‘foreigners’; (ii) that immigrants and those of other cultures and faiths should or 
must adopt this assumed British identity/character - ‘fully integrate’, be 
assimilated - in order to be considered British, with the underlying assumption 
or prejudice that such a posited British/European identity/character is better 
than or superior to or more advanced than those other cultures and faiths; (iii) 
that 'native Britons’ are more entitled to the advantages and the opportunities 
that British society offers than recent (post Second World War) arrivals, 
especially if these 'new arrivals' belong to a different faith or culture and do not 
wish to abandon that ‘alien' faith or culture or manner of dress, and even if such 
people of an ‘alien' faith or culture are second or third generations citizens, and 
work and have paid taxes; and (iv) that the indigenous "people have a perfect 
right not to like [these changes] and it doesn't make them bad people" or 
extremists. 


Among the interesting questions that such concerns and attitudes raise are: why 
do such people not like such changes, and what is 'bad'. It seems to me that 
such dislike is often or mostly the result of several factors; for example, a 
certain instinctive wariness of change and of those who are different; a certain 
lack of knowledge and lack of understanding of the way of life, the culture, of 
the newcomers; a certain sense of belonging to their own area or community; 
and a particular feeling of what it means 'to be British' or English or Scots or 
Welsh. There is thus, or there develops, an instinctive prejudice, that is a bias - 
in favour of this posited 'British/Scottish/Welsh way of life’ (usually an 
idealized/romanticised version of it) and not in favour of the newcomers and 
their ways. 
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Is this bias bad? I venture to say yes, for two reasons. First (and 
philosophically) because life itself is and always has been both a flow of change 
and, beyond the artificial divisions/categories we project upon it, a unity [8]. To 
try and prevent this natural change by holding onto and dividing human beings 
into temporal ideated categories based on median assumptions - such as some 
‘race’ or some idealized static national community or static culture said to have 
arisen during some historical period - is hubris [9]. Second, because I consider 
the good to be "what is fair; what alleviates or does not cause suffering; what is 
compassionate; what empathy by its revealing inclines us to do, what inclines us 
to appreciate the numinous". Thus the bad is what is unfair, what causes 
suffering, and what is biased, prejudiced, since prejudice [10] in many ways is 
the opposite of the muliebral virtue of empathy, causing as such prejudice does 
the impersonal judgemental assessment of a person or persons who are 
personally unknown, and thence often predisposing an individual or a group to 
treat those so impersonally judged in a harsh manner. And such prejudice is bad 
- unfair, morally wrong, deserving of reproval - even if the prejudice that is felt 
does not lead a particular individual to commit harsh practical violent and/or 
hateful (and thus by definition extremist) deeds [11]. 


In my view we should be gently and personally moving away from - and gently 
and personally encouraging, in others, a moving away from - prejudice 
(whatever its genesis) toward empathy and the personal, individual, 
non-judgemental knowing that empathy engenders; away from the artificial 
(abstract) divisions and categories we have manufactured (and often judge 
people by) toward an appreciation of the numinous and thus toward a feeling 
and a knowing of 'that of the numinous in every person' (to again paraphrase 
George Fox). 


Culture, Civilization, and Identity 


In the increasing rhetoric about, and the fears concerning, 'the threat Islam 
poses to European/Western civilization’ and 'to French/British/Dutch/German 
/European/(whatever) values and identity’, there are both assumptions and 
prejudice. 


The very usage of the term civilization, for instance, implies a bias; a qualitative 
often pejorative, prejudiced, assessment and thence a division between 
something judged ‘better than' - or 'superior to' or 'more advanced than’ - 
something else, so that 'to civilize' denotes "the action or process of being made 
civilized" by something or someone believed or considered to be more 
distinguished, or better than, or superior to, or more advanced. 


Thus - and in common with some other writers [12] - my view is that a clear 
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distinction should be made between the terms culture, society, and civilization, 
for the terms culture and society - when, for example, applied to describe and 
distinguish between the customs and way of life of a group or people, and the 
codes of behaviour and the administrative organization and governance of those 
residing in a particular geographical area - are quantitative and descriptive 
rather than qualitative and judgemental. It is therefore in my view inappropriate 
to write and talk about a European or a Western ‘civilization’. 


Given that culture is often understood as the way of life characteristic of a 
community of people, as their distinctive beliefs, customs, language, and social 
behaviour, is there a European or a Western culture of which, and for example, a 
‘British culture’ might be a part? Or a unique ‘British culture' (and thus identity) 
which might or might not have some affinity with some European culture? And, 
if it exists, who or what defines this British culture, and whence did it arise or is 
assumed to have arisen? For are cultures static, unchangeable entities, or are 
they, as peoples and languages are and have been, in flux - absorbing, 
assimilating, developing, and making obsolete. And if cultures are as I incline to 
believe - and like languages - in flux, is it reasonable to try and make them 
static, a fixed ideation, by zealously striving to limit them to what they were 
perceived to be, once, or to what they are understood to be or assumed to be 
now, and demanding that everyone must adopt this limited and fixed ideation 
with little or no variation, and certainly no (or only a strictly defined) diversity of 
change, allowed? [13] 


However, insofar as I am concerned, such postulations and theories in 
respect of cultural identity are the chimeras of our times, and derive from a 
fundamental misunderstanding of culture. For the essence, the nature, of all 
cultures is the same: to refine, and develope, the individual; to provide a moral 
guidance; to cultivate such skills as that of reasoning and learning and civility; 
to be a repository of the recorded/aural pathei-mathos, experiences, and 
empathic understanding of others (such as our ancestors) over decades, 
centuries, millennia, as manifest for example in literature, music, memoirs, 
poetry, history, Art, and often in the past in myths and legends and religious 
allegories. A recorded/aural pathei-mathos and empathic understanding - a 
human learning - which teach the same lessons, whatever the culture, whatever 
the people, whatever the time and whatever the place. The lesson of the 
importance of a loyal love between two people; the lesson of the importance of 
virtues such as evtaéia [14] and honour; the lesson of the need to avoid 
committing the error of hubris [15]. The lesson of hope, redemption, and 
change. And the lesson concerning our own nature: 


" From Aeschylus to Sophocles to Siddhartha Gautama, from the 
mythos of the Moipai to the postulate of samsara, from the notion of 
Fate to the Sermon on the Mount, and beyond, we have had available 
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to us an understanding [of] how we human beings are often balanced 
between honour and dishonour; balanced between Ufpic and apetn; 
between our animalistic desires, our passions, and our human ability 
to be noble, to achieve excellence; a balance manifest in our known 
ability to be able to control, to restrain, ourselves, and thus find and 
follow a middle way, of appovin." In Pursuit of Wisdom (2011) 


Ultimately, the assumed or the perceived, the outer, differences do not matter, 
since what matters for us as human beings capable of reason and civility is our 
shared humanity and the wisdom that all cultures guide us toward: which 
wisdom is that it is what is moral - it is what keeps us as mortals balanced, 
aware of and respective of the numinous - that should guide us, determine our 
choices and be the basis of our deeds, for our interaction with other human 
beings, with society, and with the life with which we share this planet. 


As outlined in my philosophy of pathei-mathos, my personal view is that the 
criteria of assessment and judgement are the individual ones of empathy, 
reason, and the presumption of innocence; which means that abstractions, 
ideations, theories, and categories, of whatever kind - and whether deemed to 
be political, religious, or social - are considered an unimportant. That what 
matters, what is moral, is a very personal knowing in the immediacy-of-the- 
moment so that what is beyond the purveu of our empathy, of our personal 
knowing, knowledge, and experience, is something we rationally accept we do 
not know and so cannot judge or form a reasonable, a fair, a balanced, opinion 
about. Hence, and for example, individuals and people we do not know, of 
whatever faith, of whatever perceived ethnicity, sexual orientation, or perceived 
or assumed or proclaimed culture - whom we have no personal experience of 
and have had no interaction with over a period of causal time - are unjudged by 
us and thus given the benefit of the doubt; that is, regarded as innocent, 
assumed to be good, unless or until direct personal experience, and individual 
and empathic knowing of them, as individuals, proves otherwise. 


"This acceptance of the empathic - of the human, the personal - scale 
of things and of our limitations as human beings is part of wu-wei. Of 
not-striving, and of not-interfering, beyond the purveu of our empathy 
and our pathei-mathos. Of personally and for ourselves discovering the 
nature, the physis, of beings; of personally working with and not 
against that physis, and of personally accepting that certain matters or 
many matters, because of our lack of personal knowledge and lack of 
personal experience of them, are unknown to us and therefore it is 
unwise, unbalanced, for us to have and express views or opinions 
concerning them, and hubris for us to adhere to and strive to 
implement some ideology which harshly deals with and manifests 
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harsh views and harsh opinions concerning such personally unknown 
matters. 


Thus what and who are beyond the purveu of empathy and beyond 
pathei-mathos is or should be of no urgent concern, of no passionate 
relevance, to the individual seeking balance, harmony, and wisdom, 
and in truth can be detrimental to finding wisdom and living in accord 
with the knowledge and understanding so discovered." Some Personal 
Musings On Empathy - In relation to the philosophy of mda@«e1 ad@oc 


Considered thus, what matters are our own moral character, our interior life, 
our appreciation of the numinous, and the individual human beings we interact 
with on the personal level; so that our horizon is to refine ourselves into 
cultured beings who are civil, reasoned, empathic, non-judgemental, unbiased, 
and who will, in the words of one guide to what is moral, Am66ote obv Ta 
Kaioapoc Kaioapi Kai Ta Tov @eod TH Oe@ [16]. 


Notes 


[1] Islamophobia has been defined, by Professor Erik Bleich, as "indiscriminate 
negative attitudes or emotions directed at Islam or Muslims," and thus, "as with 
parallel concepts like homophobia or xenophobia, Islamophobia connotes a 
broader set of negative attitudes or emotions directed at individuals or groups 
because of their perceived membership in a category." 


See my 2012 article Concerning Islamophobia [included below]. 


[2] In respect of Hijab and some of the myths surrounding it, see, for example, 
Leila Ahmed: A Quiet Revolution - The Veil's Resurgence, from the Middle East 
to America. Yale University Press, 2012. Leila Ahmed is Professor of Divinity at 
Harvard. 


[3] The quotation is from a book by Clarissa Dickson Wright, published in 2012, 
the author having been a presenter of several mainstream television cookery 
programmes. 


[4] Trevor Kavanagh, a journalist writing in the British newspaper, The Sun, 
dated November 20, 2012. 


[5] Richard Dawkins, speaking in Stornoway, as reported in The Scotsman 
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newspaper, dated November 2, 2012. 
[6] Roger Scruton, speech at Antwerp, June 23, 2006. 
[7] Private communication from an e-mail correspondent, November 2012. 


[8] qv. The Nature of Being and of Beings section of my The Way of Pathei- 
Mathos - A Philosophical Compendiary. 


[9] qv. (i) The Abstraction of Change as Opposites and Dialectic; (ii) Concerning 
Some Abstractions - Extremism and Race; (iii) Recuyle of the Philosophy of 
Pathei-Mathos. 


It is personal empathy and pathei-mathos which enable us to appreciate the 
unity beyond the appearance of posited, manufactured, categories and 
opposites, and which thus inclines us toward knowing and trying to do what is 
right. As explained in Recuyle of the Philosophy of Pathei-Mathos: 


"Empathy - and the knowing that derives from it - thus transcends 
‘race’, politics, religion, gender, sexual orientation, occupation, wealth 
(or lack of it), 'status', and all the other things and concepts often used 
to describe, to denote, to prejudge, to classify, a person; so that to 
judge someone - for example - by and because of their political views 
(real or assumed) or by their religion or by their sexual orientation is 
an act of hubris." 


As I mentioned to one correspondent: 


"My admittedly fallible view of empathy is that it is natural human 
faculty which most humans could possibly develope and use. A faculty 
that can provide a type of knowing of another living being sans words, 
ideas, abstractions/constructs; and which results in sympatheia - 
benignity - with and for that living being. 


I have described it a ‘translocation of ourselves' where we experience 
a loss of that 'separation-of-otherness' which usually defines us as an 
individual human being, resulting in an intuition or intuitions 
concerning the feelings of another. Thus and for instance we can sense 
someone's sadness, or grief, or pain, or joy. Which, in practical terms, 
naturally predisposes us toward treating that person as we ourselves 
would wish to be treated: with compassion, understanding, honour, 
and dignity. 


In a sense, we make an ‘acausal connexion’ to and with another living 
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being, and which connexion is entirely independent of those forms, 
categories, and classifications we normally use to describe, and to try 
to ‘understand’, and/or which we use to judge (consciously or 
otherwise), another person. A process I have described as a wordless 
intuition concerning the physis - the being or character - of a person. 


Sometimes this 'translocation of ourselves’ and sympatheia with 
another is of a sufficiency to cause us to actually physically feel the 
pain of another. Which sufficiency of empathy can quite naturally make 
the everyday life of such an 'empath' somewhat challenging if not 
difficult. 


As to how this faculty might be developed, I only have tentative 
suggestions, based on my (limited) understanding and the pathei- 
mathos of my rather outré life. Which suggestions concern such 
matters as developing an appreciation of the numinous, cultivating 
wu-wei, and fostering an attitude of personal humility part of which is 
understanding 'the cosmic perspective’, of the reality of ourselves as 
one microcosmic fallible fragile mortal rather insignificant living being 
on one planet orbiting one star in one galaxy in a cosmos of billions of 
galaxies, and which short-lived mortal also happens to be a connexion 
to all life, human and otherwise, on this planet we mortals call Earth." 


[10] Prejudice is defined in the Oxford English Dictionary as "preconceived 
opinion not based on reason or actual experience; bias". 


[11] I outline my particular usage of - and sometimes particular definition of - 
certain terms, such as 'the good', extremism, society, innocence, and so on, in 
Appendix I (A Glossary of Terms) of my Recuyle of the Philosophy of Pathei- 
Mathos. 


[12] A useful overview of the usage of the terms culture and civilization is given 
in Keywords: A Vocabulary of Culture and Society by Raymond Williams, Oxford 
University Press, 1976. 


[13] One correspondent of mine went so far as to jest that the 'save British 
culture from Islamification' brigade are kindred in spirit to those who would 
have us remove all 'foreign' words from the English language, with in-fighting 
occurring and new grouplets formed because they cannot agree what 
constitutes a foreign word and how far, historically, they should go back in their 
crusade to remove such 'non-British' things and so keep ‘their language pure’. 


[14] As I mentioned in The Way of Pathei-Mathos - A Philosophical Compendiary: 
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evTaéia [is] that quality of self-restraint, of a balanced, well-mannered 
conduct especially under adversity or duress, of which Cicero wrote: 


Haec autem scientia continentur ea, quam Graeci evtatiav nominant, 
non hanc, quam interpretamur modestiam, quo in verbo modus inest, 
sed illa est evtaéia, in qua intellegitur ordinis conservatio 


Those two qualities are evident in that way described by the Greeks as ebtatiav 
although what is meant by ebtaéia is not what we mean by the moderation of the 
moderate, but rather what we consider is restrained behaviour... De Officiis, Liber 
Primus, 142 


[15] In respect of avoidance of hubris, refer to my Recuyle Of The Philosophy Of 
Pathei-Mathos. 


[16] Matthew 22:21. Reddite ergo, quae sunt Caesaris, Caesari et, quae sunt 
Dei, Deo. Render therefore to Caesar the things that are Caesar's; and to God, 
the things that are God's. 


Toward A Balanced View Of Islam and The West 


The ‘save our civilization from Islamification' - and 'no surrender to Shariah’ - 
brigade often proudly speak and write about the societies of the West in glowing 
terms, and contrast their own ‘advanced’, 'civilized', societies and way of life 
with Islam, and which religion of the Muslims they describe as "one of the great 
evils of the world" [1], as 'barbaric, bloodthirsty, primitive, murderous’, and 
which they claim 'subjugates women’. 


This attitude reveals several things. That those who so pontificate are - 
instinctively or willfully - extremely biased against Islam, Muslims, and the 
Muslim way of life [2]; and/or that they have an extremely romanticized view of 
the societies of the West (and especially of their own society); and/or that they 
are hatefully speaking/writing propaganda, and inciting prejudice and hate and 
demonizing Islam and Muslims, in order to promote their views/cause 
/organization/ideology. And demonizing Islam and Muslims in much the same 
way as those minority of Muslims who adhere to or believe in a harsh 
interpretation of Islam demonize the societies of the West and some (or all) of 
the kuffar. 


For such an attitude is unbalanced, irrational, ignorant; ignoring as it does the 
reality - the truth - of the societies of the West and the reality - the truth - about 


12 


David Myatt - A Personal View Concerning Islam, The West, Prejudice, and Islamophobia 


the varied societies, past and present, of Muslims. [3] 


A Balanced View 


The balanced view is that both types of societies - the Western and the Muslim - 
have, and have had, problems and divisions, and governments and individuals 
who have sanctioned and done barbaric deeds. And people of good, honourable, 
intentions and people of bad, dishonourable, intentions. And people aware of the 
misdeeds of the past and the problems of the present - of what is morally 
necessary in order to offset or solve such problems - and who are trying in their 
own ways to make their societies better, more moral, in accord with the 
principles they believe in, whether those principles be described as political, 
religious, or social. 


The anti-Muslim brigade, for instance, claim that 'Islam subjugates women’ and 
treats them unfairly, while ignoring - or being in ignorance about - the misogyny 
that is rife in the West, with nearly 100,000 women per year seeking treatment 
in the British city of London alone for violent injuries received in their own 
homes, with, on average, in Britain, two women per week being killed by a male 
partner or former partner - that is over 100 women a year. Also, in England and 
Wales alone, in one year, there are around 600,000 recorded incidents of 
domestic violence, and every minute of every day the British Police are called by 
a woman who has been subject to violent domestic abuse. [4] 


The anti-Muslim brigade, for instance, claim that 'Islam is barbaric, bloodthirsty, 
murderous’, while ignoring the fact in the past hundred years Western countries 
have, through conflict and war, caused or contributed to far more deaths than 
Muslim societies: well over one hundred million human beings. Over sixty 
million people in the Second World War - the most brutal and bloody war in 
human history. Over sixteen million in the First World War. Over twenty million 
in the Soviet Union. Many millions killed in colonial wars; and in just two days, 
nearly a quarter of a million people in Japan killed by the dropping of atomic 
bombs. In the past three years alone, the drone strikes authorized by the Obama 
administration have killed between 282 and 535 civilians, of which 60 were 
children [5]. Such attacks have been described, by Western commentators with 
a legal background, as "violations of international law" [6], as "terrorizing men, 
women, and children" [7] and as "extra-judicial assassination - accompanied by 
the wanton killing of whatever civilians happen to be near the target, often 
including children" [8]. 


The anti-Muslim brigade, for instance, make claims about the 'violence and 
inhumanity of Jihad' while (i) ignoring the fact that no Muslim society, in the last 
hundred years, has invaded and occupied another land, Muslim or kuffar; and 
(ii) ignoring the recent colonialism of the West, and wars such as those fought in 
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Vietnam, and recent invasions in Iraq and Afghanistan, which have resulted in 
hundreds of thousands of deaths, many civilian. 


Also ignored by those who pontificate about "the great evil that is Islam" are the 
many the social problems in Western societies which make the lives of millions 
of people despairing, and grim; a life which many escape from by turning to 
drugs or alcohol [9]. 


But do all the above things - and other things such the torture of Muslims 
in Abu Ghraib and Bagram, the rendition and torture of Muslims suspected of 
being terrorists, the death of 290 people on Flight 655 shot down by US missiles 
- make Western societies barbaric, bloodthirsty, murderous, terrorist, violent, 
uncaring, full of hate? Do they show that the principles underlying Western 
society are wrong, evil, immoral, barbaric, oppressive of women? 


Or do they show that the peoples and governments of the West have done some 
bad things, made mistakes, but have admitted (or are beginning to admit) their 
errors, have learnt from them - and are still learning - and thus are not prefect 
and should not be idealized? Do they also show that claims of perfection, that 
such idealizations of the West as the anti-Muslim brigade make, are themselves 
wrong, mistakes worthy of reproval just as the demonization of the West by 
those Muslims who adhere to or believe in a harsh interpretation of Islam is 
wrong? 


A Force For Good 


My personal view now of Western societies - based on experience, a life 
of extremisms and subversions, and deriving from much reflexion, an 
acknowledgement of my own mistakes, and much pathei-mathos - is that they 
are a force for good, and that, for all their problems and flaws, 


",,. there is, within them, a certain tolerance; a certain respect for the 
individual; a certain duty of care; and certainly still a freedom of life, 
of expression, as well as a standard of living which, for perhaps the 
majority, is better than elsewhere in the world and most certainly 
better than existed there and elsewhere in the past. 


In addition, there are within their structures - such as their police 


forces, their governments, their social and governmental institutions - 
people of good will, of humanity, of fairness, who strive to do what is 
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good, right. Indeed, far more good people in such places than bad 
people, so that a certain balance, the balance of goodness, is 
maintained even though occasionally (but not for long) that balance 
may seem to waver somewhat. 


Furthermore, many or most of the flaws, the problems, within such 
societies are recognized and openly discussed, with a multitude of 
people of good will, of humanity, of fairness, dedicating themselves to 
helping those affected by such flaws, such problems. In addition, there 
are many others trying to improve those societies, and to trying find or 
implement solutions to such problems, in tolerant ways which do not 
cause conflict or involve the harshness, the violence, the hatred, of 
extremism." [10] 


Furthermore, also based on experience and much reflexion, my personal view of 
diverse Muslim societies (Sunni and Shia, and from North Africa, to Egypt, the 
Sudan, the Middle East, to Asia), is that - on balance - they are also a force for 
good, full of people of good will, of humanity, of fairness, who strive to do what 
is good and avoid what is dishonourable - Amr bil Maroof wa Nahi anil Munkar. 


Thus both ways of living, that of West and that of the Muslims, can profitably 
learn from the other, because reasoned dialogue, an acceptance, celebration, 
and tolerance, of diversity, is the moral, the virtuous, thing to do. From Islam we 
in the societies of the West might, for instance, re-learn the virtue of a personal 
humility, dignity, and respect for the sacred over and above the material and the 
profane, things which the way of Jesus of Nazareth, and the prophets before 
him, taught us - or saught to teach us - but which many of us somehow and for 
some reason seem to have forgotten (I know I forget them for decades). 


Furthermore, claims of perfection about, and idealizations of, one's own 
society/nation/country/religion - and the demonization of others - are not only 
irresponsible, unwise, but also hubris, perpetuating as such hubris does the 
reprehensible suffering that has so blighted and which still blights this one small 
planet orbiting one ordinary star in one galaxy among a cosmos of billions of 
such star-filled galaxies. 


The solution to such suffering, such mistakes, is simple, for it begins with each 
one of us, internally. With a rejection of extremism, and a discovery and an 
appreciation of (or a rediscovery of) the numinous and of our shared humanity; 
an appreciation that predisposes us feel and know our limitations and faults, as 
fallible mortals, and which feeling and knowing forms the essence of 
Christianity, Judaism, Islam, Buddhism, Sikhism, Hinduism, Taoism, and of the 
humanism that has motivated and inspired so many in the West for two 
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centuries or more. 


Notes 


[1] Richard Dawkins, speaking in Stornoway, as reported in The Scotsman 
newspaper, dated November 2, 2012. 


[2] In Concerning Islamophobia, I wrote: 


"The ‘indiscriminate negative attitudes or emotions’ that 
Islamophobics have for Islam and Muslims is the result, in my fallible 
view and in my experience, of a lack of knowledge - an ignorance - 
about both Islam and the Muslim way of life, and of the propensity we 
humans seem to have to express opinions about, or pass judgement on 
something we have little or no personal experience of, and/ or on 
someone or some many we do not personally know. This personal 
ignorance concerning something, or someone or some many, we 
express an opinion or views about is also something we seldom admit 
to others, and often do not admit even to ourselves." 


One propaganda ploy used by the ‘save our civilization from Islamification’ 
brigade - redolent of their ignorance, of their lack of knowledge about Islam and 
their lack of practical in-depth experience of the Muslim way of life - is to quote 
English interpretations of a particular hadith and English interpretations of ayat 
from the Quran, thus ignoring (i) that a particular hadith or ayat (and Ahadith 
and Ayah in general) should be studied in Arabic and must be considered in the 
context of the whole Quran and the Sunnah and Ijmah combined; and (ii) the 
truth that to know, fully understand, and appreciate, the religion of Islam - the 
Muslim way of life - one must have extensive practical experience of how those 
texts, the Quran, the Sunnah, and Ijmah, are manifested by and in the daily and 
the social lives of those who use them as guides to living and as guides to the 
sacred, the divine. And a practical experience that is diverse: not of only one 
locale, but of many. In the case of Islam, this means understanding Adab, and 
appreciating, from experience, the diversity within Islam - for example, the 
Sufism of North Africa; the way of life of the fellaheen of Egypt, Turkey, 
Morocco; the way of life of Punjabi Muslims in places like Leicester, and of 
Muslims in Somali and Dar-es-Salaam. And it is such diverse practical 
experience that will enable a person to appreciate just what Shariah is, what it 
means, and what it does not mean nor imply. Anything other than this is, in my 
view, ignorance of Islam. 


[3] Among the ignoble propaganda ploys used by the 'save our civilization from 
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Islamification' brigade is to report some crime or ignoble deed if and only if the 
religion (or the presumed religion) of the perpetrator is Muslim, or if the 
perceived ethnicity of the perpetrator is Asian/Arab/African, to thus 'prove/show' 
how horrid, bad, brutal, barbaric, those 'muzzies'/Arabs/Asians/foreigners are. 
These propagandists thus ignore similar deeds done by Europeans/Whites 
/Christians. 


Another ignoble propaganda ploy they use is to report some crime or ignoble 
deed done by, or words spoken by, some Muslim or Muslims who adhere to or 
believe in a harsh interpretation of Islam and then claim that that deed or those 
words ‘prove how horrid, bad, brutal, barbaric, terroristic, Islam is'. These 
propagandists thus ignore similar extremist deeds done, or similar harsh words 
spoken, by Europeans/Whites/Christians, past and present. 


[4] Sources: (a) Punching Judy, BBC TV Documentary; (b) Crime in England and 
Wales (Home Office annual publication); (c) Women’s Aid Federation of England. 


[5] Bureau of Investigative Journalism. Covert Strikes in Pakistan, Yemen, and 
Somalia, 2012 


[6] Living Under Drones, Report by New York University School of Law and 
Stanford University Law School, 2012 


[7] Glenn Greenwald. The Guardian, September 25, 2012 
[8] Glenn Greenwald. The Guardian, November 15, 2012. 


[9] For instance, cocaine use in England and Wales is the highest in Europe, 
indulged in by over four million people - and Scotland’s rate of cocaine use is 
among the highest in the whole world. [Source: European Monitoring Centre 
for Drugs and Drug Addiction] 


For instance, America has the highest number of people in prison, per capita, in 
the whole world - over 1.7 million people, with well over half of all prisoners in 
America there for drug related offences [Source: (a) Drug Policy Information 
Clearinghouse (White House Office of National Drug Control Policy); (b) Centers 
for Disease Control and Prevention (The Department of Health and Human 
Services).]. In addition nearly 22 million Americans aged 12 or older are illicit 
drug users [Source: (a) Foundation for Social Improvement; (b) Centers for 
Disease Control and Prevention, The Department of Health and Human Services 


Ib 


In respect of alcohol, an estimated 15 to 20 million Americans are addicted to 
alcohol or regularly abuse alcohol for personal or social reasons. Furthermore, 
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in America, alcohol use is involved in: (a) one-half of all murders, accidental 
deaths, and suicides; (b) one-third of all drowning, boating and aviation deaths; 
(c) one-half of all crimes; and (d) almost half of all fatal automobile accidents. 
[Source: (a) National Institute on Alcohol Abuse and Alcoholism; (b) Centers for 
Disease Control and Prevention, The Department of Health and Human 
Services] 


[10] David Myatt, Notes on The Politics and Ideology of Hate, April 2012 


Concerning Islamophobia 
Some Personal Comments from Experience and Pathei-Mathos 


Introduction 


Islamophobia has been defined as "indiscriminate negative attitudes or emotions 
directed at Islam or Muslims" [1] and thus, "as with parallel concepts like 
homophobia or xenophobia, Islamophobia connotes a broader set of negative 
attitudes or emotions directed at individuals or groups because of their 
perceived membership in a category." 


An essential feature of Islamophobia is therefore an acceptance of there being a 
division between 'us' and 'them', with both 'us' and 'them' represented by 
abstract concepts/categories such as national culture, national or religious 
identity, and/or perceived (or assumed) ethnic identity. In addition - as invariably 
occurs and has throughout history occurred - this division into 'them' and ‘us' 
includes or comes to include a conscious or an unconscious belief in 'us' being 
better than, or more 'civilized' than, 'them'. 


Hence, those afflicted by Islamophobia are prejudiced against - or develope a 
prejudice against - Muslims and against the religion of Islam, and which 
prejudice often leads them to treat Muslims in a bigoted way. And prejudiced 
because Islamophobics feel - and need to believe - that Islam and/or Muslims are 
somehow ‘inferior’ or ‘uncivilized’ or 'barbaric’. 


Over the past decade Islamophobia has markedly increased, and has become an 
integral part of most 'extreme right-wing’, racist, and self-styled nationalist, 
political organizations in Europe, with many such groups making their 
self-proclaimed ‘crusade’ against Islam, Sharia, and Muslim 'immigrants', their 
main focus. A self-proclaimed 'crusade' evident, for example, in the actions and 
the diatribal writings of the person who, in July of 2011, left a bomb near a 
government building in Oslo, Norway, that killed eight people, and who then 
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proceeded to - on the nearby island of Utgya - shoot dead sixty-nine others, the 
majority of whom were young innocent [2] people. 


A Lack of Knowledge, A Surfeit of Ignorance 


The "indiscriminate negative attitudes or emotions" that Islamophobics have for 
Islam and Muslims is the result, in my fallible view and in my experience, of a 
lack of knowledge - an ignorance - about both Islam and the Muslim way of life, 
and of the propensity we humans seem to have to express opinions about, or 
pass judgement on something we have little or no personal experience of, and/ 
or on someone or some many we do not personally know. This personal 
ignorance concerning something, or someone or some many, we express an 
opinion or views about is also something we seldom admit to others, and often 
do not admit even to ourselves. 


In general, Islamophobics have an emotive, indiscriminate, and therefore 
unreasonable, reaction to - a dislike of, or a fear of, or an aversion to, ora 
hatred of, and/or an instinctive prejudice against - what they do not know and 
have no personal experience of; what they are ignorant of. An emotive, 
unreasonable, response and reaction - an attitude, an ignorance - which certain 
political groups take advantage of and encourage, and/or which emotive attitude 
and ignorance is or has been the genesis for the formation of some groups with 
a particular anti-Muslim agenda. 


For instance, how many of the leaders, organizers, members and supporters, of 
groups with an anti-Muslim and anti-Islamic agenda and policies - and who 
glibly talk, write, and demonstrate, about Shariah - have read the Quran in 
Arabic? How many have studied the Sunnah - at the very least the collections of 
Bukhari and Muslim? How many have studied Al-Adab Al-Mufrad? How many 
have studied Islamic jurisprudence and discussed Shariah with a Qadi or three? 
How many conversations about Islam have they had with learned Imaams? Have 
they lived in a land where the majority of people are Muslim and so have 
practical experience of the Muslim way of life? Have they, from personal 
experience, compared the way of life of Muslims in that land to the lives of 
Muslims in other lands? How many times have they been guests of Muslim 
families and so shared meals and personal conversations and thus empathised 
with Muslims? How many Muslim women have they interviewed or asked about 
Hijab - about why they wear it and how it makes them feel? How many have 
read the maxims of Islamic jurisprudence contained in Al-Majallah al-Ahkam 
al-Adaliyyah? 


If they have not done all these things then they are uneducated and ill-informed 


about Shariah, about Islam, about Muslims, and about the Muslim way of life. 
That is, the views and the opinions about Islam, about Shariah, about Muslims, 
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about the Muslim way of life, expressed by such groups - and expressed by those 
who are active members or active supporters of such groups - are both 
prejudiced and extremist. And extremist because unbalanced, intemperate, 
impersonal, and harsh [3]. 


For my experience - my forty years as a practical extremist, my decade long 
experience and study of Islam and the Muslim way of life, and the pathei-mathos 
that resulted from these decades and from my experience of Islam, and thence 
led to me rejecting extremism - inclines me to conclude several things about 
extremists, extremism, Islam, and religions in general. 


First, that the essence of all extremism, whether manifesting in a political, a 
religious, a social, or a personal way, is an ill-informed and prejudiced certitude; 
a hubriatic certitude-of-knowing. That is, an arrogant belief that one is - or the 
cause/faith/ideology/group/party/movement/leader is - 'right', combined with an 
unwillingness or an inability to admit one 'does not know’ or may be wrong, 
combined with an adherence to or a belief in a particular ‘abstraction of 
belonging’ and which abstraction of belonging provides an intense sense of 
pride and identity sufficient to engender and provoke not only a dislike and 
often a hatred of 'those not like us' but also bigotry and violence. 


Second, that the antithesis of extremism is that humility and appreciation of the 
numinous that, in my view [4] forms - or formed - the basis of all conventional 
religions (from Judaism to Christianity to Islam to Hinduism to Sikhism) and all 
Ways of Life [5] (such as Taoism and Buddhism) with it being necessary, in order 
that a person properly understands and appreciates such religions and Ways, for 
that person to have a personal experience and a personal knowing over a period 
of time of the daily lives of many of those who believe in, who profess, or who 
practice that religion or Way. 


Third, that I have developed a great respect for not only the Muslim way of life, 
but also for the ways of life engendered by Judaism, Christianity, Hinduism, 
Sikhism, Taoism, and Buddhism. 


This respect of diversity and difference, this humility and appreciation of the 
numinous - and the need for personal experience, a personal knowing, and 
knowledge, in order to truthfully know about some thing, about some one or 
some people - are manifestly absent in extremists. For extremism thrives on, and 
has its genesis in, ignorance and arrogance. An ignorance and an arrogance 
exemplified whenever an extremist fanatically acts in the name of their needed 
Islamophobia. 


For example, what did the person who - in his self-professed 'crusade against the 
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Islamisation of Western Europe ' - murdered seventy-seven people in Norway in 
July 2011 know - personally and from study and travels - about Islam, Muslims, 
and the Muslim way of life? What did this person really know and understand 
about the Western culture he professed needed defending from Islam, Muslims, 
and the 'multiculturalists' he hated? 


Rumpledhatevik - as I prefer to call him [6] - knew very little, and understood 
even less, as his 'manifesto' and his life prior to his murders clearly reveal. His 
sources in respect of Islam - in his turgid 'manifesto' - include magazine and 
newspaper articles (many by fellow Islamophobes), a novel by Leon Uris, and 
websites such as the Islamophobic ‘jihad-watch' from which he cuts-and-pastes 
their inaccurate and propagandistic article 'Islam 101' [7]. Other cut-and pastes 
about Islam include schoolboy howlers, as when an author claims that Ibn 
Taymiyya is considered a "lighthouse for today's Khomeini's". [That author really 
should have read Minhaj as-Sunnah an-Nabawiyyah first.] That Rumpledhatevik 
considered such prejudiced, ignorant, material about Islam merited inclusion is 
evidential of his own ignorance about such matters. 


His sources and his words in respect of the Western Christian culture he 
professed to be defending are equally revealing, indicating a person who (i) has 
no personal knowledge and experience of, and/or no empathy with - and 
certainly no understanding of the importance of - a Christian humility and 
compassion, chivalry and manners, humanism, freedom of religion, and of equal 
and impartial justice under the law; and who (ii) is lacking a scholarly 
knowledge of - and thence a balanced, reasoned, cultured understanding of - 
Homer, Sappho, Sophocles, Aeschylus, Cicero, Livy, Hillel the Elder, Abelard, 
Thomas Aquinas, Dante Alighieri, and many many others. Perhaps 
Rumpledhatevik had also never heard of, or never studied the lives of, people 
such as George Fox, Mother Teresa, and Martin Luther King, 


For he, and the extremists, the Islamophobes, he exemplifies, are ignorant about 
those whom and that which they hate; ignorant about what they profess to care 
about and believe they are defending; and arrogantly talk, write, about, and 
fight - and are prepared to kill others - for what they do not understand and 
have little or no personal experience of. 


Notes 


[1] Professor Erik Bleich: What Is Islamophobia? American Behavioral Scientist, 
vol. 55 no. 12, December 2011. pp. 1581-1600 
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[2] As I wrote in The Way of Pathei-Mathos - A Philosophical Compendiary, I regard 
innocence as, 


...an attribute of those who, being personally unknown to us, are 
therefore unjudged by us and who thus are given the benefit of the 
doubt. For this presumption of innocence of others - until direct 
personal experience, and individual and empathic knowing of them, 
prove otherwise - is the fair, the reasoned, the numinous, the human, 
thing to do. 


Empathy and md@e1 pd@oc incline us toward treating other human 
beings as we ourselves would wish to be treated; that is they incline us 
toward fairness, toward self-restraint, toward being well-mannered, 
and toward an appreciation and understanding of innocence. 


[3] My definition of an extremist is, 


"a person who tends toward harshness, or who is harsh, or who 
supports/incites harshness, in pursuit of some objective, usually of a 
political or a religious nature. Here, harsh is: rough, severe, a 
tendency to be unfeeling, unempathic. Hence extremism is considered 
to be: (a) the result of such harshness, and (b) the principles, the 
causes, the characteristics, that promote, incite, or describe the harsh 
action of extremists." 


It should be noted that in this essay I am critical of (i) political groups or 
organizations or parties of a particular prejudiced ilk; and (ii) the attitude, 
actions, and beliefs, of those who have an emotive (and intemperate, 
indiscriminate) reaction to Muslims, to the Muslim way of life, and to the 
religion of Islam, and who therefore are prejudiced against - or who develope a 
prejudice against - Muslims, the Muslim way of life, and the religion of Islam. To 
be so personally prejudiced, to so have such an indiscriminate negative attitude 
toward Muslims and their way of life, is a harsh, an unempathic, an intemperate, 
thing to do; and someone who in some manner translates - or is motivated to 
translate - this negative attitude and prejudice into practical deeds, or who 
incites others to do so, or who actively promotes such harsh attitudes and 
prejudice, is an extremist, just as a group or organization or political party 
which supports or incites or which is founded on such harsh attitudes and 
prejudice, is an extremist group/organization/party. And extremist even if some 
of its members or supporters are not, themselves, extremists: are not 
prejudiced, and/or not ignorant about those who or that which such an extremist 
entity opposes. 


[4] qv. Pathei-Mathos, A Way To Humility. As I wrote in that work: 
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It seems to me there is, to paraphrase an expression of George Fox 
used by The Religious Society of Friends, 'that of the numinous' in 
every person, and that answering to 'that of the numinous’ can take 
and has taken various manifestations over millennia with all such 
manifestations deserving of respect since there is an underlying unity, 
a similar spiritual essence - a similar discovery and knowing and 
appreciation of the numinous, a similar understanding of the error of 
hubris - beyond those different outer manifestations and the different 
terms and expressions and allegories used to elucidate 'that of the 
numinous'. 


In respect of humility, I use the term here and elsewhere, 


",,.1n a spiritual context, to refer to that gentleness, that modest 
demeanour, that understanding, which derives from an appreciation of 
the numinous and also from one's own admitted uncertainty of 
knowing and one's acknowledgement of past mistakes. An uncertainty 
of knowing, an acknowledgement of mistakes, that often derive from 
mae padoc. 


Humility is thus the natural human balance that offsets the unbalance 
of hubris (UBpic) - the balance that offsets the unbalance of pride and 
arrogance, and the balance that offsets the unbalance of that certainty 
of knowing which is one basis for extremism, for extremist beliefs, for 
fanaticism and intolerance. That is, humility is a manifestation of the 
natural balance of Life; a restoration of appovin, of 6ikn, of cwppoveiv 
- of those qualities and virtues - that hubris and extremism, that ép1c 
and moAepioc, undermine, distance us from, and replace." Pathei- 
Mathos, A Way To Humility 


[5] qv. Pathei-Mathos, A Way To Humility where I make a (rather pedantic) 
distinction between a Way and a religion. 


[6] qv. Concerning the 2011 Massacre in Norway - A Personal Analysis of an 
Extremist 


[7] Sometimes the prejudice that the author of this '101' item has for Islam - and 
his obvious lack of knowledge and lack of personal experience regarding Islam 
and the Muslims - can be faintly amusing, as when he invokes an imaginary 
apostate after claiming that "while Muslims who present their religion as 
peaceful abound throughout dar al-harb, they are nearly non-existent in dar 
al-Islam" and that "a litmus test for Westerners who believe that Islam is a 
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religion of peace and tolerance [is] try making that point on a street corner in 
Ramallah, or Riyadh, or Islamabad, or anywhere in the Muslim world. He 
assured me you wouldn't live five minutes." Well, I have asked such questions in 
such and similar places, and had some very interesting and informative and 
above all rational and courteous discussions (some of which continued over a 
shared meal), and which discussions in such diverse places - from Egypt, the 
Sudan, North Africa, to the Middle East to Asia - revealed that, yes, Islam is 
considered by Muslims in Muslim lands to be a way of tolerance and of both 
outer and inner peace. Perhaps if the author - instead of conjuring up an 
imaginary friend - had made the effort to learn by travelling to such places and 
talking to ordinary Muslims, to Ulaamah, to members of the Muslim 
Brotherhood, and to Sufi teachers, a little of his ignorance and prejudice and 
arrogance may have been dispelled. 


cc David Myatt 2012 
This work is issued under the Creative Commons 
(Attribution-NonCommercial-NoDerivs 3.0) License 
and can be freely copied and distributed, under the liberal terms of that license 
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Preface 


The genesis of this compilation of essays was, as mentioned in the included 
essay A Premature Grieving, the publication in 2019, by a political advocacy 
group, of various unsubstantiated allegations and disinformation about me and 
the subsequent repetition of such allegations and disinformation by some 
mainstream newspapers and media outlets. 


The unsubstantiated allegations and the disinformation concerned my supposed 
continuing involvement with extremism, specifically neo-nazism; it being 
apparent that neither the political advocacy group nor the newspapers and 
media which repeated the allegations and the disinformation had bothered to 
read my extensive post-2011 writings about rejecting extremism and about 
seeking expiation for my decades-long extremist past [1]. 


This compilation of essays is my reply to those unsubstantiated allegations and 
disinformation. 


While two of the essays included in this compilation - both written in 2012 and 
respectively titled Concerning Some Abstractions and Some Notes on The 
Politics and Ideology of Hate - have been superseded by my 2013 book 
Understanding And Rejecting Extremism [2] and by subsequent writings 
concerning the ‘philosophy of pathei-mathos' they nevertheless in my fallible 
view may have some relevance for those interested both in my rejection of 
extremism and how and why I developed my 'numinous way' into my post-2012 
‘philosophy of pathei-mathos'. [3] 


For the writing of those two essays - with their assuredness, their many 
suppositions, their many generalizations and some rhetoric - helped me 
organize and then refine my thoughts about extremism in general and my own 
extremist past in particular. It also made me moderate both my thoughts and 
how I came to express those thoughts in writing; a moderation expressed by my 
Understanding And Rejecting Extremism. 


In a similar way, my 2012 essay Some Philosophical and Moral Problems of 
National-Socialism, [4] also included in this compilation, helped me organize 
and then express in writing my thoughts about National Socialism and Hitler. 


It should be noted that many of the texts referenced in the older essays 
included in this compilation - many referencing my now dated 'numinous way’ - 
are available only in archived versions of my website and weblog, [5] having 
been replaced, post-2012, by my writings concerning the philosophy of pathei- 
mathos, about which philosophy I have included as an appendix here my recent 
text Physis And Being: An Introduction To The Philosophy Of Pathei-Mathos. 


I have reproduced the essays as they were originally published even though 


there is some repetition of content and/or of quotations between some of the 
included essays. 


The illustration is the beginning of the Greek text of tractate XIII of the Corpus 
Hermeticum from the book Mercvrii Trismegisti Poemandres, published in Paris 
in 1554. 


My translation is: 


When, father, you in the Exoterica conversed about divinity your 
language was enigmatic and obscure. There was, from you, no 
disclosure; instead, you said no one can be rescued before the 
Palingenesis. Now, following our discussion as we were passing over 
the mountain I became your supplicant, inquiring into learning the 
discourse on Palingenesis since that, out of all of them, is the only one 
unknown to me, with you saying it would be imparted to me when I 
became separated from the world. 


Thus I prepared myself, distancing my ethos from the treachery in the 
world. [6] 


David Myatt 


September 2019 
Third Edition 


[1] On the question of expiation, qv. my essay Numinous Expiation written in 
2012 and included in Religion, Empathy, and Pathei-Mathos (International 
Standard Book Number 978-1484097984). 


As I wrote in Some Questions For DWM (March 2014), 


"In a very personal sense, my philosophy of pathei-mathos is expiative, 
as are my writings concerning extremism, such as my Understanding 
and Rejecting Extremism: A Very Strange Peregrination. 


[2] International Standard Book Number 978-1484854266. 


[3] The essay Concerning The Development Of The Numinous Way outlines the 
change from 'the numinous way' to the philosophy of pathei-mathos. It is 
available at https://davidmyatt.wordpress.com/rejecting-extremism 


/development-of-the-numinous-way/ 


[4] An archive version of the essay is available at https://web.archive.org 
/web/20130509183014/http://davidmyatt.wordpress.com/moral-problems- 
of-national-socialism/ 


[5] See for example: (i) https://web.archive.org/web/20130602171008/http: 
//davidmyatt.wordpress.com/ and (ii) 
https://web.archive.org/web/20130704131205/http://www.davidmyatt.info/ 


[6] David Myatt, Fight Tractates, 2017, International Standard Book Number 
978-1976452369 


A Premature Grieving 


A recent occurrence, although expected for some years, saddened me 
expressing as it seemed to do something about our human physis; about how for 
so many people our physis does not seem to have evolved that much, if at all, 
despite our thousands of years old human culture of pathei-mathos. 


The occurrence was the publication of a report, in two parts of which report I 
was repeatedly mentioned, with the author of those parts making various 
allegations about me for which he provided no evidence; who misattributed 
certain quotations to me; who made fundamental and multiple factual errors; 
who committed various logical fallacies; who was generally biased and 
dishonourable and who thus rather than promoting hope and fairness promoted 
old-world hostility toward and a stereotyping of particular individuals. 


My resigned sadness was because for that author it was as if propaganda on 
behalf of some cause came before, was more important than, truth and 
empathy; as if there was for that author no personal belief in redemption, in the 
possibility of individuals changing for the better, except insofar - perchance - as 
such change was toward the cause he believed in; and thus as if the author was 
selective, judgemental, about those given the benefit of the doubt using the 
ideology of some cause, or their own prejudice, rather than humanity, as the 
criteria of judgement. 


As I wrote in 2012: 


“could my career as an extremist have been brought to an earlier end 
had one or some of my opponents taken the trouble to get to know me 


personally and rationally revealed to me the error of my suffering- 
causing, unethical, extremist ways? Perhaps; perhaps not - I admit I 
do not know. I do know, however, how my personal interaction with, 
and the ethical behaviour of, the Police I interacted with from the time 
of my arrest by officers from SO12 in 1998, permanently changed (for 
the better) my attitude toward the Police." [1] 


Instead of an empathic, a human, an honourable approach the author preferred 
propaganda, repeating the stereotyping he used almost two decades ago. Thus 
my extensive writings in the past eight years about rejecting all forms of 
extremism, my extensive and intensely personal writings regarding my struggle 
to reform myself as a result of pathei-mathos, were ignored. [2] 


“Thus am I humbled, once more, by such knowing feeling of the 
burden made from my so heavy past; so many errors, mistakes. So 
many to humble me here, now, by such profusion as becomes 
prehension of centuries past and passing, bringing as such a passing 
does such gifts of they now long beyond life's ending who crafted from 
faith, feeling, experience, living, love, those so rich presents replete 
with meaning; presenting thus to us if only for a moment - fleeting as 
Thrush there feeding - that knowing of ourselves as beings who by 
empathy, life, gifts, and love, can cease to be some cause of suffering. 


For no longer is there such a need - never was there such a need - to 
cause such suffering as we, especially I, have caused. For are not we 
thinking thoughtful beings - possessed of the numinous will to love? 


But my words, my words - so unlike such musick [Dunstable: Preco 
preheminencie] - fail: such finite insubstantial things; such a weak 
conduit for that flowing of wordless feeling that, as such musick, 
betakes us far out beyond our causal selves to where we are, can be, 
should be, must be, the non-interfering beauty of a moment; a sublime 
life seeking only to so gently express that so gentle love that so much 
faith has sometimes so vainly so tried to capture, express, and 
manifest; as when that boyish man as monk past Compline knelt in 
gentleness to feel to become such peace, such a human happiness, as 
so many others have felt centuries past and present, one moment 
flowing so numinously to another." [3] 


Yet, as I wrote some years ago, 


"I harbour no resentment against individuals, or organizations, or 
groups, who over the past forty or so years have publicly and/or 
privately made negative or derogatory comments about me or 
published items making claims about me. 


Indeed, I now find myself in the rather curious situation of not only 
agreeing with some of my former political opponents on many 


matters, but also (perhaps) of understanding (and empathizing with) 
their motivation; a situation which led and which leads me to 
appreciate even more just how lamentable my extremism was and just 
how arrogant, selfish, wrong, and reprehensible, I as a person was, 
and how in many ways many of those former opponents were and are 
(ex concesso) better people than I ever was or am. 


Which is one reason why I have written what I have recently written 
about extremism and my extremist past: so that perchance someone 
or some many may understand extremism, and its causes, better and 
thus be able to avoid the mistakes I made, avoid causing the suffering 
I caused; or be able to in some way more effectively counter or 
prevent such extremism in the future. And one reason - only one - 
why I henceforward must live in reclusion and in silencio." [4] 


That I have now broken such self-imposed silence is the result of my resigned 
sadness regarding how far we mortals still have to travel to be able to live, en 
masse, empathic and compassionate lives, and of how so many individuals still - 
from whatever personal motive or because of some cause or ideology - promote 
old-world hostility toward and a stereotyping of particular individuals. 


Perhaps the goddess Aixn will touch some of those so many hostile individuals, 
for as Aeschylus wrote, 


Aika 6€ totic pév na8obdow padeiv Emppéertet: 
TO pEAAOD 6’, Efel pEvolt’, AV KAVOLC: TPO YaIpETW: 
ioov 6& TH MPOOTEVEW. 


"Aixn favours someone learning from adversity: 

But I shall hear of what will be, after it comes into being: 
Before then, I leave it, 

Otherwise, it is the same as a premature grieving." [5] 


Which is yet one more reason why I am still learning and still have far to travel, 
for that recent occurrence brought a premature grieving. 


Ash Wednesday 2019 


[1] A Matter of Honour, 2012. 


[2] These writings include (i) Just My Fallible Views, Again, (ii) Understanding 
and Rejecting Extremism (pdf), (iii) Religion, Empathy, and Pathei-Mathos (pdf), 
and the letters and essays included in (iv) Such Respectful Wordful Offerings 
(pdf). 


[3] Bright Berries, One Winter, written 22 December 2010. 


[4] Pathei-Mathos - Genesis of My Unknowing, written in 2012. 
[5] Agamemnon, 250-253. 


A Perplexing Failure To Understand 


Being a slightly revised extract from a letter to friend, 
with some footnotes added post scriptum 


One of the multitude of things that I have, for years, failed to understand - sans 
any belief in an all-powerful supra-personal deity - is why I am still alive while 
people like Sue and Fran - and the millions of others like them - died or were 
killed, too early. For they neither caused any deaths nor inflicted any suffering 
on another living being, human and otherwise, while I - and the millions like 
me, worldwide - continued to live despite having so caused, directly and/or 
indirectly, deaths and suffering. And in my case, directly and indirectly as my 
documented so lamentable extremist amoral decades - of violence, hatred, 
incitement, of being a "theoretician of revolution/terror" - so clearly reveal. 


Yet - over twenty years after the death of Sue, and almost ten years since the 
death of Fran - here I am, still breathing, still pontificating. And all I have - 
despite years of interior reflexion - is a feeling, an intuition: of the how and why 
our thousand of years old human culture of pathei-mathos is important because 
- or so it seems to me - it might bring (at least to some others) a wordless 
intimation of one possible answer to such a perplexing question. 


For it is a culture that includes, for example, such diverse artisements as the 
Oresteia of Aeschylus, the Lamentations of Jeremiah by Thomas Tallis, and the 
life - and death - of people such as Jesse James, Mohandas K Gandhi, and Edith 
Cavell; and which culture, enshrined as it is in Studia Humanitatis, can 
perchance teach some of each new generation that valuable lesson about our 
human physis, jumelle as our physis is [1] and thus paradoxical as we 
honourable/dishonourable (often hubriatic) mortals are: 


Gvb6pa pol Evvetie, poo, MOAVTPOTIOV, OC PAA TIOAAG 
TAdyyOn, Emei Tpotnc iepov mtoAieOpov EMEpoEnv: 
TOAA@Y 6’ avOpwimwv (bev GOTEK Kai VOOV Eyvw, 
TOAAG 6’ Oy’ Ev NOVTW 1d0Ev GAyen Ov KATH OvPOD, 
QPVUPLEVOC HV TE WLOXTDV KAI VdOTOD ETAIOWD. 

GAA’ 006’ Wc ETHPOVG EPPLOATO, LEPLEDvOC TEP: 

ALVTOV yap OMETEPHOW ATAGDOAAINOW CAOVTO, 

DHMLOL, Ot KATA BodG ‘Yreptovoc 'HeAtoio  _ 

NoSiov: aVTAP O TOTO A*EIAETO DOOTILOV Nap 


The Muse shall tell of the many adventures of that man 

Of the many stratagems 

Who, after the pillage of that hallowed citadel at Troy, 

Saw the towns of many a people and experienced their ways: 

He whose vigour, at sea, was weakened by many afflictions 

As he strove to win life for himself and return his comrades to their 
homes. 

But not even he, for all this yearning, could save those comrades 
For they were destroyed by their own immature foolishness 
Having devoured the cattle of Helios, that son of Hyperion, 

Who plucked from them the day of their returning [2] 


A lesson about ourselves which so many others have attempted to communicate 
to us, as recounted in a certain tragedy: 


ovtw 6’ Atpéwe maibac 6 Kpeicoowv 
em’ AAc&avhpw mépmer E€v10C 

ZEvC TOAVAVOPOC AL yUVaALKOC 
TIOAAG TAAATOPATA Kai poiopaph 
yovatoc Koviatow Epevoopevov 
SiakvaloplevncC tT EV TpOTEAEtoi1c 
K&paKOC OBHowv Aavaotor 

Tpwot 8’ opotwe. éoti 6’ 6mn vdv 
EOTL: TEeActta 6’ EC TO TMEMPWPEVOV 


Thus were those sons of Atreus sent forth 

By mighty Zeus, guardian of hospitality, against Alexander 
On account of that woman who has had many men. 

And many would be the limb-wearying combats 

With knees pushed into the dirt 

And spears worn-out in the initial sacrifice 

Of Trojans and Danaans alike. 

What is now, came to be 

As it came to be. And its ending has been ordained [3] 


and as described - millennia ago - by a certain poetess: 


MaiveTat pol Kivoc tooc Péo10w 

ELpEev’ vn, OTTIG EVAVTLOG TOL 
iobavel Kai WAGOLOV a6v Mwvet- 

OaC DIIAKOVEL - 

Kal pedAaioauc ipépoev, TO p’ Nav 
Kap6iav Ev OTNOEolw ENTOALOED 

we yap éc 0 (6w Bodye’, Oc pE OWvat- 
o' ov’ €v ét’ eiKet, 

OAA’ GKAV PED pAWOOa <EayEe>, AEMTOV 
6’ abtiKa yea ndp DIabebpopunKenv, 


onmateoot 6’ ov6’ Ev Opnpp , Emippdp- 

Beioi &’ a&KOvAaL, 

<éxa6de p’ i6pwc woypoc Kakyéetar / KXS' 6E t6pwco KaKYEETAIL> 
toopoc 6 

TAaioav HypEl, XYAWPOTEPA 5E MOiac 

Epp, teOvaknv 6’ OAiyw 'mbevbnc 

watvoy’ €’ abtar 


I see he who sits near you as an equal of the gods 
For he can closely listen to your delightful voice 
And that seductive laugh 

That makes the heart behind my breasts to tremble. 
Even when I glimpse you for a moment 

My tongue is stilled as speech deserts me 

While a delicate fire is beneath my skin - 

My eyes cannot see, then, 

When I hear only a whirling sound 

As I shivering, sweat 

Because all of me trembles; 

I become paler than drought-grass 

And nearer to death [4] 


and as, for example, described by the scribe of an ancient Hermetic MS: 


Solum enim animal homo duplex est; et eius una pars simplex, quae, 
ut Graeci aiunt obo1w6nc, quam vocamus divinae similitudinis 
formam; est autem quadruplex quod bAikov Graeci, nos mundanum 
dicimus, e quo factum est corpus, quo circumtegitur illud quod in 
homine divinum esse iam diximus, in quo mentis divinitas tecta sola 
cum cognatis suis, id est mentis purae sensibus, secum ipsa 
conquiescat tamquam muro corporis saepta. 


Humans are the only species that is jumelle, with one aspect that 
foundation which the Greeks termed obo1w6nc and we describe as 
being akin in appearance to divinity, and yet also being quadruplex, 
termed by the Greeks bAikoc and which we describe as worldly; 
whereby from such is the corporeal [body] that, as mentioned, is of - 
in humans - the divinity, and in which is that divine disposition, to 
which it is solely related, that is in character a singular perceiveration 
and untoiling since enclosed within the corporeal. [5] 


But will we - can we - mortals, en masse, read, listen, reflect, experience, and 
so learn? Or will we, as our tragic history of the past three millennia so seems 
to indicate, continue to be divided - individually, and en masse - between the 
masculous and the muliebral; between honour and dishonour; between war and 
peace; between empathy and ipseity? 


I do so wish I knew. But all I have to offer, now in the fading twilight of my own 


mortal life, is an appreciation (perhaps contrary, these days, to oi mAéovec) of 
what some schools, independent ('private') or otherwise, still fortunately do 
understand is the importance of a 'classical education’, and of what may 
possibly be apprehended by such poor words of mine as these: 


Here, sea, Skylark and such a breeze as rushes reeds 
Where sandy beach meets 

To meld with sky 

And a tumbling cumuli of cloud 

Briefly cool our Sun. 


Iam no one, while ageing memory flows: 

For was there ever such a bliss as this 

While the short night lasted 

And we touched kissed meshed ourselves together 
To sweat, sweating, humid, 

Fearing so many times to fully open our eyes 

Lest it all really was 

A dream 


But Dawn arrived as it then arrived bringing with its light 
Loose limbs and such a reminder 

As would could should did 

Make us late that day for work. 


So, here: a tiredness of age 
Brightened by such a June as this 
When sandy beach meets 

To meld with sky 

And that tumbling cumuli of cloud 
Briefly cools a Sun 


For there are so many recollections of centuries of a so human love, so many 
memories of years - centuries - of hubris and dishonour, that I can now only live 
each slowly passing daylight hour modus vivendi: 


And the lost heart stiffens and rejoices 
In the lost lilac and the lost sea voices 
And the weak spirit quickens to rebel [6] 


David Myatt 
January 2015 
[1] Poemandres (Corpus Hermeticum), 15: 


Kai 61a TODTO NAPA MaVTA TA EM yc CMa SumAobc EoTIW O AVOPwOC, 
Ovyntoc péEv 61a TO OWLA, KOAVaTOC 6 614 TOV OLOLWH5N KVOPWIODV. 


a8avatoc yap Ov Kai MAVTWDY Thy ECovotav Exwv TA OvHTa MAOYEL 
DITOKEIPEVOC TH ElpappEevy 


Which is why, distinct among all other beings on Earth, mortals are 
jumelle; deathful of body yet deathless the inner mortal. Yet, although 
deathless and possessing full authority, the human is still subject to 


wyrd 
See also Sophocles, Antigone, v. 334 & wv. 365-36: 


TIOAAG TX Sea KOLHEV AVOPWHOV GSElvOTEpOV MEAE... 
OOMOD Tl TO PNXavoEeD TExvVaC DEP EATIIB’ Exwv 
TOTE HEV KAKOV, GAAOT’ El’ EDOAOD EpreEt 


There exists much that is strange, yet nothing 
Has more strangeness than a human being... 
Beyond his own hopes, his cunning 

In inventive arts - he who arrives 

Now with dishonour, then with chivalry 


[2] Homer, Odyssey, Book 1, v. 1-9 
[3] Aeschylus, Agamemnon, v. 60-68 
[4] Sappho, Fragment 31 

[5] Asclepius, VII, 13-20 

[6] TS Eliot, Ash Wednesday 


Concerning The Abstractions of Extremism and Race 


In essence, I consider an abstraction to be: 


"a manifestation, possibly the primary manifestation, of 
the-separation-of-otherness: of a lack of empathy, and which lack 
results in some distinction being made between 'them' and 'us', and 
thus with some living being (human or otherwise) being assigned to 
some abstract category, or group, and/or regarded as the genesis of or 
some representation of some posited existing or future ideal. Often, 
some abstraction - some category or some group or some ideal - is 
imputed to have some value, higher/lower, in relation to some other 
abstraction, with the result that some abstractions are considered to 


be 'worth fighting/killing/dying for', and/or regarded as 'morally 
superior’ to or better than other different, or vaguely different, 
abstractions, even if such difference is illusory and thus only 'in the 


eye of the believer'." Rejecting Abstractions - A Personal Lesson From 
Extremism 


There is thus a difference between an abstraction and a descriptor. A descriptor 
is just a word used to describe something which already exists and which is 
personally observed or is discovered, whereas an abstraction by its nature is: a 
generalization; a hypothesis; a posited thing; an assumption or assumptions 
about, an extrapolation of or from some-thing; or some assumed or extrapolated 
ideal 'form' of some-thing. Sometimes, abstractions are generalizations based 
on some sample(s), or on some median (average) value or sets of values, 
observed, sampled, or assumed. 


Or expressed simply, a descriptor describes what-is as 'it' already is, according 
to its pvoic (physis: its nature, its being) and in accordance with wu-wei; 
whereas an abstraction denotes what is presumed/assumed/idealized, past or 
present or future. A descriptor relies on, is derived from, describes, individual 
knowing and individual judgement; an abstraction relies on something abstract, 
impersonal, such as some opinion/knowing/judgement of others or some 
assumptions, theory, or hypothesis made by others. 


In relation to human beings, abstraction involves an assigning of individuals to 
some abstract category or group, and then interpreting or judging or describing 
those individuals according to the criteria posited for that category or group. 
This results in an impersonal, fallacious, presumptuous, 'knowledge' concerning 
those individuals, and amounts to a dehumanizing of those individuals, fora 
genuine knowing of them requires a personal interaction with them over a 
period of time and of necessity the use of the very individual faculty of empathy 
in the immediacy-of-the-living-moment. 


Thus, as a result of such a personal knowing, an individual might be described 
as kind, with 'kind' being a descriptor, and neutral. As a result of using 
abstractions, an individual might be described as Caucasian, or as Muslim, with 
the abstraction, the category, Caucasian or Muslim by its nature as an 
abstraction imputing or conveying to others certain attributes and 
characteristics (of appearance, life, personality, and so on) which may or may 
not apply to the individual so described. 


Also, and most importantly, all human manufactured abstractions ignore The 
Cosmic Perspective - our place in the Cosmos - and thus are a manifestation of 
hubris, of our arrogance, our insolence. For we human beings are simply one 
fragile mortal biological life-form on one planet orbiting one star in one galaxy 
in a Cosmos of billions of galaxies; our abstractions merely the opinionated 
product of our limited fallible earth-bound so-called ‘intelligence’, an 
‘intelligence’, an understanding, we foolishly, arrogantly, pridefully have a 


tendency to believe in, have faith in, and exalt. 
Extremist and Extremism 


Are 'extremism' and 'extremist' abstractions? Personally I do not believe that 
they are, since I regard those terms as but useful descriptions of the character, 
the nature, of certain individuals and of their deeds; with such character and 
such deeds already having been revealed by the actions, by the life, of such 
individuals. 


In effect, 'extremist' and 'extremism' are not ideals, but descriptors of what is 
known or revealed through observation and a personal knowing. A function of 
the empathic-knowing of an individual as that individual is. 


As a result of some forty years of practical experience as an activist, I consider 
that an 'extremist' is a person who tends toward harshness, or who is harsh, or 
who supports/incites harshness, in pursuit of an objective that is usually 
considered to be of a political or of a religious nature. Hence, for me, extremism 
is the result of such harshness as well as the principles, the causes, the 
characteristics, that promote, incite, or describe the harsh action of extremists. 


Thus, and I believe quite correctly, I have described myself - categorized myself 
- as an extremist, as a promoter of extremism, both during my neo-nazi years 
and during my years propagating a harsh interpretation of Islam, an 
interpretation which included supporting bin Laden and the Taliban, supporting 
and promoting 'martyrdom operations' (‘suicide attacks' by Muslims) and thus 
supporting and promoting attacks on, and the killing of, non-combatants. 


Relevant questions here include the following: (1) Are racism and the promotion 
of impersonal hatred immoral, bad, harsh? (2) Is the targeting and killing of 
non-combatants (including women and children) immoral, harsh? According to 
my criteria - the criteria of my weltanschauung, The Numinous Way - the 
answer is that they are immoral, bad; they are divisive, impersonal 
(unempathic), a harsh (an extreme) manifestation of the error, the hubris, that 
is the-separation-of-otherness. For what is moral is compassion, the peace - the 
gentleness - of a personal shared love; what is fair, honourable, kind; what 
manifests the gentility of wu-wei, what manifests the empathic knowing of 
individuals in the immediacy-of-the-moment. 


In the simple sense, all individuals we do not personally know - whom we have 
not interacted with personally and who thus are unknown to us via, who are 
inaccessible to, our faculty of empathy - are or should be presumed to be 
‘innocent’, unjudged. Given the benefit of the doubt. For that is the fair, the 
honourable, the empathic, the humane, thing to do. Thus to promote impersonal 
goals and objectives - abstractions such as ‘suicide attacks’ or the hatred and 
prejudice of racism - which badly affect, harshly impinge upon, which hurt, 
injure, or kill people we do not know, is assuredly wrong. 


My character during my extremist years - or at least the dominant part of my 
character at the time - was certainly harsh or tended toward being harsh, since 
my motivation was to harshly pursue, if necessary by violent means, some harsh 
impersonal goal, some harsh impersonal objective, to engage in activities, with 
the aim of trying to bring that goal, that objective into-being; with the 
attainment of that goal, that objective, having immoral priority over virtues 
such as personal love, personal happiness, compassion, empathy, peace, 
kindness, and honour. In effect, my life - my deeds, my behaviour, my words 
(spoken and written) - revealed, proved, that I was indeed an extremist 
promoting extremism; that I was immoral; that I acted unethically and that I 
promoted and championed and violently strived for what was wrong. 


There is thus in my case - and in the case of others like me - only an 
acknowledgement of the facts and a recognition of what is moral and what is 
immoral. For the criteria used are proven deeds, a character directly revealed - 
individual to individual - by such deeds, and a knowing, an acceptance, by us of 
what is immoral, bad, wrong. 


Race 


As mentioned in FAQ About The Numinous Way dated 9/March/2012 - 


" Race is a manifestation of the causal separation-of-otherness, and 
thus contradicts empathy and the intuitive knowing of and sympathy 
with the living other that individual empathy provides or can make us 
aware of. 


The notion of race separates, divides, human beings into 
manufactured lifeless categories which nullify the empathic knowing 
of individual human beings. Such assignment of individuals to a 
posited abstract category - some assumed 'race' or sub-race - is 
irrelevant, since individual human beings are or have the potential to 
be unique individual human beings, so that such an assignment, 
whatever the alleged reason, is a dehumanizing of those individuals. 
For our humanity is expressed by an individual and personal knowing 
of individuals, by a personal interaction with others on the basis of 
respect, tolerance, reason, and honour, and which personal knowledge 
of them renders their alleged or assumed ethnicity or ancestry 
irrelevant." 


A human being is an individual person who is unique or who has the capacity to 
be unique, the capacity to develope their uniqueness. Those human beings, 
those unique individuals, who are not personally known to us, are because they 
are unknown to us - being thus unseen, unfelt, by our sense, our faculty, of 


empathy - cannot, should not, be judged by us, or be the subject of or assessed 
using the assumptions made by us or presented to us by others whether in 
spoken or in written form. Such is the foundation of The Numinous Way, of the 
personal weltanschauung I have developed by means of pathei-mathos, where 
empathy via a direct and extended personal knowing is regarded as the only 
moral way to really know, to assess, an individual, to discover their physis, their 
character. 


Thus the alleged or assumed 'race’ of a person is irrelevant; unimportant. To 
assume things about someone on the basis of their alleged or assumed 'race'’ is 
wrong, contrary to the ethic of empathy and to the honour, the fairness, the 
compassion, that manifest the knowing that empathy teaches and reveals to us. 
For 'race' is a Supra-personal categorization, an impersonal large-scale 
grouping, in which the human faculty of empathy, and thus a direct personal 
knowing of individuals, play no part. 


Furthermore, 'race' - however defined - is an abstraction. An ideal and/or a 
generalization, and a generalization which even taxonomically has no relevance. 
Thus, even the observed physical, physiological, genetic - the biological - 
characteristics which have been said to or are alleged to differentiate one 
human race from another and thus to possibly define separate human races are 
irrelevant because such differentiation or definitions are by their very nature 
medians, or assumptions extrapolated from limited data, or an interpretation of 
data according to a hypothesis, and all of which data are static, time-dependant, 
relating as they do to a perceived or an assumed commonality existing or 
alleged to exist 'now' or at some static moment in time but which perceived or 
assumed commonality did not necessarily exist in the past and will probably, 
almost certainly, not exist in the future. 


For in reality humans change, through social interaction and migration, over 
millennia so that, for example, some posited so-called 'race' said to exist now in 
some specific geographic location did not exist twenty thousand years ago 
(probably not even ten thousand years ago) and the peoples allegedly said to be 
of this race are and always have been in flux, changing, adapting, assimilating, 
being assimilated, migrating. 


To define such a static 'race' there has to be assumptions made about 'when' it 
allegedly came into being and about what median values are used to determine 
if a specific individual 'belongs to' such a race. 


But all life - human and otherwise - changes, is subject to change, is in flux. Life 
changes as it changes [1] and has changed as it has been changed. This is the 
wisdom of wu-wei; of the physis of things: of beings, of life. To make some 
posited category the '‘ideal' and thus to impute an importance to, and try to 
preserve, such a static impermanent human-manufactured impersonal 'thing' 
over and above the flux of life, over and above the wu-wei of individuals, over 
and above the morality of empathy, compassion, fairness, and over and above 


the wu-wei of love, is wrong, inhuman, immoral, contrary to the physis of life 
itself. It is hubris, an ignorance of, or an arrogant disregarding of, The Cosmic 
Perspective, and thus is a cause of suffering because it upsets the natural 
balance, the natural harmony, of life. 


March 2012 
Notes 
[1] 
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Aesch. Ag. 67-71 


What is now, came to be 

As it came to be. And its ending has been ordained. 
No concealed laments, no concealed libations, 

No unburnt offering 

Can charm away that firm resolve 


Acknowledgement: This text summarizes my replies to questions submitted to me in - or which 
arose during - recent correspondence with several individuals, some of whom raised various 
objections to my Numinous Way, especially in relation to the concept of 'race' and my use of 
terms such as ‘extremist’ and 'extremism'. 


Some Notes on The Politics and Ideology of Hate 


Part One: 
According to the Philosophy of The Numinous Way 


Introduction 


The ethical criteria of The Numinous Way will be used to consider the politics |! 
and the ideology '! of hate - that is, to consider: (i) those beliefs and/or ideas 
which produce or which engender or which incite '*! in people an intense dislike 
of or an extreme or violent aversion to some other people or group and/or of or 
toward opposing beliefs and/or toward opposing ideas; and (ii) the actions and 
the political activities of those motivated by or pursuing some ideology that 
inclines them toward hatred or which produces hatred. 


Specific examples will be restricted to two sets of beliefs/ideas, firstly that 
conventionally termed ‘extreme right-wing'/fascist/neo-nazi, and secondly that 
conventionally termed radical Islam'*!, and so restricted for the simple reason 
that I have personal practical experience of such beliefs/ideas and have also 
studied them in detail. In the former case, my experience and study amounts to 
some thirty years; in the latter case, to around nine years. 


The Criteria of The Numinous Way 


The criteria of The Numinous Way is the revealing - the insight, the knowing, 
the understanding, the feeling - that the faculty of empathy provides when we, 
as an individual, personally interact with another living being over a certain 
period of time. What is thus discovered by means of empathy is sympatheia - a 
numinous sympathy with the-living-other - and how, as an individual, we are an 
affecting connexion to all life, and thus how our assumed separation, as an 
individual, is an illusion, a manifestation of hubris. We therefore become aware 
of how we affect or can affect others; how they affect or can affect us; and of 
how their suffering, their pain, their joy, their grief, is ours beyond the barrier of 
our inner and our outer egoist. 


This discovery, this revealing, thus inclines us toward compassion, kindness, 
humility, gentleness, love, tolerance, peace, fairness, wu-wei °!, and toward 
being non-judgemental in respect of those we do not personally know and thus 
have no experience of, have had no empathic contact with. For it is empathy - 
the close and the extended personal interaction with individuals, on an 
individual basis, that empathy requires - that is the natural and the moral way 
of assessing, of really knowing, another human being. 


This means two important things. First, that we treat human beings in a human 
way - that is, as individuals, recognizing that they are unique or have the 
potential to become unique; that they, like us, can and do suffer pain, grief, 
sadness, joy; that they, like us, have hopes, dreams. Second, that all individuals 
we do not personally know are or should be presumed to be ‘innocent’, 
unjudged, and so are to be given the benefit of the doubt; for this presumption 
of innocence - until personal experience and empathic individual knowing of 
them prove otherwise - is the fair, the honourable, the moral thing to do. 


The Ideology and Politics of Hate 


For an ideology to cause, provoke, or incite hatred - or which inclines people 
toward hatred or which of itself embodies hate - it is logical to assume that 
there has to be two components at work given that hatred is an intense 
personal emotion which can predispose a person or persons toward or cause 
anger and thence violence, and given that an ideology by its nature is supra- 
personal, that is, a coherent, organized, and distinctive set of beliefs and/or 
ideas or ideals. 


My experience leads me to suggest that the first component is prideful identity, 
and that the second component is the ideal, the goal, of the ideology. For this 
given and accepted identity is always supra-personal and always imparts a 
needed sense of belonging, a meaning to life, just as the goal, the ideal, involves 
individuals committing themselves in a manner which vivifies, removes doubt, 
and imparts a sense of purpose, with the result that individuality becomes 
subsumed with duty and loyalty to the goal, the ideal, given a high priority in 
the life of the individual. 


Ideologies such as National-Socialism - new or old - and radical Islam are 
predicated on identity, a pride in that identity, and on the need to affirm that 
identity through practical deeds. In the case of National-Socialism, there is a 
personal identification with one's assumed race, a pride in what is believed to 
be the achievements and the potential of this race, and a desire to aid one's 
race and its 'destiny' by opposing 'race-mixing’. In the case of radical Islam, 
there is the sense of belonging to the Ummah, a 'comradeship', a certain pride 
in Islam and its superiority; a feeling of the need to undertake or at least 
support Jihad, and a desire to counter the kuffar in practical ways, all deriving 
from the belief that this is what Allah has commanded we do. 


The identity so assumed or presumed produces or can produce resentment, 
anger - caused by a perceived or a felt disparity between the now and the 
assumed ideal, past or future. 


For an essential part of such ideologies is that it is believed that in the past 
some posited ideal community or society or people or way of life existed and 
that the present is a deviation from or a loss of the 'perfection' that then 
existed; a deviation or a loss that the ideology explains by the assumption of a 
simple cause and effect, or several simple causes and effects, a simple linearity 
between the now and the goal (future) and/or the idealized past. Thus the 
problems or the conditions of the present are assumed to have certain 
identifiable supra-personal causes, just as the path to the goal is regarded as 
requiring that those causes be dealt with. In addition, these causes are often or 
mostly the work of ‘others’; not our fault, but instead the result of 'our enemies’, 
and/or of some opposing ideology. That is, someone, or some many, or some 
‘thing’, is or are to blame. 


Hence in order to return to this past perfection - or in order to create a new 
form of this past perfection, this past ideal, or in order to create a new 
perfection inspired by some past ideal - our enemies, and/or opposing ideologies 
and those adhering to them, must be dealt with. There must therefore be 
struggle; the notion of future victory; and at the very least political activity and 
propaganda directed toward political goals - a moving toward regaining the 
authority, the power, the influence which supporters of an ideology believe or 
assume they and their kind have lost and which they almost invariably believe 
are now ‘in the hands of their enemies’ and/or of traitors and ‘heretics’. 


In effect, perceived enemies, those having authority/power, and those perceived 
as adhering to opposing or detrimental ideologies/beliefs or living in a manner 
seen as detrimental, become dehumanized, are judged en masse in a prejudiced 
manner, and become disliked, with this dislike naturally - because of the 
struggle for 'victory' - becoming intolerance, harshness, and thence, almost 
invariably at some time, turning to anger thence to hatred with such hatred 
often resulting in violence against individual 'enemies'. '°! 


Such hatred and intolerance are the natural, the inevitable, consequence of all 
ideologies founded on notions of identity which glorify past glories or assumed 
past perfections, which posit some abstract goal or some future ideal and which 
involve a struggle against enemies to achieve such a goal or such an ideal. 


For there is symbiosis, an empowering of the individual, with the very notion of 
identity and meaning being dependant on notions about past glories, on 
inclusion/exclusion, on notions of superiority/inferiority, on posited enemies, on 
obstacles, and of a striving, a struggle, for an ideal, for some posited goal. And 
vice versa. This is the intoxicating elixir of extremism, a symbiosis born of, 
which engenders and which flourishes on division, divide, intolerance, pride, 
struggle, goals, and hate; a division, divide, an intolerance, a hatred, that 
possibly are at their worst, their most vitriolic, when based on ethnicity, or 
involve religions, or involve perceived or assumed ‘heretical’ divisions within a 
religion. 


In terms of nazi and neo-nazi ideology for example, Aryans are and have 
been ‘the light-bearers of civilization’; the enemies are the Jews and their 
machinations, inferior non-Aryan races, and ideologies such as 'multi- 
culturalism' and liberalism; while the goal is a racially pure Aryan nation, and/or 
a strong and militarized National-Socialist State with a mission, a destiny, to 
‘civilize’ the world through kampf. 


In terms of modern right-wing extremism, as manifest for example by certain 
nationalist political groups in European countries, the 'civilization of the West' - 
in which many such groups now include Israel !”! - is the ideal because it is 
morally superior; the enemies (the hated inferiors) are Muslims and other 
‘immigrants’; with an idealized and resurgent 'European culture and identity' 
(manifest in strong nation-States of 'native Europeans’ and/or in a return to 
communities based on 'European traditions') having replaced the nazi/fascist 
ideal of a National-Socialist/Fascist State and with 'past glories' celebrated and 
idealized and used to motivate and inspire pride and develope a sense of 
urgency about the 'threat' posed by enemies and by the loss of national/cultural 
‘identity’. 


In terms of radical Islam, the enemies (the hated inferiors) are Amerika, Israel, 
Muslim collaborators, and decadent kuffar, with the goal being a resurgent 
Khilafah or at least the implementation of Shariah as the only law at first in 


Muslim lands and then elsewhere. 
A Numinous Approach 


Activists and even many supporters of such ideologies find meaning, worth, 
identity, empowerment, in the inclusion, in the collectivity, the belonging, that 
such ideologies assert or assume, and thus their knowing of themselves and of 
others, and thence their 'ethics' (or lack of ethics) are or become determined by 
the boundaries set by such ideologies. The boundaries of enemies; of traitors; of 
those ‘different from us/inferior to us'; of obstacles to be overcome in the 
struggle toward victory; of sacrifice for the cause; of conformity to guidelines 
for living laid down by a leader or leaders or ideologues or 'the party' or set out 
in some political programme, or book, or tract, or speech, or manifesto. 


What therefore is lost or tends to become lost because of such boundaries, such 
collectivity, is empathy; wu-wei; notions of the innocence - the non-judgement - 
of those we do not personally know; sympatheia with others on an individual 
basis; and a desire to treat every human being as an individual sans all 
ideological boundaries, sans all prejudice, sans abstractions of 
inclusion/exclusion, sans all notions of 'them' and ‘us', and sans all rhetoric and 
propaganda about a struggle for victory, and about the 'urgency of the 
situation’. 


For such ideologies manifest the-separation-of-otherness and which error of 
hubris is the foundation, the essence, of all abstractions!®!, and which 
separation-of-otherness is the genesis of supra-personal, ideological, hatred and 
intolerance, usurping as such ideologies do with their collective empowerment 
and their supra-personal authority the empathy of the individual, the unique 
individual judgement that arises from such empathy, the necessity of interior 
personal spiritual (numinous) development, and the wu-wei, the compassion, 
the fairness, the tolerance, the humanity, that empathy by its revealing inclines 
us toward. 


As such, those ideologies, born of and manifesting hubris, ignoring or 
disrespectful as they are of the numinous, and attempting as they do to redefine 
the ethical, are therefore - it seems to me - immoral, and lamentable. 
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Notes 


[1] Politics, as used here, means both of the following, according to context. (i) 
The theory and practice of governance, with governance itself founded on two 
fundamental assumptions; that of some minority - a government (elected or 
unelected), some military authority, some oligarchy, some ruling elite, some 
tyrannos, or some leader - having or assuming authority (and thus power and 
influence) over others, and with that authority being exercised over a specific 


geographic area or territory. (ii) The activities of those individuals or groups 
whose aim or whose intent is to obtain and exercise some authority or some 
control over - or to influence - a society or sections of a society by means which 
are organized and directed toward changing/reforming that society or sections 
of a society in accordance with a particular ideology. 


Ideology, as used here, means a coherent, organized, and distinctive set of 
beliefs and/or ideas or ideals, and which beliefs and/or ideas and/or ideals 
pertain to governance, and/or to society, and/or to matters of a philosophical or 
a spiritual nature. 


The term society, as used here, means a collection of people who live ina 
specific geographic area or areas and whose association or interaction is mostly 
determined by a shared set of guidelines or principles or beliefs, irrespective of 
whether these are written or unwritten, and irrespective of whether such 
guidelines/principles/beliefs are willingly accepted or accepted on the basis of 
acquiescence. 


[2] For the usage, here, of the term ideology see footnote 1. 


[3] Incitement is used here in the sense of 'to instigate’ or to provoke or to 
cause or to ‘urge others to’. 


[4] By radical Islam is meant the belief that practical Jihad against 'the enemies 
of Islam' and the occupiers of Muslim lands is an individual duty incumbent 
upon every able-bodied Muslim; that Muslims should live among Muslims under 
the guidance of Shariah; that Muslims should return to the pure guidance of 
Quran and Sunnah and distance themselves from the ways and the influence of 
the kuffar. Many radical Muslims also support the restoration of the Khilafah 
and are intolerant of those Muslims they consider have allied themselves with 
the kuffar. 


[5] Wu-wei is an important part of The Numinous Way, with the term being used 
to mean a personal 'letting-be' deriving from a feeling, a knowing, that an 
essential part of wisdom is cultivation of an interior personal balance and which 
cultivation requires acceptance that one must work with, or employ, things 
according to their nature, for to do otherwise is incorrect, and inclines us 
toward, or is, being excessive - that is, toward the error, the unbalance, that is 
hubris, an error often manifest in personal arrogance, excessive personal pride, 
and insolence - that is, a disrespect for the numinous. 


In practice, wu-wei is the cultivation of a certain (empathic, numinous) 
perspective - that life, things/beings, change, flow, exist, in certain natural ways 
which we human beings cannot change however hard we might try; that such a 
hardness of human trying, a belief in such hardness, is unwise, un-natural, 
upsets the natural balance and can cause misfortune/suffering for us and/or for 
others, now or in the future. Thus success lies in discovering the inner nature 


(the physis) of things/beings/ourselves and gently, naturally, slowly, working 
with this inner nature, not striving against it. 


[6] One aspect of all extremist ideologies, of the politics and ideologies of hate, 
that has intrigued me for some time is their explicit or their implicit patriarchal 
ethos; their masculine bias; their stridency, their lack of not only empathy but 
also of those qualities that are ineluctably feminine, caring, nurturing, and thus 
which tend toward balancing the hubriatic male qualities such as harshness, 
fanaticism, kampf, and militarism, which such ideologies laud. 


This bias toward overt masculinity, toward machismo, possibly explains why 
such harsh, such extremist ideologies - and often the supporters of such 
ideologies - dislike, are intolerant of, or even hate, pacifists, Sapphic ladies, gay 
men, and even sensitive artistic men who are not gay. 


[7] The support for Israel by such groups has led to some political 
commentators regarding such support by such extremists as either cynical 
opportunism or as some attempt to gain political credibility and thus an attempt 
to distance themselves from nazism and fascism even though their whole 
agenda, their trumpeting of ‘European civilization and culture’, their 
nationalism, their dislike of 'immigrants' and especially of Muslims, seems to 
place them within the sphere of those ideologies. For instance, these extremists 
seem to have simply made Muslims, and 'immigrants' in general, the 'new Jews'. 


[8] The Numinous Way understands an abstraction as the manufacture, and use 
of, some idea, ideal, 'image', form, or category, and thus some generalization 
about, and/or some assignment of an individual or individuals - and/or some 
being, some 'thing' - to some group or category with the implicit acceptance of 
the separateness, in causal Space-Time, of such a being/beings/things 
/individuals. This assignment of human beings to some abstraction (some 
abstract category) - such as Negro or Jew or 'traitor' or ‘heretic’ or ‘prostitute’ - 
always involves either some pejorative judgement being made about an 
individual on the basis of the qualities or the attributes that are believed or 
assumed to belong to that abstraction, or some idealization/glorification of 
those so assigned (such as some idealized 'Aryan race’). 


The positing of some 'perfect' or ‘ideal’ form, category, or thing, is part of 
abstraction. 


Thus understood, abstraction encompasses terms such as ideology, idea, 
dogmatic/harsh beliefs, and ideals. 


ooo 


Part Two 


A Personal Perspective - My Uncertitude of Knowing 


The Bad of Extremists 


For some forty years, from 1968 to around 2008, I as a fanatical idealist placed 
some ideal - some illusory, some believed in perfection - before people, 
hubristically believing (as fanatics and extremists always seem to do) that some 
ideology "! and its attempted implementation was more important than personal 
love, than fairness, than compassion, than kindness, than tolerance, than 
empathy, than peace, than wu-wei. 


Thus, as a fanatical idealist, I was so dissatisfied, so discontented, with the 
societies of the West - especially with the society I regarded as my homeland, 
the United Kingdom - that I actively saught to undermine and change them by 
political and revolutionary means, by incitement to disaffection and even by 
terror. 


For the first thirty years of this discontent (1968-1998) my desire was to 
establish, in Britain, a neo-nazi - a racist - society, believing as I did in the 
superiority of 'the Aryan race' and enamoured as I was of National-Socialist 
Germany and of Hitler's struggle for power between 1919 and 1933. Thus the 
idealized, the romanticized, National-Socialism I believed in and the historically- 
inaccurate NS Germany I admired were my inspiration, and with the dedication 
and the hardness and harshness of a fanatic, an extremist, I joined several 
racist, fascist, neo-nazi, and paramilitary organizations; engaged in street 
brawls, wrote and distributed propaganda, gave vitriolic speeches; organized 
demonstrations, incited hatred and violence; founded two new neo-nazi groups; 
was imprisoned for violence and arrested nearly a dozen times for a variety of 
other criminal offences. 


Between 1998 and 2008 - following my conversion to Islam - my activities were 
directed toward undermining the societies of the West (and especially those of 
Britain and America) and toward aiding Muslims fighting elsewhere - 
undertaking Jihad - for the establishment, in their lands, of Shariah as the only 
law. 


During these forty extremist years I ranted and I railed against what I believed 
were ‘the problems of the West’, the 'decadence of the West’, and 
propagandistically trumpeted the ideal type of society I believed in and thus 
considered was better than all existing societies. During my neo-nazi years, this 
ideal, this idealized, society was a new National-Socialist one, an ideal that I in 
perhaps some small way helped create through voluminous writings written 
during the 1990's with titles such as The Meaning of National-Socialism, Why 
National-Socialism Is Not Racist, and The Complete Guide to the Aryan Way of 


Life. During my Jihadi-supporting years, this ideal, this idealized, society was 
one inspired by the Khilafah and was to be established in some Muslim land or 
lands by a return to the pure guidance of Quran and Sunnah, and by Jihad 
‘against apostates, and the kuffar and their collaborators’. 


The error here - the error I persisted in for some forty years - is the error of 
faulty, unbalanced, judgement, deriving from extremism and hubris; an error 
that leads to, that develops, that nurtures, bad individuals and thus leads to 
inhumanity, to violence, prejudice, anger, discontent, hatred, brutality, 
terrorism. An error caused both by the distorted view of people and of existing 
societies that extremist ideologies cause or at least encourage, and by some 
ideal, some ideology, being cherished more than human beings. 


For the personal fault of extremists seems to be that of being unable and/or 
unwilling to view, to consider, the good that exists in people, in society, and/or of 
ignoring the potential for good, or change toward the good, which is within 
people, within society, within what-is. To prefer the dream in their head to 
reality; and/or to prefer the struggle, the strife, the conflict, to stability and 
peace; and/or to need or to desire repeated stimulation/excitement. One cause 
of such things could, in my view - from my experience - be the inability or the 
unwillingness of a person, an extremist, to develope and use their own 
individual judgement, as well as the inability or the unwillingness to take 
individual, moral, responsibility for their actions and for the effects those 
actions personally have upon people. Thus violence, prejudice, hatred, brutality, 
killing, and terror, are not judged by the moral criteria of how they affect and 
harm people but instead by whether they aid the goal - the implementation of 
the cherished ideal - or, worst of all, by whether they provide excitement and/or 
provide the individual with a sense of purpose, a 'destiny', a sense of being 
special, a 'hero' to their kindred extremists, or at least of being remembered. 


In my own case, I justified what I did - my extremism - by appeals to the goal I 
ardently believed in and ardently desired, and thus ignored or overlooked or 
dismissed as unimportant the many benefits that Western societies provide and 
have provided, concentrating instead on the faults, the problems, of such 
societies, or on assumed faults and problems. In addition, and most importantly, 
I arrogantly felt I 'knew', that I 'understood' - that I, or my cherished beliefs, my 
ideology, were right; correct, the solution to all problems, personal and of 
society, and that these problems urgently needed to be dealt with. There was, 
therefore, a desire in me to interfere, to act, based on this arrogant misplaced 
feeling of having 'the right answers’, of being right; of having ‘seen the flaws' in 
society and/or in people. 


In addition, my judgement derived from, was based on, was dependant upon, 
The Cause, the ideology; and so was unbalanced, bad, flawed. For The Cause, 
the ideology, gave meaning and set the boundaries, the limits, of knowing, of 
doing. For example, in the case of National-Socialism, there was the boundary 
of duty, which was "to promote National-Socialism [and] to strive to act in 


accord with Nature's will by preserving, defending and evolving one's own folk." 
[21 There was the meaning of 'pursuing idealism/excellence/the will of Nature' 
over and above 'personal happiness' as well as the need to ‘overthrow the 
existing System based on materialism' '*!. There was the knowing that 'race and 
Nature' defined us as human beings so that our most essential knowledge was 
to know our kind, our 'destiny', and the 'will of Nature’, a will manifest, for 
example, in kampf and idealized in such abstractions as 'a new Reich', Homo 
Galactica, a Galactic Imperium, and so on and so forth. 


The flawed judgement, the lack of critical balance - the lack of humanity - that 
resulted meant that I did not take individual responsibility for the harm I 
caused, I inflicted, I incited. Instead, I shifted the responsibility onto the 
ideology, thus justifying or trying to justify the consequences of my deeds, of my 
incitement, by appeals to the ideology (‘the end justifies the means’) and by the 
belief that the ideology needed to be urgently implemented ‘for the good of the 
people’, with 'the people’ of course always being viewed abstractly (as a race or 
folk), being idealized or romanticized and divorced from, or more usually 
considered as being built from, the harsh consequences of striving to implement 
such a harsh ideology. 


Therefore, it seems to me now that a reasonable illustration of extremism might 
be to liken it to some contagious disease, some sickness, or some ailment. One 
that alters not only the behaviour of individuals but also their perception, their 
thinking; how they perceive the world; and one that inclines them toward being 
bad and toward ignoring the good that already exists in society and the credit 
due to society for aiding such good. A disease or an ailment or a sickness that 
inclines them toward acting in an unbalanced and unethical manner, disruptive 
to other people and disruptive to society, and careless of, or indifferent to, the 
harm they do, the suffering they cause. 


The Good of Society 


The simple truth of the present and so evident to me now - in respect of the 
societies of the West, and especially of societies such as those currently existing 
in America and Britain - is that for all their problems and all their flaws they 
seem to be much better than those elsewhere, and certainly better than what 
existed in the past. That is, that there is, within them, a certain tolerance; a 
certain respect for the individual; a certain duty of care; and certainly still a 
freedom of life, of expression, as well as a standard of living which, for perhaps 
the majority, is better than elsewhere in the world and most certainly better 
than existed there and elsewhere in the past. 


In addition, there are within their structures - such as their police forces, their 
governments, their social and governmental institutions - people of good will, of 
humanity, of fairness, who strive to do what is good, right. Indeed, far more 
good people in such places than bad people, so that a certain balance, the 
balance of goodness, is maintained even though occasionally (but not for long) 


that balance may seem to waver somewhat. 


Furthermore, many or most of the flaws, the problems, within such societies are 
recognized and openly discussed, with a multitude of people of good will, of 
humanity, of fairness, dedicating themselves to helping those affected by such 
flaws, such problems. In addition, there are many others trying to improve 
those societies, and to trying find or implement solutions to such problems, in 
tolerant ways which do not cause conflict or involve the harshness, the violence, 
the hatred, of extremism. |! 


This truth about the good '°! in our current societies, so evident now, 
leads me to ask how could I not have seen it before? How can extremists, in 
general, not see, understand, appreciate, this truth? How can they - as I once 
did - seek to destroy that balance; destroy all that such societies, despite their 
flaws and their problems, have achieved? How can they ignore the good work of 
the plethora of individuals seeking to change those societies for the better in a 
reasoned and tolerant manner? 


I can only, in truth, answer for myself, based on some years of introspection. As 
an extremist in thrall to an ideology and thus seeking to disrupt, change, to 
overthrow an existing society - to incite disaffection - I had no reason, no 
incentive, to emphasize the good that had and has been wrought by successive 
governments, by the introduction of laws, and by the people, such as the police 
and the security services, who in their majority tried from the best of motives to 
do and to uphold what was good by striving to counter and bring to justice 
those who who were bad, those who in some way harmed or saught to harm 
others from whatever motive and for whatever reason. 


Indeed, I was for the most part wilfully ignorant of this good, and when mention 
or experience of it could not be ignored for some reason, or might prove useful 
for propaganda purposes, what was good was almost always attributed to 
something which the parameters of the ideology allowed for. For instance, the 
good actions of an heroic policeman would be judged by the parameters of 
whether he was 'Aryan' - in which case 'the good' resulted from him being 
Aryan, having an Aryan nature - or whether those actions in some way, however 
small, helped 'us' and our Cause, as for example if the person in question had 
dealt with and caught 'black people’ rioting or committing crimes. There was 
thus a biased, a blinkered, a prejudiced, a bigoted view of both events and 
people. 


In my own case, and for example, I have some forty years experience of 
interaction with the police, from ordinary constables and detectives, to custody 
sergeants, to officers from specialist branches such as SO12, SO13, and crime 
squads. During that time, I have known far more good police officers than bad - 
corrupt - ones. Furthermore, I realized that most of those I came into contact 
with were good individuals, motivated by the best of intentions, who were trying 
to do their best, often under difficult circumstances, and often to help victims of 


dishonourable deeds, catch those responsible for such deeds, and/or prevent 
such deeds. 


But what did I during my extremist years attribute their honourable motivation, 
their good character, to? Yes, of course - to them being 'Aryans' who just 
happened to be in the police force. Or, on one occasion, to having an 'Aryan 
nature' (accorded honorary Aryan status) even though the officer in question 
was 'of mixed race’... Thus the ideology I adhered to, I believed in, set the 
parameters of my judgement; prompted the correct ideological response !°!. 


But in truth they, those officers, as one of them once said to me, were guided by 
what 'was laid down' and did not presume to or tried hard not to overstep their 
authority; guided as they were by the law, that accumulated received wisdom of 
what was and is good in society; a law which (at least in Britain and so far as I 
know) saught to embody a respect for what was fair and which concept of 
fairness was and always has been (again, at least in Britain and so far as I 
know) untainted, uncorrupted, by any political ideology. 


Now I know, I understand, I appreciate, that for that reason - of so being 
mindful of the limits of their authority, of being guided by what had been laid 
down over decades - those people, those police officers, were far better 
individuals than the arrogant, the hubriatic, extremist I was; an arrogant 
extremist who by and for himself presumed 'to know' what was right, who 
presumed to understand, who presumed he possessed the ability, the authority, 
and the right to judge everyone and everything, and who because of such 
arrogance, such hubris, most certainly continued to contribute to the cycle of 
suffering, ignoring thus for so long as he in his unbalance did the wisdom that 
Aeschylus gave to us in The Oresteia. 


Balance and The Uncertitude of Knowing 


One error of unbalance and of hubris - and an error which is one of the 
foundations of extremism - is that of allowing or of encouraging some imagined, 
idealized, or posited, future to affect one's judgement, and/or to determine one's 
actions, and behaviour in the present. 


Thus one becomes not only dissatisfied with what-is, but concerned with - if not 
to some extent obsessed with - what should-be or what might-be if what 
should-be (the goal or ideal of the extremist ideology) is not realized or not 
fought for. Furthermore, this assumed what-might-be is often the result of 
someone making some generalization or some prediction based on some 
ideology and which ideology, being an ideology - an abstraction - is founded on 
the simplicity of linear cause-and-effect and of problems/enemies having to be 
dealt with in order for some perfect future or some ideal or some victory to be 
achieved or brought-into-being. That is, what-might-be - and extremist action 
and incitement based upon it - requires a certainty of knowing. 


This is one error I persisted in even after - as a result of pathei-mathos - I began 
to fully develope my philosophy of The Numinous Way with its emphasis on 
empathy, compassion, humility, and personal honour. An error which, for 
example, led to me, for some two or more years, to ebucinate the abstraction of 
‘the clan' as some sort of embodiment of 'the numinous'’ and of honour and as an 
idealized means of manufacturing a new type of society as if such a future, such 
an assumed, hypothesized, society might offset some of the suffering in the 
world. 


An error which the uncertitude of empathic knowing most certainly reveals. For 
empathy - the living, the numinous, way to know another living being - is a 
sympatheia, sans all ideations, with a living being in the immediacy-of-the- 
moment and involves an individualized proximity, and thus discovers only the 
knowing of that one living being as that living being is in that one moment, or 
those moments, of empathy. A discovery applicable to only that specific being 
and a knowing which some future empathic discovery in respect of that same 
being might change. For living beings are subject to change; their life is a flow, 
possessed of an a-causal living nature; and thus another encounter with that 
same living being may reveal it changed, altered - perhaps better, or matured - 
in some manner. Certainly, in respect of human beings, pathei-mathos is or can 
be a vector of interior change. 


Thus, the faculty of empathy - over a succession of moments linked in causal 

time by a duration of days, weeks, or months - may intimate to us something 

about the character, the nature, the physis, of another person. A subsequent 

meeting with that individual - months, years, later - may intimate a change in 
that nature, possibly as a result of pathei-mathos. 


There thus arises the knowing of the wu-wei, the humanity, of empathy; a 
knowing of the transient, the a-causal, nature of the living-knowing, the 
revealing, the a-causal knowledge, that empathy may provide, and hence the 
need not to judge, not to prejudge, some past or future living being (or even the 
same being once known) unknown to, or as yet untouched by, such empathy or 
by another empathic encounter. For certitude of knowing - presumed, assumed, 
or otherwise - is causal, fixed, or the result of some posited linear extrapolation 
of such a static causal knowing into the future or back into some past. 


Extremism - of whatever type - depends on this certitude of knowing, past and 
future, and which certitude amounts to a tyranny against the flow of life; 
certainly there is a lack of empathy, as well as the imposition of and thence the 
cultivation of a rigid harshness within the psyche of the individual which at best 
displaces, or which can displace, the human capacity for pathei-mathos, and 
which at worst may remove the capacity for pathei-mathos. 


The future certitude of this hubriatic knowing is the given and fixed goal or 
ideal; and the certitude of struggle being necessary to reach that future goal or 


make real that ideal. The past certitude is of a given idealized past and/or of 
past glories (if indeed they were glories). And the present certitude is that of 
identity - of 'we' being different from and better than 'them'. A certitude of 
identity and of assumed difference that gives rise to prejudice, hatred, 
intolerance, and all the other characteristics of the extremist. 


Thus, for a neo-nazi or a racist, 'Aryans' (or 'Whites') are regarded as superior 
to 'blacks' and Jews, and the ‘separation of the races' is regarded as the ideal 
goal. This superiority is a given, an affirmed, certitude, and regarded as fixed, 
past, present, future, and applicable to most if not all of the ‘inferior’ group or 
groups. There is thus no uncertitude of knowing in the individual; no interior 
balance; no wu-wei; no empathic discovery of the character, the nature, the 
physis, of other individuals as individuals in the immediacy-of-the moment; no 
allowance made for change, even by pathei-mathos. There is only harshness; 
generalization, supposition, assumption; a rigid adherence; the arrogance of 
certainty, of ‘knowing' some are superior/inferior, that there is black/white, 
Aryan/Jew; that separation is 'necessary' and desirable. A need for stasis, and/or 
the desire to inhumanly try to make living, changing, individual, human beings 
fit some static category and thence the prejudice and intolerance and hatred 
based on or resulting from such an assumed or idealized static category. 


As I know from my own experience, the certitude of knowing and the certitude 
of identity that an ideology provides displaces personal love, fairness, 
compassion, kindness, tolerance, empathy, peace, and wu-wei; or at least 
assigns to them a far lower importance than hate, injustice, harshness, 
intolerance, prejudice, strife, and disaffection to society, to what-is. Such 
certitude, such a lack of the humanity of empathy, also provides us with a fixed, 
an - according to my pathei-mathos, my experience - incorrect, answer to an 
important question attributed to Aeschylus and asked over two thousand years 
ago, and which fixed incorrect answer encourages, breeds, plants, the Tbpavvoc 
within us '7! - our hubris, our inner egoist - and which wrong answer 
encourages, which breeds, which plants, tyrannical societies as well as allowing 
such a Tvpavvoc as Hitler to gain an abundance of followers obedient to his 
hubriatic will. 


The important question is Tic ovv avayKN¢ EoTiv oiakootpdoqgoc |*!. And the fixed 
and the incorrect answer is always the same: some leader, some TUpavvoc, 
some sovereign, some ideology, some goal, some rigid identity, is there to guide 
us, to provide us with meaning, to justify our actions. To explain away or justify 
our lack of empathy, our lack of compassion, our intolerance, our suspicion, our 
hatred; our lack of wu-wei; and our lack of respect of the numinous, our lack of 
respect for other life, for human beings different from us. A wrong answer to 
explain our amnesia, our forgetting or ignorance of the wisdom of the past; a 
wisdom embodied in what - at least according to my admittedly fallible 
judgement, born from my pathei-mathos - is the correct answer given to that 
question asked thousands of years ago and which correct answer is in my view 
an excellent reply to extremism. An answer which embodies that uncertitude of 


knowing that is the essence of balance and which uncertitude the faculty of 
empathy makes us aware of. For the answer to preventing the extremism of 
hubris, to who guides us, who steers us, to whom we should look, and whom 
respect, is: Moipai Topiopgot pynpovec tT’ Epivvec "!. 


April 2012 
Notes 


[1] I have outlined, in part one, what I mean by terms such as ideology, society, 
politics, and wu-wei. As explained in several other essays - such as Ethos of 
Extremism - by extreme I mean to be harsh, so that an extremist is a person 
who tends toward harshness, or who is harsh, or who supports/incites 
harshness, in pursuit of some objective, usually of a political or a religious 
nature; where harsh is understood as rough, severe, a tendency to be unfeeling, 
unempathic. 


[2] The Meaning of National-Socialism (dated 108yf, i.e. 1997) 
[3] ibid. 


[4] In my essay Society, Social Reform, and The Numinous Way (dated February 
2012) I briefly touched upon 'a numinous approach’ to social change and 
reform. Which was the apolitical, non-violent one of personal example, and of 
fostering, encouraging, the natural, slow, interior and personal change of 
individuals. 


[5] The good is what is fair; what alleviates or does not cause suffering; what is 
compassionate; what empathy by its revealing inclines us to do. 


[6] It was such experiences - personal and political - which eventually, after two 
and half decades, prompted me in the late 1990's to modify my ideology and 
thus develope what I termed non-racist 'ethical National-Socialism'. But even 
that did not alter my commitment to extremism, my extremist activities, and my 
desire to undermine and overthrow British society. 


[7] BBpic putebet THpavvov. 'Hubris plants the tyrant.' Sophocles: Oedipus 
Tyrannus, v. 872. 


[8] "Who then compels to steer us?" Aeschylus [attributed], Prometheus Bound, 
pLO 


[9] “Trimorphed Moirai with their ever-heedful Furies!" Aeschylus [attributed], 
Prometheus Bound, 516. 


Some Philosophical and Moral Problems of National-Socialism 


Introduction 


This essay is a brief analysis of the National-Socialist weltanschauung, as 
manifested in National-Socialist Germany, and according to the philosophical 
and ethical criteria of my Numinous Way, and which criteria derive from the 
principles of empathy, compassion, and personal honour. 


Empathy, as understood by my philosophy of The Numen [1], establishes a 
particular ontology and epistemology; Being, the source of beings, as both 
causal and acausal, and of an acausal knowing distinct from the causal knowing 
of conventional philosophy and empirical science [2]. The ethical criteria are 
manifest in both compassion and honour [3], so that: 


"the morality of The Numinous Way is therefore defined by a personal 
honour, a personal compassion, and the personal virtue of justice. For 
justice is not some abstract concept, but rather a personal virtue, as 
evtaéia is a personal virtue. For justice is the personal virtue of 
fairness; the quality of balance." War and Violence in the Philosophy 
of The Numinous Way 


The National-Socialism evident in NS Germany was a way of life centred around 
concepts such as duty, kampf, nation, and race. Thus, the individual was judged 
by, and expected to judge others by, the criteria of race, with particular races 
assigned a certain value (high or low), as individuals were judged by how well 
they adhered to the duty they were expected to do in respect of their nation 
(their land, their people) and the race they were said to belong to or believed 
they belonged to. In addition, kampf between individuals, races, and nations 
was considered healthy and necessary, with such struggle revealing the worth 
of individuals and thus those considered fit to lead and assume positions of 
authority. 


Collectivism, Nationalism, and Race 


The National-Socialist way of life was - given such concepts as kampf, nation 
and race - a collective one, with one of the highest virtues being the willingness 
of individuals, if necessary, to sacrifice their own happiness and welfare, and 
even their lives, for the good of their people, their land, their race. The 
necessity of this virtue was explained, in part, by the belief that the German 
volk had an historic mission, a particular destiny, so that - coupled with the 
ideas of race and kampf - the individual was expected to define themselves, to 


understand themselves, as Germans and as having particular duties and 
obligations; in effect, to replace their own self-identity with the collective 
identity of the volk. 


In order to establish, maintain, and expand this collectivism, certain measures 
were regarded as necessary, as morally correct, with such measures including 
military conscription, laws designed to criminalize certain activities, both 

political and personal, and harsh punishment of those contravening such laws. 


In addition, the fuhrerprinzip was applied to most aspects of life, with 
individuals expected to accept and obey the authority so established, since such 
authority was considered to manifest the will, the ethos, of the volk. Hence the 
loyalty individuals gave, as an expression of their recognized duty as Germans, 
was personal; not to 'the State’ nor even to 'the nation’, and certainly not to 
some government, but rather to individuals who were regarded as embodying 
the will, the identity, of the volk. In practice, this meant Adolf Hitler and those 
appointed by him or by his representatives, and it was this collectivism, this 
binding of the volk by the fuhrerprinzip, that Heidegger tried to philosophically 
express in his now controversial remarks regarding the Volksgemeinschaft and 
by quoting some words attributed to Aeschylus [4]. 


There are thus six elements that, from the philosophical and ethical viewpoint of 
The Numinous Way, may be said to define the National-Socialism of Adolf Hitler. 
These are: (i) a collective identity and its acceptance; (ii) authority and its 
acceptance manifest in specific individuals and expected obedience to such 
authority; (iii) mandatory enforceable punishment of those contravening or not 
accepting such authority and the laws made by such authority; (iv) the use of 
particular abstractions (for example nation and race) as a criteria for judgement 
and for evaluating individual worth; (v) the use of particular abstractions as a 
criteria for identity; and (vi) the use and acceptance of a particular abstraction - 
kampf - as an embodiment and expression of human nature. 


Contra The National-Socialism of Adolf Hitler 


In purely practical terms, the acceptance and use of the principle of kampf 
together with the acceptance of Hitler as embodying the collective will of the 
volk, inevitably led to the military defeat of NS Germany. For all mortals are 
fallible and military defeat is always inevitable, given time and even if sucha 
defeat has internal, not external, causes. For tyrants and monarchs die, are 
overthrown, or are killed; Empires flourish for a while - a few centuries 
perhaps, at most - and then invariably decline and fade away; oligarchies come 
and go with monotonous regularity, lasting a decade or perhaps somewhat 
longer; rebellions and revolutions will break out, given sufficient time, and will 
often succeed given even more time - decades, centuries - and even following 
repeated and brutal repression. 


Thus, philosophically, the general error here by Hitler and his followers was the 
obvious one of UBpic. A lack of understanding, an unknowing, of the natural 


balance - of 6ixn - as well as a lack of empathy, manifest as this unknowing, this 
lack, was in the arrogant belief of a personal and a volkish 'destiny' combined 
with a belief in kampf as a natural and necessary expression of human nature. 
And bBpic @utevel TUPaVvvoD - that is, DBpic plants, is the seed of, the thpavvov. 
Thus, symbolically, we might justifiably say that the Epivvec took their revenge, 
for Hitler and his followers had forgotten, scorned, or never known the wisdom, 
the truth, that their fallible mortal lives are subject to, guided by, Moipai 
Toiopgol pvHpovéc t’ Epivvec [5]. Thus their fate was destined, a fate that 
Sophocles expressed so well in respect of Oedipus, tyrannus: 


® matpac OnBnc évorkot, Aebovet’, Oidinovuc 66e, 
Oc Ta KAstv’ aivtypat’ HSet Kai Kp&TLOTOG HV avr, 
ov Tic ob CHAW NOALT@v nv toxyaic EmPAETIWD, 

Eic 60Ov KAVbwva beivic ovpMopac EANAvVOVED. 
wote Ovyntov OvVTa KEetvNV THv TEeAevTatav ihetv 
NEpav ELOKOMODVTA pNSEv’ OABICEiv, Ipiv av 
TEPHA TOD Piov MEepdon pNnSev AAyetvov na0wv. [6] 


In effect, therefore, and in general terms, the National-Socialism of Adolf Hitler 
was un-wise; based on a mis-understanding of human nature, and he himself 
shown, despite his remarkable achievement of gaining power, as lacking a 
reasoned, a well-balanced, judgement [Ow@poveiv] - since such a balanced 
judgement would, as Aeschylus explained in the Oresteia, reveal that moAcepioc 
[7] always accompanies UBpic and that only by acceptance of the numinous 
authority of mad@e1 pdOoc (the new law presented to mortals by immortal Zeus) 
could the tragic cycle of épic be ended. 


A Numinous View of The National-Socialism of Adolf Hitler 


Let us now consider the six points enumerated above, in respect of the 
philosophical and ethical viewpoint of The Numinous Way. 


As mentioned in my essay A Brief Numinous View of Religion, Politics, and The 
State: 


"The essence of the numinous view - of the ethical way posited by the 
Philosophy of The Numen - is empathy and thus the acausal (the 
affective and effecting) connexion we, as individuals, are to all life, 
sentient and otherwise, with empathy being the foundation of our 
conscious humanity. 


The practical criteria which empathy implies is essentially two-fold: 
the criteria of the cessation of suffering, and the criteria of the 
individual, personal, judgement in the immediacy of the moment. For 
the Philosophy of The Numen, these two criteria manifest the natural 
character of rational, conscious, empathic, human beings and thus 
express the nature of our humanity and of human culture, and which 
nature is manifest in a practical way in compassion and in personal 


honour. 


Hence these two criteria are used, by The Numinous Way - by the 
Philosophy of The Numen - to judge our actions, our personal 
behaviour, and also all the abstractions we manufacture or may 
manufacture and which thus affect us, as individuals." 


(i) A collective identity and its acceptance. 


Empathy, as a natural if still under-used and under-developed human faculty, is 
only and ever individual and of the immediacy of the living moment. [8] It is 
always personal, individual, and cannot cannot be abstracted out from an 
individual living being - that is, it cannot have any causal ideation or be 
represented by or expressed by someone else. 


There is the personal, individual, freedom that the knowing that empathy 
uniquely presents to the individual, and therefore no need of, no sense of, 
belonging to other than one's immediate surroundings, and no sense of identity 
beyond the personally known, for all human beings encountered are 
encountered and empathically known as they uniquely are: as individuals with 
their own lives, feelings, hopes, and with their own potential and their own past. 


Which in essence means The Numinous Way is the way of individuals, and an 
individual manner of living to be accepted or rejected according to the 
individual. Thus such a collective identity - and a desire for and acceptance of 
such an identity - is contrary to this very individual numinous way. 


What matters for The Numinous Way is the individual; their empathy, their 
honour; their personal judgement. What does not matter are supra-personal 
manufactured abstractions such as a 'nation'. Consequently, the empathic, 
honourable, individual only has a duty to themselves, to their immediate kin, 
and to those personally given a pledge of loyalty: not a duty or obligations to 
some manufactured collective identity however such identity be expressed. 


(ii) Authority and its acceptance manifest in specific individuals and expected 
obedience to such authority. 


As I wrote in Authority and Legitimacy in the Philosophy of The Numinous Way: 


" For The Numinous Way, it is the exercise of the judgement of the 
individual - arising from the use of empathy and the guidance that is 
personal honour - that is paramount, and which expresses our human 
nature. 


That is, it is honour, the understanding that empathy provides, and the 
judgement of the individual, that are legitimate, moral, numinous, and 
thence the basis for authority. This means that authority resides in 
and extends only to individuals - by virtue of their honour, their 


empathy, and manifest in their own personal judgement, and therefore 
this always personal individual authority cannot be abstracted out 
from such personal judgement of individuals. In practical terms, this 
is a new type of authority - that of the individual whose concern is not 
power over others but over themselves, and which type of power is 
manifest in a living by honour, and thence in their self-responsibility 
and in how they interact with others." 


Thus, such non-individual authority, acceptance of and obedience to such 
authority, is contrary to The Numinous Way. 


(iii) Mandatory enforceable punishment of those contravening or not accepting 
such authority and the laws made by such authority. 


Given that, for The Numinous Way, authority and justice are individual and 
manifest in individual judgement and through personal honour, such mandatory 
punishment by some abstract authority is quite contrary to The Numinous Way. 


(iv) The use of particular abstractions (for example nation and race) as a criteria 
for judgement and for evaluating individual worth. 


According to both empathy and honour, such a judgement of others, such 
prejudice, on the basis of some abstraction such as perceived race or 
‘nationality’ is immoral [9]. The only moral, honourable, criteria is to judge 
individuals as individuals, sans all abstractions, on the basis of a personal 
knowing of them extending over a duration of causal Time. To judge en masse, 
without such a direct, personal, extended, personal knowing of each and every 
individual is reprehensible. 


In addition, it is immoral - unempathic, uncompassionate, dishonourable - to 
treat people on the basis of their assumed or alleged race or nationality. Thus, 
the enforced herding of people into 'concentration camps’ on the basis of 
alleged, assumed, race or nationality is quite unjustifiable, inhuman. 


(v) The use of particular abstractions as a criteria for identity. 


Such abstractions included 'blood' and nationality, so that identity became a 
matter of individuals being classified - by themselves, others, and by the State - 
according to certain chosen abstract criteria based on 'race' and heritage. Thus 
there were distinct notions, distinct levels, of separateness. 


Empathy, however, presents us with an acausal-knowing of life, human and 
otherwise, and this knowing is of ourselves as but one fallible, biologically 
fragile, mortal, microcosmic nexion, and thus of how our self, our perceived and 
singular separate self-identity, is appearance and not an expression of the true 
nature of our being [10], which nature is one of connexions, between living 
emanations, not one of separations. 


Such a revealing of our nature reveals that we should act with empathy and 
honour in the knowledge that our actions affect others or can affect others, 
directly, indirectly, emotionally, and acausally. That their joy, their pain, their 
suffering, their fate is ours by virtue of us as a connexion to them - asa 
connexion to all life; as one emanation of wuyn [11]. 


What abstractions do is that they conceal our true empathic, compassionate, 
honourable nature and, ultimately, sever the connexion we are to wuvyn, to The 
Numen. 


As mentioned in On The Nature of Abstractions: 


" The error of abstractionism - of using existing abstractions and 
manufacturing other abstractions and using these as the source of 
ethics, of judgement, and so ascribing a value to them - is the error of 
vbBpic (hubris). That is, the error of unbalance: of neglecting or being 
unaware of empathy, and of neglecting or being unaware of or 
profaning the numinous. In the personal and social sense, UBpic is 
revealed in a lack of compassion, a lack of balanced reasoning, and 
not only ascribing to one's self (or some other abstraction, such as a 
nation-State) what is assumed to be the perfection of right and of 
good (or the best current approximation of it) but also acting on that 
presumption to the detriment, the harm, of others. 


This is unethical - as all abstractions are inherently unethical - 
because what is ethical is determined by empathy, and thus cannot be 
abstracted out of that direct, immediate, and personal knowing which 
presences empathy in us, as human beings." 


(vi) The use and acceptance of a particular abstraction - kampf - as an 
embodiment and expression of human nature. 


As mentioned previously, in the Contra The National-Socialism of Adolf Hitler 
section, kampf as principle, as abstraction, is a manifestation of the error of 
vBpic and of a lack of empathy. 


For empathy, and the cultivation of ow@poveip, incline us toward - or should 
incline us, as individuals, toward - a letting-be; to wu-wei; to a living in the 
immediacy-of-the-moment. To being compassionate and honourable human 
beings, concerned only with our own affairs, that of our family, and that of our 
immediate locality where we dwell, work, and have-our-being. 


In addition: 


"In The Numinous Way, a distinction is made between war and combat 
in that combat refers to gewin - similar to the old Germanic werra, as 
distinct from the modern krieg. That is, combat refers to a more 
personal armed quarrel between much smaller factions (and often 


between just two adversaries - as in single combat, and trial by 
combat) when there is, among those fighting, some personal matter at 
stake or some personal interest involved, with most if not all of those 
fighting doing so under the leadership of someone they personally 
know and respect and with the quarrel usually occurring in the 
locality or localities where the combatants live. 


Thus, war is contrary to The Numinous Way - to the Cosmic Ethic - 
not only because of the impersonal suffering it causes, but also 
because it is inseparably bound up with individuals having to 
relinquish their own judgement, with them pursuing some lifeless 
un-numinous abstraction by violent means, and with the development 
of supra-personal abstract and thus un-numinous notions of ‘justice’ 
and law. 


Hence, there is, for The Numinous Way, no such thing as a ‘just war' - 
for war is inherently unjust and un-numinous. What is just and lawful 
are honourable individuals and their actions, and such combat as such 
individuals may honourably and personally undertake, and such 
violence as they may honourably and of necessity employ in pursuit of 
being fair and ensuring fairness." War and Violence in the Philosophy 
of The Numinous Way 


Conclusion 


It should thus be quite clear why The Numinous Way is contrary to and 
incompatible with the National-Socialism of Adolf Hitler that was manifest in 
National-Socialist Germany. 
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Notes 


[1] Refer, for example, to Introduction to The Philosophy of The Numen and also 
The Natural Balance of Honour - Honour, Empathy, and Compassion in the 
Philosophy of The Numinous Way, from which this is a quote: 


"As used and defined by The Numinous Way, empathy - eéumd0eta - isa 
natural human faculty: that is, a noble intuition about another human 
being or another living being. When empathy is developed and used, 
as envisaged by The Numinous Way, it is a specific and extended type 
of ovpmd@eia. That is, it is a type of and a means to knowing and 
understanding another human being and/or other living beings - and 
thus differs in nature from compassion." 


[2] See: (i) An Introduction To The Ontology of Being; (ii) Some Notes 
Concerning Causality, Ethics, and Acausal Knowing; (iii) Acausality, 
Phainomenon, and The Appearance of Causality. 


[3] qv. The Natural Balance of Honour. 


[4] In his 1933 speech at the University of Freiburg, where he quoted the 
following verse (v.514) from Prometheus Bound [my translation] - 


téxvn 6 avayKnC AOVEVEOTENA LAKE. 
How so very feeble Craft is before Compulsion! 


[5] 


tic obv avayKnc Eotiv oiaKootpooc. 
Moipai tpipop@ot pvnyovéec tT’ Epivvec 


Who then compels to steer us? 
Trimorphed Moirai with their ever-heedful Furies! 


Aeschylus (attributed), Prometheus Bound, 515-6 [My translation] 


[6] 


You natives of Thebes: Observe - here is Oedipus, 

He who understood that famous enigma and was a strong man: 
What clansman did not behold that fortune without envy? 

But what a tide of problems have come over him! 

Therefore, look toward that ending which is for us mortals, 

To observe that particular day - calling no one lucky until, 
Without the pain of injury, they are conveyed beyond life's ending. 


Oedipus Tyrannus, vv. 1524-1530 [My translation] 


[7] In respect of méAepoc see my The Abstraction of Change as Opposites and 
Dialectic where I suggest that as used by Heraclitus it implies neither kampf 
nor conflict, but rather - as a quote from Diogenes Laértius suggests - what lies 
behind or beyond Phainomenon; that is, non-temporal, non-causal, Being. 
m0Aéepoc is thus that which is or becomes the genesis of beings from Being, and 
also that which manifests as 6ikn and accompanies €pic because it is the nature 
of IIdAepioc that beings, born because of and by épic, can be returned to Being 
(become bound together - be whole - again) by enantiodromia. 


[8] Refer, for example, to Introduction to The Philosophy of The Numen 


[9] See Empathy and The Immoral Abstraction of Race and also On The Nature 
of Abstractions. 


[10] Refer for example to Acausality, Phainodmenon, and The Appearance of 
Causality and also An Introduction To The Ontology of Being. 


[11] Correctly understood - and as evident by the usage of Homer, Aeschylus, 
Aristotle, et al - woyn implies Life qua being. 


Suffering And The Human Culture Of Pathei-Mathos 
Extract From A Letter To A Personal Correspondent 


In respect of the question whether I am optimistic about our future as a 
species, I vacillate between optimism and pessimism, knowing as I - and so 
many - do from experience that the world contains people who do good things 
[1], people who do bad things, and people who when influenced or led or 
swayed by some-thing or someone can veer either way; and given that it seems 
as if in each generation there are those - many - who have not learned or who 
cannot learn from the pathei-mathos of previous generations, from our 
collective human m1d08e1 1&80c that has brought-into-being a culture of pathei- 
mathos thousands of years old. Historically - prior to, during, after the time of 
Cicero, and over a thousand years later during and after the European 
Renaissance - this culture was evident in Studia Humanitatis, and is now 
presenced in works inspired by or recollecting personal pathei-mathos and 
described in memoirs, aural stories, and historical accounts; in particular works 
of literature, poetry, and drama; in non-verbal mediums such as music and Art, 
and by art-forms such as films and documentaries. 


This culture of pathei-mathos reveals to us the beauty, the numinosity, of 
personal love; the numinosity of humility, and compassion; and the tragic 
lamentable unnecessary suffering caused by hubris, dishonour, selfishness, 
inconsiderance, intolerance, prejudice, hatred, war, extremism, and ideologies 
[2]. A world-wide suffering so evident, today, for example in the treatment of 
and the violence (by men) toward women; in the continuing armed conflicts - 
regional and local, over some-thing - that displace tens of thousands of people 
and cause destruction, injury, and hundreds of thousands of deaths; and evident 
also in the killing of innocent people [3] by those who adhere to a harsh 
interpretation of some religion or some political ideology. 


Do good people, world-wide, outweigh bad ones? My experiences and travels 
incline me to believe they may do, although it seems as if the damage the bad 
ones do, the suffering they cause, sometimes and for a while outweighs the 
good that others do. But does the good done, in societies world-wide, now 
outweigh the bad done, especially such large-scale suffering as is caused by 


despots, corruption, armed conflict, and repressive regimes? Probably, at least 
in some societies. And yet even in such societies where, for example, education 
is widespread, there always seem to be selfish, dishonourable, inconsiderate, 
people; and also people such as the extremist I was with my hubriatic certitude- 
of-knowing inciting or causing hatred and violence and intolerance and 
glorifying war and kampf and trying to justify killing in the name of some 
abstraction or some belief or some cause or some ideology. People mostly, it 
seems, immune to and/or intolerant of the learning of the culture of pathei- 
mathos; a learning available to us in literature, music, Art, memoirs, in the aural 
and written recollections of those who endured or who witnessed hatred, 
violence, intolerance, conflict, war, and killing, and a learning also available in 
the spiritual message of those who taught humility, goodness, love, and 
tolerance. Immune or intolerant people who apparently can only change - or 
who could only possibly change for the better - only when they themselves are 
afflicted by such vicissitudes, such personal misfortune and suffering, as is the 
genesis of their own pathei-mathos. 


Thus, and for example, in Europe there is the specific pathei-mathos that the 
First and the Second World Wars wrought. A collective learning regarding the 
destruction, the suffering, the brutality, the horror, of wars where wrakeful 
machines and mass manufactured weapons played a significant role. 


All this, while sad, is perhaps the result of our basic human nature; for 
we are jumelle, and not only because we are "deathful of body yet deathless the 
inner mortal” [4] but also because it seems to me that what is good and bad 
resides in us all [5], nascent or alive or as part of our personal past, and that it 
is just so easy, so tempting, so enjoyable, sometimes, to indulge in, to do, what 
is bad, and often harder for us to do what is right. Furthermore, we do seem to 
have a tendency - or perhaps a need - to ascribe what is bad to being ‘out 
there’, in something abstract or in others while neglecting or not perceiving our 
own faults and mistakes and while asserting or believing that we, and those 
similar to us or who we are in agreement with, are right and thus have the 
‘correct’, the righteous, answers. Thus it is often easier to find what is bad ‘out 
there’ rather than within ourselves; easier to hate than to love, especially as a 
hatred of impersonal others sometimes affords us a reassuring sense of identity 
and a sense of being 'better' than those others. 


Will it therefore require another thousand, or two thousand, or three thousand 
years - or more or less millennia - before we human beings en masse, 
world-wide, are empathic, tolerant, kind, and honourable? Is such a basic 
change in our nature even possible? Certainly there are some - and not only 
ideologues of one kind or another - who would argue and who have argued that 
such a change is not desirable. And is such a change in our nature contingent, 
as I incline to believe, upon the fair allocation of world resources and solving 
problems such as hunger and poverty and preventing preventable diseases? 
Furthermore, how can or could or should such a basic change be brought about 
- through an organized religion or religions, or through individual governments 


and their laws and their social and political and economic and educational 
policies, or through a collocation of governments, world-wide; or through 
individuals reforming themselves and personally educating others by means of, 
for example, the common culture of pathei-mathos which all humans share and 
which all human societies have contributed to for thousands of years? 


Which leads us on to questions regarding dogma, faith, and dissent; and to 
questions regarding government and compulsion and 'crime and punishment’ 
and whether or not 'the needs of the many outweigh the needs of the few'; and 
also to questions regarding the efficacy of the reforming, spiritual, personal way 
given that spiritual ways teaching love, tolerance, humility, and compassion - 
and virtuous as they are, and alleviating and preventing suffering as they surely 
have - have not after several thousand years effected such a change in humans 
en masse. 


I have to admit that I have no definitive or satisfactory answers to all 
these, and similar, questions; although my own pathei-mathos - and my 
lamentable four-decade long experience as an extremist, an ideologue, and asa 
selfish opinionated inconsiderate person - incline me to prefer the reforming, 
spiritual, personal way since I feel that such an approach, involving as it does a 
personal study of, a personal transmission of, the culture of pathei-mathos - and 
a personal knowing and a living of the humility that the culture of pathei- 
mathos teaches - is a way that does not cause nor contribute to the suffering 
that still so blights this world. A personal preference for such a numinous way 
even though I am aware of three things: of my past propensity to be wrong and 
thus of the necessary fallible nature of my answers; of the limited nature and 
thus the long time-scale (of many millennia) that such a way implies; and that it 
is possible, albeit improbable except in Science Fiction, that good people of 
honourable intentions may some day find a non-suffering-causing way by which 
governments or society or perhaps some new form of governance may in some 
manner bring about that change, en masse, in our human nature required to 
evolve us into individuals of empathy, compassion, and honour, who thus have 
something akin to a 'prime directive’ to guide them in their dealings with those 
who are different, in whatever way, from ourselves. 


Were I to daydream about some future time when such a galactic ‘prime 
directive' exists, directing we spacefaring humans not to interfere in the 
internal affairs of non-terrans who are different, in whatever way, from 
ourselves, then I would be inclined to speculate that unless we by then have 
fundamentally and irretrievably changed ourselves for the better then it would 
not be long before some human or some human authority, somewhere, 
manufactured some sly excuse to order to try and justify ignoring it. For that is 
what we have done, among ourselves, for thousands of years; making then 
breaking some treaty or other; making some excuse to plunder resources; 
having some legal institution change some existing law or make some new law 
to give us the 'right' to do what it is we want to do; or manufacture some new 
legislative or governing body in order to ‘legalize’ what we do or have already 


done. Always using a plethora of words - and, latterly, legalese - to persuade 
others, and often ourselves, that what we do or are about to do or have already 
done is justified, justifiable, necessary, or right. 


Perhaps the future excuse to so interfere contrary to a prime directive would be 
the familiar one of 'our security’; perhaps it would be an economic one of 
needing to exploit 'their' resources; perhaps it would be one regarding the 
threat of 'terrorism'; perhaps it would be the ancient human one, hallowed by so 
much blood, of 'our' assumed superiority, of 'their system' being 'repressive' or 
‘undemocratic’ or of they - those 'others' - being 'backward' or 'uncivilized' and 
in need of being enlightened and 're-educated' by our 'progressive' ideas. Or, 
more probable, it would be some new standard or some new fashionable 
political or social or even religious dogma by which we commend ourselves on 
our progress and which we use, consciously or otherwise, to judge others by. 


The current reality is that even if we had or soon established a terran 'prime 
directive' directing we humans not to interfere in the internal affairs of other 
humans here on Earth who are different, in whatever way, from ourselves, it is 
fairly certain it "would not be long before some human or some human 
authority, somewhere, manufactured some sly excuse to order to try and justify 
ignoring it..." 


Which mention of a terran ‘prime directive’ leads to two of the other 
questions which cause me to vacillate between optimism and pessimism in 
regard to our future as a species. The question of increasing population, and the 
question of the finite resources of this Earth. Which suggests to me, as some 
others, that - especially as the majority of people now live in urban areas - a 
noble option is for us, as a species, to cooperate and betake ourselves to 
colonize our Moon, then Mars, and seek to develope such technology as would 
take us beyond our Solar System. For if we do not do this then the result would 
most probably be, at some future time, increasing conflict over land and 
resources, mass migrations (probably resulting in more conflict) and such 
governments or authorities as then exist forced by economic circumstance to 
adopt policies to reduce or limit their own population. Global problems probably 
exasperated still further by the detrimental changes that available evidence 
indicates could possibly result from what has been termed 'climate change’ [6]. 


But is the beginning of this noble option of space colonization viable in the near 
future? Possibly not, given that the few countries that have the resources, the 
space expertise and the technology necessary - and the means to develope 
existing space technology - do not consider such exploration and colonization as 
a priority, existing as they seem to do in a world where nation-States still 
compete for influence and power and where conflict - armed, deadly, and 
otherwise - is still regarded as a viable solution to problems. 


Which leads we human beings, with our jumelle character, confined to this small 
planet we call Earth, possibly continuing as we have, for millennia, continued: a 


quarrelsome species, often engaged (like primates) in minor territorial disputes; 
in our majority unempathic; often inconsiderate, often prejudiced (even though 
we like to believe otherwise); often inclined to place our self-interest and our 
pleasure first; often prone to being manipulated or to manipulating others; often 
addicted to the slyness of words spoken and written and heard and read; often 
believing 'we' are better than 'them'; and fighting, raping, hating, killing, 
invading here, interfering there. And beset by the problems wrought by 
increasing population, by dwindling resources, by mass migrations, by 
continuing armed conflicts (regional, local, supranational, over some-thing) and 
possibly also affected by the effects of climate change. 


Yet also, sometimes despite ourselves, we are beings capable of - and 
have shown over millennia - compassion, kindness, gentleness, tolerance, love, 
fairness, reason, and a valourous self-sacrifice that is and has been 
inspirational. But perhaps above all we have, in our majority, exuded and kept 
and replenished the virtue of hope; hoping, dreaming, of better times, a better 
future, sometime, somewhere - and not, as it happens, for ourselves but for our 
children and their children and the future generations yet to be born. And it is 
this hope that changes us, and has changed us, for the better, as our human 
culture of pathei-mathos so eloquently, so numinously, and so tragically, reveals. 


Thus the question seems to be whether we still have hope enough, dreams 
enough, nobility enough, and can find some way to change ourselves, to thus 
bring a better - a more fairer, more just, more compassionate - future 
into-being without causing or contributing to the suffering which so blights, and 
which has so blighted, our existence on Earth. 


Personally, I am inclined to wonder if the way we need - the hope, the dream, 
we need - is that of setting forth to explore and colonize our Moon, then Mars, 
and then the worlds beyond our Solar System, guided by a prime directive. 


2013 
Revised 2017 


Notes 


[1] I understand 'the good' as what alleviates or does not cause suffering; what 
is compassionate; what is honourable; what is reasoned and balanced. Honour 
being here, and elsewhere in my recent writings, understood as the instinct for 
and an adherence to what is fair, dignified, and valourous. 


[2] I have expanded, a little, on what I mean by 'the culture of pathei-mathos' in 
my tract Questions of Good, Evil, Honour, and God. 


[3] As defined by my ‘philosophy of pathei-mathos', I understand innocence as 
“an attribute of those who, being personally unknown to us, are therefore 
unjudged us by and who thus are given the benefit of the doubt. For this 


presumption of innocence of others - until direct personal experience, and 
individual and empathic knowing of them, prove otherwise - is the fair, the 
reasoned, the numinous, the human, thing to do. Empathy and mda0e1 pa80c 
incline us toward treating other human beings as we ourselves would wish to be 
treated; that is they incline us toward fairness, toward self-restraint, toward 
being well-mannered, and toward an appreciation and understanding of 
innocence.” 


[4] Poemandres (Corpus Hermeticum), 15 - 61a TodtTO Tapa NavTa TH ETT pC 
CHa SimA0bvc EOTW O GVOPwIIOC 


As I noted in my translation of and commentary on the Poemandres tract, 


"Jumelle. For 61mA0vc. The much underused and descriptive English 
word jumelle - from the Latin gemellus - describes some-thing made 
in, or composed of, two parts, and is therefore most suitable here, 
more so than common words such as ‘double’ or twofold.” 


[5] qv. Sophocles, Antigone, v.334, vv.365-366 


TIOAAG THX SEA KOLHEV AVOPwWHOV Ge1vdTtEpov MEAEL... 
OOMOD TL TO PNXavoev TExvVaCc DIE EATIIB’ Exwv 
TOTE HEV KAKOV, GAAOT’ El’ EDOAOD EpreEt 


There exists much that is strange, yet nothing 
Has more strangeness than a human being... 
Beyond his own hopes, his cunning 

In inventive arts - he who arrives 

Now with dishonour, then with chivalry 


[6] Many people have a view about 'climate change' - for or against - for a 
variety of reasons. My own view is that the scientific evidence available at the 
moment seems to indicate that there is a change resulting from human activity 
and that this change could possibility be detrimental, in certain ways, to us and 
to the other life with which we share this planet. The expressions 'seems to 
indicate’ and 'could possibly be' are necessary given that this view of mine 
might need to be, and should be, reassessed if and when new evidence or facts 
become available. 


Persecution And War 


A Remembering 


Reared as a Roman Catholic, educated for a while at a Catholic preparatory 
school and then - again for a while - at a Catholic boarding school, I remember 


the history taught by our teachers and Priests of the centuries-long persecution 
of English and Irish Catholics that began in the 16th century. There were stories 
of martyrs; of recusants; of secret Masses; of anti-Catholic polemics and 
propaganda; and of the monks who - after the suppression of the monasteries, 
the theft of monastic lands and wealth, begun by a tyrannos named Henry - 
escaped to France and founded monasteries such as the one at Dieulouard in 
Lorraine. 


There thus was engendered in we Catholic children a feeling of difference, 
aided by the fact that our Mass was in Latin, by our sacrament of confession, by 
the practice of Gregorian chant, and by the singing of hymns such as Faith Of 
Our Fathers with its memorable verses 


Faith of our Fathers living still 
In spite of dungeon, fire, and sword [...] 
We will be true to thee till death [...] 


Our Fathers, chained in prisons dark, 
Were still in heart and conscience free [...] 
Faith of our Fathers, Mary's prayers 

Shall win our country back to thee 


This feeling of difference was forcefully remembered when I in the early 1970's 
- during The Troubles - ventured to visit Northern Ireland; when I in the 
mid-1970's and as a Catholic monk spent several weeks staying at a Presbytery 
in Dublin; and when I in the mid-1990's - before the Good Friday Agreement - 
visited Derry. 


Forcefully remembered because I listened to accounts of the burning of Catholic 
homes by Protestant mobs in 1969 and the subsequent flight of hundreds of 
Catholic families to the Irish Republic where they were housed in refugee 
camps; listened to witness accounts of the killing of eleven Catholics, including 
a Priest, by the British Army in Ballymurphy in 1971; listened to witness 
accounts of the killing of fourteen Catholics, again by the British Army, in Derry 
in 1972; and listened to stories of the persecution of Irish Catholics under 
British rule. 


Such a remembering, such a childhood feeling of difference, formed part of the 
years-long personal and philosophical reflexion that occupied me for several 
years as I, between 2006 and 2009, developed my 'numinous way' and then 
between 2011 and 2012 gradually refined it into the 'way of pathei-mathos', 
with the core of that reflexion concerning matters such as extremism, my own 
extremist past, war, prejudice, intolerance, and persecution. 


War And Combat 


Familiar as I was with ancient works by Thucydides, Herodotus, Livy, and 
others; with many works concerning more recent European history by modern 


historians, as well as with personal accounts of those who had fought for both 
the Allies and the Axis during World War Two, I recalled some words of Cicero: 


"Aliis ego te virtutibus, continentiae, gravitatis, iustitiae, fidei, ceteris 
omnibus." 


“because of your other virtues of self-restraint, of dignity, of fairness, 
of honesty, and all other such qualities..." [1] 


Which led me to consider making a distinction between war and a more 
personal combat, between a modern krieg and the Old Germanic werra, given 
that war, from my reading of and admittedly fallible understanding of history, 
seemed to me to involve - by its very nature of necessitating killing and causing 
injury - intolerance, hatred, a divisive sense of difference often involving "us" 
believing we were "better" (or more civilized) than them, our enemies, thus 
leading to a dehumanization of "the enemy". A divisive sense of difference and a 
dehumanization often aided (particularly in modern times) by polemics, rumour, 
and propaganda; and a divisive sense of difference, a dehumanization, together 
with polemics, rumour, and propaganda, which I knew from my own decades of 
political and religious activism formed a core part of all types of extremism. 


The distinction I considered was that personal combat unlike war did not 
involve large armies fighting against each other because of some diktat or 
personal agenda by some tyrannos or because of some ideology or religion or 
policy of some State or government. Instead, combat involved small groups - 
such as clans or tribes or neighbours - fighting because of some personal 
quarrel or some wrong or some perceived grievance. 


But the more I considered this supposed distinction between combat and war 
the more I realized that in practice there was no such distinction since both 
involved principles similar to those of the Ancient Roman Leges Regiae - qv. the 
Jus Papirianum attributed to Sextus Papirius - where someone or some many 
possess or have acquired (through for example force of arms) or have assumed 
authority over others, and who by the use of violence and/or by the threat of 
punishment and/or by oratory or propaganda, are able to force or persuade 
others to accept such authority and obey the commands of such authority. 


This acceptance by individuals of a supra-personal authority - or, more often, 
the demand by some supra-personal authority that individuals accept such a 
supra-personal authority - was manifest in the Christian writings of Augustine 
(b.354 CE, d.430 CE), such as his De Civitate Dei contra Paganos where in Book 
XIX, chapter xiii, he wrote of the necessity of a hierarchy in which God is the 
supreme authority, with peace between human beings and God requiring 
obedience to that authority; with peace between human beings, and civil peace, 
also of necessity requiring obedience to an order in which each person has their 
allotted place, "Ordo est parium dispariumque rerum sua cuique loca tribuens 
dispositio." 


Which hierarchy and acceptance of authority led Augustine to describe - in 
book XXII of Contra Faustum Manichaeum - the concept that war requires the 
authority of a person (such as a monarch) who has such "necessary" authority 
over others. This concept regarding war has remained a guiding principle of 
modern Western nations where the authority to inaugurate and prosecute a war 
against perceived enemies resides in the State, and thus in modern potentates 
who have seized power or in elected governments and their representatives 
such as Presidents and Prime Ministers. 


Authority And Society 


In the nations of the West, such a hierarchy of authority applies not only to war 
and its prosecution but also to changes, to reform, in society [2] for there is, as I 
mentioned in The Numinous Way Of Pathei-Mathos, 


"a hierarchy of judgement involved, whatever political 'flavour' the 
government is assigned to, is assumed to represent, or claims it 
represents; with this hierarchy of necessity requiring the individual in 
society to either (i) relinquish their own judgement, being accepting 
of or acquiescing in (from whatever reason or motive such as desire to 
avoid punishment) the judgement of these others, or (ii) to oppose this 
‘judgement of others' either actively through some group, association, 
or movement (political, social, religious) or individually, with there 
being the possibility that some so opposing this ‘judgement of others' 
may resort to using violent means against the established order." [3] 


In the way of pathei-mathos authority is personal, based on individual empathy 
and a personal pathei-mathos; both of which have a local horizon so that what is 


"beyond our personal empathic knowing of others, beyond our 
knowledge and our experience [our pathei-mathos], beyond the 
limited (local) range of our empathy and that personal (local) 
knowledge of ourselves which pathei-mathos reveals - is something 
we rationally, we humbly, accept we do not know and so cannot judge 
or form a reasonable, a fair, a balanced, opinion about. For empathy, 
like pathei-mathos, lives within us; manifesting, as both empathy and 
pathei-mathos do, the always limited nature, the horizon, of our own 
knowledge and understanding." [4] 


In practical terms this means trying to cultivate within ourselves the virtues 
mentioned by Cicero - self-restraint, dignity, fairness, honesty - and implies we 
have no concern for or we seek to cultivate no concern for supra-personal 
hierarchies and supra-personal authority - whether political, religious, or 
otherwise - and thus move away from, try to distance ourselves from, the 
consequences of such supra-personal hierarchies and supra-personal authority 
manifest as the consequences are and have been, throughout our history, in 
war, prejudice, intolerance, unfairness, extremism, and persecution in the name 
of some ideology, some religion, or because someone has commanded us to 


persecute those that they and others have declared are "our" enemies, and 
which war and persecutions are often, especially in modern times, accompanied 
by propaganda and lies. 


Thus in the case of my Catholic remembering, those soldiers in 
Ballymurphy and in Derry shot and killed civilians, women included, because 
those soldiers believed them to be "enemies", because propaganda had 
dehumanized those enemies; because those soldiers were part of and obeyed a 
hierarchical, supra-personal, chain-of-command by being there armed and 
prepared to use deadly force and violence against individuals they did not 
personally know; and because in the aftermath of those killings, and for years 
afterwards, they were not honest and hence did not contradict the propaganda 
stories, the lies, about those events which some of their superiors and others 
circulated in an attempt to justify such acts of inhumanity. 


Yet for me the real tragedy is that events similar to those of my very personal 
remembering have occurred on a vaster scale millennia after millennia and are 
still occurring, again on a vaster scale and world-wide, despite us having access 
to the wisdom of the past, manifest as such wisdom is, for those reared in the 
West, in the Agamemnon of Aeschylus, in the Oedipus Tyrannus of Sophocles, in 
the mythos of Moipai tptpop@ot pvypovéec tT’ Epivvec [5], in many of the 
writings of Cicero, in Ta eic Eavtov by Marcus Aurelius, in the numinous beauty 
of Gregorian chant, in the music of JS Bach, and in so many, many, other writers 
and artists ancient and modern. 


Da sceolde se hearpere weordan swa Sarig 
beet he ne meahte ongemong odrum mannum bion 
(XXXV, 6) 


9.ix.18 


[1] M. Tullius Cicero, Pro Murena Oratio, 23. My translation. 


[2] By 'society' in the context of this essay and the way of pathei-mathos is 
meant a collection of individuals who dwell, who live, in a particular area and 
who are subject to the same laws and the same institutions of authority. Modern 
society is thus a manifestation of some State, and States are predicated on 
individuals actively or passively accepting some supra-personal authority, be it 
governmental (national) or regional (county), or more usually both. 


[3] "Society, Politics, Social Reform, and Pathei-Mathos". The Numinous Way Of 
Pathei-Mathos. 2013. Fifth edition. Link: https://davidmyatt.files.wordpress.com 
/2018/03/numinous-way-v5c-print. pdf 


[4] "Personal Reflexions On Some Metaphysical Questions." 2015. Link: 


https://davidmyatt.wordpress.com/2015/03/11/personal-reflexions-on-some- 
metaphysical-questions/ 


[5] "Trimorphed Moirai with their ever-heedful Furies." Aeschylus (attributed), 
Prometheus Bound, 516 


The Matter With Death 


The matter with death is that the flow of Life goes on, and we are just gone; 
simply gone from one planet orbiting one star in one galaxy among a universe of 
galaxies. 


No trains in the distant valley would stop... 
Only the cold day in Winter 

Might change 

Just a little 

When the sun shines into blue 

And white whisps of cirrus 

Gather to briefly signal the change 


We just do not matter as much as we sometimes - often - believe or would like to 
believe, and all that we can hope for, perhaps, is that someone or some many 
may remember us, or that some compassionate deed of ours, some Presencing 
of The Numinous we had the fortune to presence in our life, may aid or help or 
have helped or aided some others in some way to live as we in the moments of 
our dying perhaps felt, remembered, we should have: born along by such 
nobility of personal love gently shared as made us reach out to where all our 
hopes and every Paradise, past-present-future, were born bringing such comfort 
and such beauty, such a wordless sense of goodness, that we in such moments 
became as happy children, again; there where no conflict touched us, no doubts 
assailed us, no hunger drained us, and no threats came to threaten or restrain. 


There was only the warming Sun as that morning when two new 
lovers, newly-born, betook themselves out to where a white sandy 
beach met with sea and where they swam swam together until 
tiredness came to bring them back to shore: no world beyond their 
world, there. Footprints soon washed away, by waveful sea. 


So Life as Nature so presenced, here, will flow on: past our passing. To smooth 
out with durations of centuries our mistakes, our worries, doubts and fears, and 
such interference as perhaps so kept us once suffused with a passion and 


sometimes manipulation and lies, born from bloated self-importance and the 
delusive ideation of individual Change. 


For there is no destiny that comes to shake, mould, preen and make us: only the 
flow that carries us while we with our illusion of self so lasts. All we are, are 
moments, passing: as the falling leaf of Autumn falls, having lost its Springful 
green, no one there to blame. 


We just do not matter as we hope, believe, or would like to believe, we do: for 
there is no you or I or we to hold us here. Only one Life, presenced, here and 
growing, flowing - one Earth turning where one Sun lights one small part of our 
greater cosmic dark. 


August 2011 


Appendix I 


Physis And Being 
An Introduction To The Philosophy Of Pathei-Mathos 


The philosophy of pathei-mathos is based on four axioms: (i) that it is empathy 
and pathei-mathos which can wordlessly reveal the ontological reality both of 
our own physis [1] and of how we, as sentient beings, relate to other living 
beings and to Being itself; (ii) that it is denotatum [2] - and thus the abstractions 
deriving therefrom [3] - which, in respect of human beings, can and often do 
obscure our physis and our relation to other living beings and to Being; (iii) that 
denotatum and abstractions imply a dialectic of contradictory opposites and 
thus for we human beings a separation-of-otherness; and (iv) that this dialectic 
of opposites is, has been, and can be a cause of suffering for both ourselves, as 
sentient beings, and - as a causal human presenced effect - for the other life 
with which we share the planet named in English as Earth. 


For, as mentioned in a previous essay, 


“empathy and pathei-mathos incline us to suggest that ipseity is an 
illusion of perspective: that there is, fundamentally, no division 
between 'us' - as some individual sentient, mortal being - and what 
has hitherto been understood and named as the Unity, The One, God, 
The Eternal. That 'we' are not 'observers' but rather Being existing as 
Being exists and is presenced in the Cosmos. That thus all our 
striving, individually and collectively when based on some ideal or on 
some form - some abstraction and what is derived therefrom, such as 
ideology and dogma - always is or becomes sad/tragic, and which 


recurrence of sadness/tragedy, generation following generation, is 
perhaps even inevitable unless and until we live according to the 
wordless knowing that empathy and pathei-mathos reveal." [4] 


In essence, empathy and pathei-mathos lead us away from the abstractions we 
have constructed and manufactured and which abstractions we often tend to 
impose, or project, upon other human beings, upon ourselves, often in the belief 
that such abstractions can aid our understanding of others and of ourselves, 
with a feature of all abstractions being inclusion and exclusion; that is, certain 
individuals are considered as belonging to or as defined by a particular category 
while others are not. 


Over millennia we have manufactured certain abstractions and their assumed 
opposites and classified many of them according to particular moral standards 
so that a particular abstraction is considered good and/or beneficial and/or as 
necessary and/or as healthy, while its assumed dialectical opposite is considered 
bad (or evil), or unnecessary, or unhealthy, and/or as unwarranted. 


Thus in ancient Greece and Rome slavery was accepted by the majority, and 
considered by the ruling elite as natural and necessary, with human beings 
assigned to or included in the category 'slave' a commodity who could be traded 
with slaves regarded as necessary to the functioning of society. Over centuries, 
with the evolution of religions such as Christianity and with the development in 
Western societies of humanist weltanschauungen, the moral values of this 
particular abstraction, this particular category to which certain human beings 
assigned, changed such that for perhaps a majority slavery came to be regarded 
as morally repugnant. Similarly in respect of the abstraction designated in 
modern times by such terms as "the réle of women in society" which role for 
millennia in the West was defined according to various masculous criteria - 
deriving from a ruling and an accepted patriarchy - but which réle in the past 
century in Western societies has gradually been redefined. 


Yet irrespective of such developments, such changes associated with certain 
abstractions, the abstractions themselves and the dialectic of moral opposites 
associated with them remain because, for perhaps a majority, abstractions and 
ipseity, as a criteria of judgment and/or as a human instinct, remain; as evident 
in the continuing violence against, the killing of, and the manipulation, of 
women by men, and in what has become described by terms such as "modern 
slavery" and "human trafficking". 


In addition, we human beings have continued to manufacture abstractions and 
continue to assign individuals to them, a useful example being the abstraction 
denoted by the terms The State and The Nation-State [5] and which abstraction, 
with its government, its supra-personal authority, its laws, its economy, and its 
inclusion/exclusion (citizenship or lack of it) has come to dominate and 
influence the life of the majority of people in the West. 


Ontologically, abstractions - ancient and modern - usurp our connexion to Being 


and to other living beings so that instead of using wordless empathy and pathei- 
mathos as a guide to Reality [6] we tend to define ourselves or are defined by 
others according to an abstraction or according to various abstractions. In the 
matter of the abstraction that is The State there is a tendency to define or to try 
to understand our relation to Reality by for example whether we belong, are a 
citizen of a particular State; by whether or not we have an acceptable standard 
of living because of the opportunities and employment and/or the assistance 
afforded by the economy and the policies of the State; by whether or not we 
agree or disagree with the policies of the government in power, and often by 
whether or not we have transgressed some State-made law or laws. Similarly, in 
the matter of belief in a revealed religion such as Christianity or Islam we tend 
to define or understand our relation to Reality by means of such an abstraction: 
that is, according to the revelation (or a particular interpretation of it) and its 
eschatology, and thus by how the promise of Heaven/Jannah may be personally 
obtained. 


Empathy and pathei-mathos, however, wordlessly - sans denotatum, 
sans abstractions, sans a dialectic of contradictory opposites - uncover physis: 
our physis, that of other mortals, that of other living beings, and that of 
Being/Reality itself. Which physis, howsoever presenced - in ourselves, in other 
living beings, in Being - is fluxive, a balance between the being that it now is, 
that it was, and that it has the inherent (the acausal) quality to be. [7] 


This uncovering, such a revealing, is of a knowing beyond ipseity and thus 
beyond the separation-of-otherness which denotatum, abstractions, and a 
dialectic of opposites manufacture and presence. A knowing of ourselves as an 
affective connexion [8] to other living beings and to Being itself, with Being 
revealed as fluxive (as a meson - pEoov [9] - with the potentiality to change, to 
develope) and thus which (i) is not - as in the theology of revealed religions 
such as Christianity and Islam - a God who is Eternal, Unchanging, Omnipotent 
[10], and (ii) is affected or can be affected (in terms of physis) by what we do or 
do not do. 


This awareness, this knowing, of such an affective connexion - our past, our 
current, our potentiality, to adversely affect, to have adversely affected, to 
cause, to having caused, suffering or harm to other living beings - also inclines 
us or can incline us toward benignity and humility, and thus incline us to live in 
a non-suffering causing way, appreciate of our thousands of years old culture of 
pathei-mathos. [11] 


In terms of understanding Being and the divine, it inclines us or can incline us, 
as sentient beings, to apprehend Being as not only presenced in us but as 
capable of changing - unfolding, evolving - in a manner dependant on our 
physis and on how our physis is presenced by us, and by others, in the future. 
Which seems to imply a new ontology and one distinct from past and current 
theologies with their anthropomorphic 9<6c (god) and Qeoi (gods). 


An ontology of physis: of mortals, of livings beings, and of Being, as fluxive 
mesons. Of we mortals as a mortal microcosm of Being - the cosmic order, the 
KOopOoc - itself [12] with the balance, the meson, that empathy and pathei- 
mathos incline us toward living presenced in the ancient Greek phrase kaAoc 
Kayadoc, 


“which means those who conduct themselves in a gentlemanly or 
lady-like manner and who thus manifest - because of their innate 
physis or through pathei-mathos or through a certain type of 
education or learning - nobility of character." [13] 


Which personal conduct, in the modern world, might suggest a Ciceronian- 
inspired but new type of civitas, and one 


“not based on some abstractive law but on a spiritual and interior (and 
thus not political) understanding and appreciation of our own 
Ancestral Culture and that of others; on our 'civic' duty to personally 
presence kaAdc Kwya8oc and thus to act and to live in a noble way. 
For the virtues of personal honour and manners, with their 
responsibilities, presence the fairness, the avoidance of hubris, the 
natural harmonious balance, the gender equality, the awareness and 
appreciation of the divine, that is the numinous." [14] 


With kaAoc Kxya0dc, such personal conduct, and such a new civitas, 
summarising how the philosophy of pathei-mathos might, in one way, be 
presenced in a practical manner in the world. 


2019 


ooo 


Notes 


[1] I use the term physis - @bvoic - ontologically, in the Aristotelian sense, to 
refer to the 'natural' and the fluxive being (nature) of a being, which nature is 
often manifest, in we mortals, in our character (persona) and in our deeds. Qv. 
my essay Towards Understanding Physis (2015) and my translation of and 
commentary on the Poemandres tractate in Corpus Hermeticum: Eight 
Tractates (2017). 


[2] As noted elsewhere, I use the term denotatum - from the Latin denotare - 
not only as meaning "to denote or to describe by an expression or a word; to 
name some-thing; to refer that which is so named or so denoted," but also as an 
Anglicized term implying, depending on context, singular or plural instances. As 
an Anglicized term there is generally no need to use the inflected plural 
denotata. 


[3] In the context of the philosophy of pathei-mathos the term abstraction 
signifies a particular named and defined category or form (i6éa, ei60c) and 
which category or form is a manufactured generalization, a hypothesis, a 
posited thing, an assumption or assumptions about, an extrapolation of or from 
some-thing, or some assumed or extrapolated ideal 'form' of some-thing. 


In respect of denotatum, in Kratylus 389d Plato has Socrates talk about 'true, 
ideal' naming (denotatum) - BAémovta mpdc avTO EKEivo 6 EOTIW OVOLG, gv. My 
essay Personal Reflexions On Some Metaphysical Questions, 2015. 


[4] Personal Reflexions On Some Metaphysical Questions. 


[5] Contrary to modern convention I tend to write The State instead of "the 
state" because I consider The State/The Nation-State a particular abstraction; 
as an existent, an entity, which has been manufactured, by human beings, and 
which entity, like many such manufactured ‘things’, has been, in its design and 
function, changed and which can still be changed, and which has associated 
with it a presumption of a supra-personal (and often moral) authority. 


In addition, written The State (or the State) it suggests some-thing which 
endures or which may endure beyond the limited lifespan of a mortal human 
being. 


[6] ‘Reality’ in the philosophical sense of what (in terms of physis) is 
distinguished or distinguishable from what is apparent or external. In terms of 
ancient Hellenic and Western Renaissance mysticism the distinction is between 
the esoteric and the exoteric; between the physis of a being and some outer 
form (or appearance) including the outer form that is a useful tool or implement 
which can be used to craft or to manufacture some-thing such as other 
categories/abstractions. With the important ontological proviso that what is 
esoteric is not the 'essence' of something - as for example Plato's i6éa/ei6oc - 
but instead the physis of the being itself as explicated for instance by Aristotle 
in Metaphysics, Book 5, 1015a, 


EK 61) TOV EipnpLevwv TN Mpwtn Pboic Kai KvUpiwc AEyopEvN EoTiv 
ovota T THD EXOVTWY APT KIVHOEWCS EV AbTOIC N ADT: N pap BAN TH 
TAVTNG SEKTIKT Elval AEyETAL PLOIC, Kai al pevécetc Kai TO PLEDOAL 
TQ AMO TAVTNC EVAL KIVNOELC. Kai N APYXN Thc KiVHGEWC TOV MvVOEL 
OVTWDY AUTH EOTIV, EVVTIAPYOvVOG IWC Ff Svuvapet f Evtereyeta 


Given the foregoing, then principally - and to be exact - physis 
denotes the quidditas of beings having changement inherent within 
them; for substantia has been denoted by physis because it embodies 
this, as have the becoming that is a coming-into-being, and a 
burgeoning, because they are changements predicated on it. For 
physis is inherent changement either manifesting the potentiality of a 
being or as what a being, complete of itself, is. 


That is, as I noted in my essay Towards Understanding Physis, it is a meson 
(uéoov) balanced between the being that-it-was and the being it has the 
potentiality to unfold to become. 


In respect of "what is real" - tv 6vtwv - cf. the Poemandres tractate of the 
Corpus Hermeticum and especially section 3, 


onpi eyo, Madeiv OEAwW TH OVTA KA VOHOAL THY TOUTWY PLOW Kai 
yoO@vai TOV VEdv 


I answered that I seek to learn what is real, to apprehend the physis 
of beings, and to have knowledge of theos [qv. Corpus Hermeticum: Eight 
Tractates, 2017] 


[7] Qv. Towards Understanding Physis, 2015. 


[8] I use the term affective here, and in other writings, to mean "having the 
quality of affecting; tending to affect or influence." 


[9] Qv. footnote [6]. In terms of ontology a meson is the balance, the median, 
existing between the being which-was and the being which-can-be. 


[10] This understanding of Being as fluxive - as a changement - was prefigured 
in the mythos of Ancient Greece with the supreme deity - the chief of the gods - 
capable of being overthrown and replaced, as Zeus overthrew Kronos and as 
Kronos himself overthrew his own father. 


[11] As explained in my 2014 essay Education And The Culture of Pathei-Mathos, 
the term describes"the accumulated pathei-mathos of individuals, world-wide, 
over thousands of years, as (i) described in memoirs, aural stories, and 
historical accounts; as (ii) have inspired particular works of literature or poetry 
or drama; as (iii) expressed via non-verbal mediums such as music and Art, and 
as (iv) manifest in more recent times by ‘art-forms' such as films and 
documentaries." 


This culture remembers the suffering and the beauty and the killing and the 
hubris and the love and the compassion that we mortals have presenced and 
caused over millennia, and which culture 


"thus includes not only traditional accounts of, or accounts inspired 
by, personal pathei-mathos, old and modern - such as the With The 
Old Breed: At Peleliu and Okinawa by Eugene Sledge, One Day in the 
Life of Ivan Denisovich by Aleksandr Solzhenitsyn, and the poetry of 
people as diverse as Sappho and Sylvia Plath - but also works or 
art-forms inspired by such pathei-mathos, whether personal or 
otherwise, and whether factually presented or fictionalized. Hence 
films such as Monsieur Lazhar and Etz Limon may poignantly express 
something about our @vboic as human beings and thus form part of the 


culture of pathei-mathos." 


[12] KOopov 5€ SVeiov OWLATOC KAaTENELWE TOV KVOPwHOV, "a cosmos of the divine 
body sent down as human beings." Tractate IV:2, Corpus Hermeticum. 


Cf. Marsilii Ficini, De Vita Coelitus Comparanda, XXVI, published in 1489 CE, 


Quomodo per inferiora superioribus exposita deducantur superiora, et 
per mundanas materias mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is 
cosmically presenced therein and thus gifted because cosmically 
aligned. 


Which is a philosophical restatement of the phrase "quod est inferius est sicut 
quod est superius" (what is above is as what is below) from the Latin version, 
published in 1541 CE, of the medieval Hermetic text known as Tabula 
Smaragdina. 


[13] The quotation is from my Classical Paganism And The Christian Ethos, 
2017. 


[14] The quotation is from my Tu Es Diaboli Ianua: Christianity, The Johannine 
Weltanschauung, And Presencing The Numinous, 2017. 


Appendix II 


Pathei-Mathos: Genesis of My Unknowing 


There are no excuses for my extremist past, for the suffering I caused to loved 
ones, to family, to friends, to those many more, those far more, 'unknown others' 
who were or who became the 'enemies' posited by some extremist ideology. No 
excuses because the extremism, the intolerance, the hatred, the violence, the 
inhumanity, the prejudice were mine; my responsibility, born from and 
expressive of my character; and because the discovery of, the learning of, the 
need to live, to regain, my humanity arose because of and from others and not 
because of me. 


Thus what exposed my hubris - what for me broke down that certitude- 
of-knowing which extremism breeds and re-presents - was not something I did; 
not something I achieved; not something related to my character, my nature, at 


all. Instead, it was a gift offered to me by two others - the legacy left by their 
tragic early dying. That it took not one but two personal tragedies - some 
thirteen years apart - for me to accept and appreciate the gift of their love, their 
living, most surely reveals my failure, the hubris that for so long suffused me, 
and the strength and depth of my so lamentable extremism. 


But the stark and uneasy truth is that I have no real, no definitive, answers for 
anyone, including myself. All I have now is a definite uncertitude of knowing, 
and certain feelings, some intuitions, some reflexions, a few certainly fallible 
suggestions arising mostly from reflexions concerning that, my lamentable, 
past, and thus - perhaps - just a scent, just a scent, of some understanding 
concerning some-things, perfumed as this understanding is with ineffable 
sadness. 


For what I painfully, slowly, came to understand, via pathei-mathos, was the 
importance - the human necessity, the virtue - of love, and how love expresses 
or can express the numinous in the most sublime, the most human, way. Of how 
extremism (of whatever political or religious or ideological kind) places some 
abstraction, some ideation, some notion of duty to some ideation, before a 
personal love, before a knowing and an appreciation of the numinous. Thus does 
extremism - usurping such humanizing personal love - replace human love with 
an extreme, an unbalanced, an intemperate, passion for something abstract: 
some ideation, some ideal, some dogma, some 'victory', some-thing always 
supra-personal and always destructive of personal happiness, personal dreams, 
personal hopes; and always manifesting an impersonal harshness: the 
harshness of hatred, intolerance, certitude-of-knowing, unfairness, violence, 
prejudice. 


Thus, instead of a natural and a human concern with what is local, personal and 
personally known, extremism breeds a desire to harshly interfere in the lives of 
others - personally unknown and personally distant - on the basis of such a 
hubriatic certitude-of-knowing that strife and suffering are inevitable. For there 
is in all extremists that stark lack of personal humility, that unbalance, that 
occurs when - as in all extremisms - what is masculous is emphasized and 
idealized and glorified to the detriment (internal, and external) of what is 
muliebral, and thus when some ideology or some dogma or some faith or some 
cause is given precedence over love and when loyalty to some manufactured 
abstraction is given precedence over loyalty to family, loved ones, friends. 


For I have sensed that there are only changeable individual ways and individual 
fallible answers, born again and again via pathei-mathos and whose subtle scent 
- the wisdom - words can neither capture nor describe, even though we try and 
perhaps need to try, and try perhaps (as for me) as one hopeful needful act of a 
non-religious redemption. 


Thus, and for instance, I sense - only sense - that peace (or the beginning 
thereof) might possibly just be not only the freedom from subsuming personal 


desires but also the freedom from striving for some supra-personal, abstract, 
impersonal, goal or goals. That is, a just-being, a flowing and a being-flowed. No 
subsuming concern with what-might-be or what-was. No lust for ideations; no 
quest for the violation of difference. Instead - a calmful waiting; just a listening, 
a seeing, a feeling, of what-is as those, as our, emanations of Life flow and 
change as they naturally flow and change, in, with, and beyond us: human, 
animal, of sea, soil, sky, Cosmos, and of Nature... But I am only dreaming, here 
in pathei-mathos-empathy-land where there is no past-present-future passing 
each of us with our future-past: only the numen presenced in each one of our so 
individual timeless human stories. 


Yet, in that - this - other world, the scent of having understood remains, 
which is why I feel I now quite understand why, in the past, certain individuals 
disliked - even hated - me, given my decades of extremism: my advocacy of 
racism, fascism, holocaust denial, and National-Socialism, followed (after my 
conversion to Islam) by my support of bin Laden, the Taliban, and advocacy of 
‘suicide attacks’. 


I also understand why - given my subversive agenda and my amoral willingness 
to use any tactic, from Occult honeytraps to terrorism, to undermine the society 
of the time as prelude to revolution - certain people have saught to discredit me 
by distributing and publishing certain allegations. 


Furthermore, given my somewhat Promethean peregrinations - which included 
being a Catholic monk, a vagabond, a fanatical violent neo-nazi, a theoretician 
of terror, running a gang of thieves, studying Buddhism, Hinduism, Taoism; 
being a nurse, a farm worker, and supporter of Jihad - I expect many or most of 
those interested in or curious about my 'numinous way’ and my recent mystical 
writings to be naturally suspicious of or doubtful about my reformation and my 
rejection of extremism. 


Thus I harbour no resentment against individuals, or organizations, or groups, 
who over the past forty or so years have publicly and/or privately made negative 
or derogatory comments about me or published items making claims about me. 
Indeed, I now find myself in the rather curious situation of not only agreeing 
with some of my former political opponents on many matters, but also (perhaps) 
of understanding (and empathizing with) their motivation; a situation which led 
and which leads me to appreciate even more just how lamentable my extremism 
was and just how arrogant, selfish, wrong, and reprehensible, I as a person was, 
and how in many ways many of those former opponents were and are (ex 
concesso) better people than I ever was or am. 


Which is one reason why I have written what I have recently written about 
extremism and my extremist past: so that perchance someone or some many 
may understand extremism, and its causes, better and thus be able to avoid the 
mistakes I made, avoid causing the suffering I caused; or be able to in some way 


more effectively counter or prevent such extremism in the future. And one 
reason - only one - why I henceforward must live in reclusion and in silencio. 


May 2012 


In Loving Memory of Frances, died 29th May 2006 
In Loving Memory of Sue, died 4 April 1993 


Appendix ITI 


A Matter of Honour 


Given the persistence of unsubstantiated rumours and allegations regarding 
involvement with Occultism, I deemed it necessary to publicly comment, in 
some detail, about the matter and thus provide 'my side of the story' to 
compliment my autobiography Myngath. 


However, as I note here in the conclusion, even though the matter is one of 
honour I do not expect the plethora of rumours and allegations to suddenly 
cease as a result of such comments by me, although I perhaps naively nurture a 
vague hope that what I write here may cause a few individuals to reconsider the 
veracity of such rumours and allegations. 


March 5th, 2012 
(Revised December 2012) 


Journalists, Allegations, and Propaganda 


For many years - in fact up to and including the present - rumours and 
allegations concerning my involvement with practical occultism and satanism 
have been in circulation, and regularly referred to and repeated by journalists, 
and others, in newspapers, magazines, articles and, latterly, on that new 
medium - greatly susceptible to the spreading of dishonourable allegations and 
rumours - that has been termed the Internet. One of these allegations is that I 
am a certain person known as Anton Long. 


In the past thirty-seven years only four people, on hearing or learning about 
such rumours and allegations, have had the decency to ask me, in person, "for 
my side of the story". The first was Colin Jordan, the second was John Tyndall, 


the third was Steve Sargent, and the fourth was a Muslim whom I came to 
greatly admire and to whom I gave a personal pledge of loyalty. 


I have, when asked in person, or via impersonal means of communication such 
as letters, always denied such allegations of such involvement, as I have, on 
numerous occasions, challenged anyone to provide evidence to support such 
accusations. No such evidence has ever been forthcoming "!. 


For instance, I was for several days, in early 2000, covertly filmed, 
photographed, and followed by an investigative team working for the BBC as 
part of their research for a Panorama programme about David Copeland and the 
London nail-bombings '7!. Prior to that surveillance, and for an ever longer 
period, I was also the subject of covert surveillance by a private investigator 
hired to undertake preliminary research for that BBC investigation. What did all 
this covert surveillance and investigation reveal? A satanist? No. Someone 
living an ordinary, rather boring, life with his wife and family in a small village 
near Malvern who went to work everyday on a bicycle to a nearby farm. 


In addition, since at least 1997 I have no doubt been under regular covert 
surveillance by Special Branch and MI5 - and especially so since 9/11 given 
some statements I made while a Muslim - with all my communications (internet, 
telephonic) monitored via GCHQ. Indeed, following my conversion to Islam and 
during the time I seemed to be, for the security services and the Police, 'a 
significant person of interest’, I recall many meetings and friendly conversations 
with one of the Special Branch officers on attachment to the city near where I 
was then living. 


Given such surveillance and interest, no doubt there are records somewhere of 
my activities as a neo-nazi extremist; of my subsequent life as a radical Muslim 
supporting Jihad, and finally of my life as a reclusive philosopher, a friend of 
oogov who seeks, through Adyoc, to uncover - to understand - Being and 
beings, and who thus suggests or proposes an ontology of Being. What there 
will not be, will be any records of 'Myatt as Satanist'. 


As I mentioned in my article Polemos Our Genesis in respect of such 
surveillance: 


"I have [since at least 1997] worked on the assumption that my 
communications are monitored, so I have restricted my internet and 
telephonic communications to friends, family, and to people I 
personally know or who are personally known to someone I trust. This 
means two things. That all I communicate is personal, open, 
transparent, and honest; and that if someone not belonging to this 
small circle of contacts claims to have had some communication from 
me - either sent with my name or sent using some pseudonym - then 
it is bogus." 


In respect of rumours and allegations, I have, on a few occasions, challenged 


some individuals to a duel with deadly weapons, according to the etiquette of 
duelling. Not one of the individuals so challenged to a duel had the honour to 
accept, or issue a public apology in lieu of fighting such a duel. 


As I wrote some thirteen or more years ago: 


" T have never bothered to have recourse to civil law, and established 
Courts, to sue those making libellous allegations about me quite 
simply because the only law I believe in and strive to uphold is the law 
of personal honour. Given that I have challenged two journalists, 
according to the law of personal honour, to a duel with deadly 
weapons for making such malicious allegations, and given that they 
did not have the honour to accept this challenge or issue an apology in 
lieu of fighting a duel, I consider my honour vindicated." 


Such challenges, the lack of evidence to support the allegations and rumours, 
and the refusal of those so challenged to a duel of honour to either fight that 
duel of honour or issue an apology, reveals the truth of this particular matter - 
at least to those possessed of aréte. 


However, I quite understand why many people - journalists included - did in the 
past (and possibly still do) impersonally dislike or hate me, given my past and 
unethical support for, and my past propagation of neo-nazism, and my previous 
lamentable public incitement of hatred, intolerance, and violence. I was only 
reaping what I had sown. Thus I believe I also understand the motivation of 
those journalists and those authors who used rumours and allegations of 
involvement with Satanism to discredit me, for they were most probably only 
doing what they thought was necessary in the struggle against racism, 
extremism, and bigotry. But does that struggle - for what is ethical - justify their 
(in my view) unethical use of rumours and unproven allegations? 


My own rather old-fashioned view is and was that a personal knowing of 
someone, extending over a period of many months if not a year or more, is the 
only honourable way to form a reasoned opinion about someone. For honour 
means the cultivation of traditional gentlemanly and ladylike virtues and one of 
which virtues is that we strive to treat other human beings in a fair way; 
ignoring what others have said or written about them; ignoring their past (real 
or alleged); and giving them the benefit of the doubt unless and until direct 
personal experience, direct knowledge of them, reveals them to be 
dishonourable. 


Instead of penning material based on such a personal knowing, it occurs to me 
that some journalists who wrote and published stories about me might 
knowingly or unknowingly have or had a somewhat prejudiced view, having put 
some political or personal agenda before veracity, and thence use their position 
and/or their influence (use the power of the Media) to propagate their opinion, 
their version of events, and belittle or otherwise denigrate persons they disliked 


or did not approve of because they viewed that person not in an empathic, 
non-judgemental way - as an individual human being whom they had taken the 
trouble to get to know - but in an impersonal abstract way according to some 
label or category they had assigned to that individual because of the alleged 
political or religious views of that individual. Thus, in my own case, they 
prejudged me - categorized me - as a ‘fascist’ or a 'nazi' or a 'satanist' - and 
since they disliked or hated fascists and nazis and considered satanists were 
immoral and 'evil', they adjudged me a reprehensible person whom they did not 
like. 


Furthermore, in place of a personal knowing - and/or a scholarly research into 
the life and times of the person they intend to write about and lasting many 
months if not a year or more - they rely on certain journalistic practices in order 
to gather information. Practices such as: (1) bribing or persuading corrupt 
Police officers and government officials and others in order to obtain 
confidential information about individuals; (2) hacking/intercepting people's 
private telephonic/internet communications; (3) hiring private investigators to 
follow individuals and gather information about them; (4) hypocritically 
attempting to excuse such unethical conduct by making the spurious claim that 
what they write or Say is 'in the public interest’ when not only is this so-called 
‘public interest' an unethical abstraction but also when they as individuals 
would be offended if someone used such hack journalistic practices against 
them and their own family. Thus, and for example, a well-known anti-fascist 
organization could unethically obtain confidential information about its 
opponents by getting someone sympathetic to their cause in the civil service to 
obtain national insurance numbers, dates of birth, places of residence, and 
employment history; as they could employ the services of an unethical private 
investigator to obtain that and other information via corrupt officials and by 
covert surveillance. 


The result of such journalistic practices, of such a lack of personal knowing, of 
such a lack of scholarly research, and of such prejudgement of a person, is a 
hasty piece of work that - to paraphrase what a friend of mine once wrote - 
possibly says more about the journalist, more about our society, and more about 
the modern Media, that it does about the person who is the subject of such a 
piece of work. 


In addition, and importantly, are those who in the past have prejudged me - 
who have written about me as a violent extremist - accepting of individual 
change, of the virtues of reformation and pardonance? Are they aware of my 
voluminous recent writings regarding my philosophy of pathei-mathos and those 
regarding my extremist past and my rejection of extremism? '*! Are they open to 
the possibility of my change and reformation? Or will they continue with 'the 
party line’ and thus continue to insist that Iam some sinister person whose 
recent mystical writings are just some sort of diabolical ploy? 


More interestingly (perhaps) could my career as an extremist have been 


brought to an earlier end had one or some of my opponents taken the trouble to 
get to know me personally and rationally revealed to me the error of my 
suffering-causing, unethical, extremist ways? Perhaps; perhaps not - I admit I do 
not know. I do know, however, how my personal interaction with, and the ethical 
behaviour of, the Police I interacted with from the time of my arrest by officers 
from SO12 in 1998, permanently changed (for the better) my attitude toward 
the Police. 


The Logical Fallacy of Incomplete Evidence - A Case Study 


In a Master of Arts thesis entitled Political Esotericism & the convergence of 
Radical Islam, Satanism and National Socialism in the Order of the Nine Angles 
a post-graduate student named Senholt made certain claims, and drew certain 
conclusions, in respect of myself and alleged involvement with the Occult group 
the ‘order of nine angles’. One of his claims is that "the role of David Myatt is 
paramount to the whole creation and existence of the ONA." 


Given that this thesis '! is often cited as having 'proved' my involvement, I 
believe a brief overview of the claims, and proofs offered, seems to be in order, 
especially as - to my knowledge - it has not so far been subjected to a critical 
analysis. 


A reading of the thesis reveals two interesting things. First, the use of and 
reliance upon secondary and tertiary sources, many of which are anonymous 
and many of which are derived from 'the world wide web’, that most unreliable 
source of information. For example, he relies on the book Black Sun by 
Goodrick-Clarke even after admitting it contains errors and that the author 
offers no proof for the assumptions made in respect of me and the ONA "1, 


Second, that Senholt, undoubtedly inadvertently, commits the logical fallacy of 
incomplete evidence '°!, That is, the multitude of facts and circumstances which 
do not support his contention about me and the ONA are omitted. 


Thus, and in my view, the Senholt thesis, while interesting, does not meet the 
requirement, the criteria, of scholarship. 


This criteria is essentially two-fold: (i) of detailed, meticulous, unbiased 
research on and concerning a specific topic or topics or subject undertaken over 
a period of some considerable time, usually a year or more in duration, and of 
necessity involving primary source material; and (ii) a rational assessment of 
the knowledge acquired by such research, with such conclusions about the 
topic, topics, or subject therefore being not only the logical result of the 
cumulative scholarly learning so acquired but also possessing a certain 

gravitas, just like genuine scholars. 


His lack of primary research is evident in several factual errors. A few 
examples: 


(1) He repeats Searchlight's claim that their 'expose' of me in the April 1998 
issue of their magazine caused internal strife in the National Socialist groups I 
was then involved with, whereas it had no effect at all, other than to make 
people laugh, since few if anyone of the extremists in such groups ever took 
seriously anything stated in Searchlight. Instead, as their name for it indicated - 
Searchlies - they regarded it as "just more Jewish propaganda" and indeed as 
something of a badge of honour to be mentioned in it, with the general feeling 
being that 'if you get mentioned in Searchlies you must be doing something 
right!’ 


(2) He asserts that in 1998 the Police raided my home and arrested me. Which 
is correct. He then asserts that I was arrested again two years later, after the 
London nailbomb attacks, together with some other Combat 18 members. 
Which is incorrect. The facts being that I was not arrested in 2000, and that the 
1998 raids were the ones that also involved some C18 and NSM members. 


(3) He writes that: "His conversion did not escape the mainstream media, and 
most English newspapers and media-outlets wrote about the incident, including 
the BBC." In fact, as a search of media archives would have revealed, my 
conversion in 1998 was never mentioned until two years after the fact, and most 
of the media publicity in 2000 linking me with Copeland made no mention of it. 
But perhaps Senholt just meant to write something along the lines of 'the fact 
that Myatt was, at the time of Copeland's trial, a Muslim did not escape some of 
the mainstream media...' 


Moving on to his claims that there are several things which link me with 
the ONA. All of these alleged links can be shown not only to be unsupported by 
the facts but also that they do not even amount, as Senholt states, to 
circumstantial evidence in support of the claim made that I am Anton Long. The 
claims are: 


(1) The use of alternative dating systems, such as yf, by both me and 
the ONA. 


The fact that group A and group B use the same or a similar 
alternative dating system is not proof that B is a subset of A, only of 
borrowing, imitation, adaptation, and possibly of plagiarism. 


(2) Some occult texts with my name on them. 


See the first part of 'omitted facts and circumstances’, below - 
regarding using the occult as a neo-nazi honeytrap. 


(3) That ONA insight roles included supporting neo-nazi groups and 
terrorism (neo-nazi and Islamic), things which I was openly involved 
with. 


As with alternative dating systems and some ideas (such as acausality 
- see item (5) below) there is only a possible borrowing, imitation, 
adaptation, plagiarism. 


Also, what is not mentioned are the other ONA insight roles which do 
not fit in with my life. Such as a police officer, assassin, and joining an 
anarchist group. 


(4) That there is linguistic evidence linking my writings and those of 
‘Anton Long. 


No evidence from forensic linguistics is presented, so that this claim 
is just claim about two people using similar concepts and ideas and 
sometimes the same words. 


That is, there is no direct evidence of a link, so that once again this is 
probably just others borrowing, imitating and adapting already 
existing ideas and concepts, something that, like plagiarism, happens 
all the time. 


(5) That my departure from Islam (in 2009) coincided with 'Anton 
Long' writing a plethora of new ONA items. 


Since Senholt does not give dates, and does not list the items, before 
and after this date, this is a rather vague assumption which also 
ignores two important facts. First, the vast quantity of literature I 
produced from 2006 onwards (following the suicide of my fiancée) in 
the form of essays about my Numinous Way/philosophy of pathei- 
mathos, letters, poetry, and so on. Second, Senholt does not discuss 
the fact that there were and are several self-confessed satanists (such 
as the pseudonymous Jason King) who are of opinion that most if not 
all of the newer, recent, items attributed to Anton Long were written 
by someone quite different from the ‘original Anton Long' associated 
with the original ONA (or ONA 1.0 as King described it). 


(6) That some of my ideas and concepts - such as acausality and Aeons 
and Homo Galactica - are and have been used by the ONA. 


These concepts date to the early to middle 1970's, evident in such 
non-occult writings as Emanations of Urania, and, later on, in my 
Vindex - Destiny of the West. 


As an early advocate of copyleft, I have never been bothered by 
plagiarism or by others using and adapting my ideas and my 
‘inventions’, such as The Star Game. Thus there is use and adaptation 
by others, and possibly plagiarism, but no proof of a direct link. 


In most of the above cases there is also the established and the admitted fact up 
until 1998 I knew, as friends, some of the people involved with various occult 
groups, although - as mentioned to Professor Kaplan '’! and others - I did not 
share their views with us therefore agreeing to disagree on many things. Thus 
some allowed borrowing of ideas, concepts, and inventions, by such friends is 
hardly surprising. 


Finally, the omitted facts and circumstances that do not support 
Senholt's claims and conclusions include: 


(1) My publicly stated admission, made in the 1990's in correspondence with 
Professor Kaplan and others - and publicly repeated by me many times in the 
past ten and more years - that my occult involvement, such as it was in the 
1970's and later, was for the singular purpose of subversion and infiltration in 
the cause of National-Socialism, with part of this being to spread racist ideas 
and denial of the holocaust. Thus one such occult group I associated with was a 
honeytrap, and the whole intent was political, revolutionary, not occult and not 
to with 'satanism'. It was a matter of using, or trying to use, such occult groups 
for a specific neo-nazi purpose without any interest in or personal involvement 
with the occult. 


As I wrote in part two (1973-1975) of Ethos of Extremism: 


"In respect of covert action, I came to the conclusion, following some discussions 
with some C88 members, that two different types of covert groups, with different 
strategy and tactics, might be very useful in our struggle and thus aid us directly or 
aid whatever right-wing political party might serve as a cover for introducing NS 
policies or which could be used to advance our cause. These covert groups would 
not be paramilitary and thus would not resort to using armed force since that option 
was already covered, so far as I was then concerned, by C88. 


The first type of covert group would essentially be a honeytrap, to attract 
non-political people who might be or who had the potential to be useful to the cause 
even if, or especially if, they had to be 'blackmailed' or persuaded into doing so at 
some future time. The second type of covert group would be devoted to establishing 
a small cadre of NS fanatics, of 'sleepers', to - when the time was right - be 
disruptive or generally subversive. 


Nothing came of this second idea, and the few people I recruited during 1974 for 
the second group, migrated to help the first group, established the previous year. 
However, from the outset this first group was beset with problems for - in retrospect 
- two quite simple reasons, both down to me. First, my lack of leadership skills, and, 
second, the outer nature chosen for the group which was of a secret Occult group 
with the 'offer', the temptation, of sexual favours from female members in a 
ritualized Occult setting, with some of these female members being 'on the game' 
and associated with someone who was associated with my small gang of thieves [...] 


But what happened was that, over time and under the guidance of its mentor, the 
Occult and especially the hedonistic aspects came to dominate over the political and 
subversive intent, with the raisons d'etat of blackmail and persuasion, of recruiting 


useful, respectable, people thus lost. Hence, while I still considered, then and for 
quite some time afterwards, that the basic idea of such a subversive group, such a 
honeytrap, was sound, I gradually lost interest in this particular immoral honeytrap 
project until another spell in prison for an assortment of offences took me away from 
Leeds and my life as a violent neo-nazi activist [...] 


I had occasion, during the 1980's, to renew my association not only with some old 
C88 comrades but also with the mentor of that Occult honeytrap when, after of 
lapse of many years, I became involved again in neo-nazi politics and revived my 
project of using clandestine recruitment for 'the cause’. By this time, that Occult 
group had developed some useful contacts, especially in the academic world, so 
some friendly co-operation between us was agreed; a co-operation which continued, 
sporadically, until just before my conversion to Islam in 1998. 


This clandestine recruitment of mine was for a small National-Socialist cadre which 
went by a variety of names, beginning with 'G7' (soon abandoned), then The White 
Wolves (c. 1993), and finally the Aryan Resistance Movement aka Aryan Liberation 
Army [qv. Part Five for details]. 


However, while some of these Occult contacts were, given their professions, 
occasionally useful 'to the cause' and to 'our people’, by 1997 I had come to the 
conclusion that the problems such association with Occultism and occultists caused 
far outweighed the subversive advantages; a conclusion which led me to re-write 
and re-issue a much earlier article of mine entitled Occultism and National- 
Socialism, and which revised article was subsequently published in the compilation 
Cosmic Reich by Renaissance Press of New Zealand. As I wrote in that article - 
"National-Socialism and Occultism are fundamentally, and irretrievably, 
incompatible and opposed to each other." 


By the Summer of 1998 I had abandoned not only such co-operation and contacts 
with such Occult groups but also such clandestine recruitment on behalf of 
National-Socialism, concentrating instead on my Reichsfolk group and my 'revised' 
non-racist version of National-Socialism which I called ‘ethical National-Socialism’'. 
Later still, following my conversion to Islam, I was to reject even this version of 
National-Socialism." 


This explains many things, including early occult articles with my name - not the 
name ‘Anton Long' - in zines such as The Lamp of Thoth, and the early version 
of Copula cum Daemone (which in fact was about the birth of Adolf Hitler). One 
question Senholt does not ask is why both my name and the name Anton Long 
occur on the same early texts, with the simple answer being that there were 
two different people, one of whom (me) ceased all involvement with such occult 
honeytraps in 1998. 


(2) My time as a Christian monk and my writings praising Catholicism in 
particular and Christianity in general. 


This does not fit in with the claim of me being a life-long 'devotee of extreme 
ideologies’ or being a satanist, so it is ignored. No attempt was made to use 
primary sources - to talk to people who knew me as monk and who could 
recount my life then, and my autobiography Myngath where I recount my time 
as a monk. 


No mention is made of my many articles in which I praise Catholicism or refer 
to it in a positive way. For example, my mention of the numinosity of the Latin 
Tridentine Mass [qv. Concerning The Nature of Religion and The Nature of The 
Numinous Way] and of the sacrament of confession. As I wrote in Soli Deo 
Gloria: 


"It is my personal opinion that traditional Catholicism, with its 
Tridentine Mass and its particular conservative traditions, was a 
somewhat better, more harmonious, expression of the numinous (a 
necessary and relevant expression of the numinous), than both 
Protestantism and the reforms introduced by the Second Ecumenical 
Council of the Vatican, and which reforms served only to undermine 
the numinous, to untwist the threads that held together its 'hidden 


soul of harmony’. 


There is also the small matter of me being married in Church in accordance 
with the Christian ceremony of marriage. And the small matter of writings of 
mine such as Pathei-Mathos - A Path To Humility. 


(3) My article Occultism and National-Socialism - written in the 1980's and 
republished in the 1990's and again around 2006 - and in which I denounced 
occultism, is ignored. 


(4) My writings about National Socialism and Islam - spanning some three 
decades - are for the most part ignored, except when they are adduced to show 
I, as a nazi or as a Muslim, incited violence and possibly terrorism. Are they 
ignored because they in their quantity and content reveal they were written by 
someone who was at the time of their writing a dedicated neo-nazi and then a 
dedicated Muslim, and which dedication to such causes most certainly 
precludes being some sort of sinister person who was just using those causes 
for his own satanic ends? 


In addition, and importantly, what are also overlooked are: 


(a) The very real threat of being imprisoned for some of those writings 
- something surely only a genuine fanatic, a believer, would be 
prepared to do. 


(b) My decades of political activism on behalf of National-Socialism, 
my two terms of imprisonment resulting from such activities, and my 
involvement with the paramilitary group Column 88. Which long-term 
activities over some thirty years, which imprisonment, and which 
paramilitary involvement surely indicate an inner - a rather fanatical - 
dedication to that cause. 


(c) My travels, as a Muslim, to certain lands, the talks I gave to and 
the discussions I had with Muslims "!, and my regular attendance at 
Mosques to pray with other Muslims, which would indicate someone 


who was, during those years, committed to that Way of Life. 


(5) My semi-autobiographical poetry '9!, my published correspondence, and my 
ethical philosophy of The Numinous Way/philosophy of pathei-mathos, are 
completely ignored. Why are these voluminous writings and these ideas of mine 
ignored? Because they honestly reveal the thoughts and feelings and ideas and 
experiences and (importantly) the failings of someone so different from a 
satanist that they have to be ignored. 


(6) My years of interior ethical and philosophical struggle to reform, to change, 
myself - documented in hundreds of letters, essays, poems, especially after the 
suicide of my fiancée in 2006 - are completely ignored. Why? Because they do 
not fit in with the idea, with the theory, of me being ‘a deceitful, manipulative, 
sinister trickster', the archetypal satanist.!1°! 


It seems, therefore, that some of the facts of my life have been interpreted 
in order to fit a theory regarding some posited and ideal ONA member, with this 
interpreted ONA life - with inconvenient facts and circumstances conveniently 
omitted or ignored - then being held up as proof that Iam Anton Long, since 
this truncated, re-interpreted, life of mine allegedly seems to fit in with the 
person Anton Long is alleged to be or is said to be according to his satanist 
writings or according to what some anonymous person has written on the World 
Wide Web. 


In essence, there are no proofs presented in the thesis, with many aspects of my 
life omitted and with no mention, let alone analysis, of those voluminous 
writings of mine which portray a person almost the exact opposite of a satanist. 


As one person wrote in respect of the rumour, the allegation, and the claim, that 
I am the pseudonymous Anton Long, 


"We basically have a choice between: (i) believing Myatt is an 
astonishingly diabolical, duplicitous, creative, polymathical genius 
who over four decades has been playing ‘sinister games' and who has 
not deviated from his youthful sinister cunning plan, and which 
diabolical genius makes the likes of Crowley and LaVey (and everyone 
else associated with modern Satanism and the ‘left hand path') seem 
pathetic and mundane; or (ii) assuming Myatt has spent most of his 
adult life as a covert servant of the British state; or (iii) accepting that 
Myatt has lived a quite adventurous (but not an exceptionally 
amazing) life, has made mistakes, has suffered a personal tragedy, and 
has learned from and been changed by his experiences and by that 
tragedy [...] 


Which of [these] three scenarios is therefore the most plausible? 
Which offers the most simple, the most rational, explanation for 
Myatt's peregrinations? Which require the pomp of conspiracy theory, 


and which involve superfluous causes, and (sometimes bizarre, 
sometimes astonishing) ad hoc assumptions and claims?" [11] 


Conclusion 


In respect of allegations about involvement with satanism and 'being Anton 
Long’ - and in respect of those who manufacture and propagate them - my own 
experience, my pathei-mathos, manifest in my philosophy of Pathei-Mathos, 
leads me to two conclusions. My first conclusion is that the research done by 
some modern authors and even some academics - whose works are published by 
reputable publishers or quoted by others engaged in academic research - is 
inadequate and does not meet the taxing criteria of scholarship. Thus these 
works are unreliable; they have no gravitas, no worth - in terms of learning - for 
the sagacious. 


My second conclusion is that most if not all modern Media that concern 
themselves with the deeds and lives of individuals - from un-scholarly books and 
essays, to newspapers, to television news programs and political 
documentaries, to magazines, to the World Wide Web - are by their very 
impersonal and mass-media nature unethical. Why? Because they are 
un-numinous, and encourage and often embody hubris, being as they are the 
realm of personal opinions, hasty judgement, and misapprehension, and the 
abode of those for whom ‘a story' or some personal/political agenda/prejudice or 
‘their career' or some unethical un-numinous abstraction (such as 'the public 
interest') come before honour, empathy, and the reasoned judgement of a 
personal knowing that has extended over a lengthy period of causal Time and/or 
been based on an extended period of scholarly research. 


A corollary is that those who use such Media, and/or unscholarly books/essays, 
as sources of allegedly reliable information, as a guide, as a or as the basis for 
their judgement about and knowledge of someone or some many, are being 
unfair and uncultured because lacking in the following necessary virtues: (1) a 
reasoned, balanced, and thus ethical, judgement; (2) the empathy of manifold 
direct personal contacts; and (3) a scholarly research and/or a personal 
knowing extending over many years. Virtues which are the genesis of a genuine 
understanding of, and thence an unbiased knowledge of, another human being; 
and virtues which rapid, impersonal, mass means of modern communication 
actively discourage and which virtues are seldom, it seems, cultivated and 
employed by those involved with and who use and who rely on such modern 
means for information. 


Quite simply it is matter of honour. Of personal knowing. As I mentioned 
above, the traditional gentlemanly and ladylike virtues and their cultivation are 
no longer the standard which individuals are expected to aspire to and to 
uphold. Thus I do not expect the plethora of rumours and allegations about me 
to suddenly cease, although I admit I do and perhaps naively nurture a vague 


hope that what I have written here may cause a few individuals to reconsider 
the veracity of such rumours and allegations. 


As for who and what I really am, I can only suggest the curious read such 
writings of mine as the following: (a) One Vagabond In Exile From The Gods; (b) 
Religion, Empathy, and Pathei-Mathos; and (c) Understanding and Rejecting 
Extremism. 


Notes: 


[1] Many people seem to rely on four items in respect of accusations of occult 
involvement. These items are: (1) an article published in 1998 in the Searchlight 
magazine entitled The Most Evil Nazi in Britain; (2) a 2009 thesis by Senholt 
entitled Political Esotericism & the convergence of Radical Islam, Satanism and 
National Socialism in the Order of the Nine Angles; (3) a chapter in Nicholas 
Goodrick-Clarke's book Black Sun: Aryan Cults, Esoteric Nazism and the Politics 
of Identity (published in 2001); and (4) a 1974 interview I allegedly gave toa 
reporter. 


(a) In respect of the Senholt, see the section in this article subtitled The Logical 
Fallacy of Incomplete Evidence - A Case Study. 


(b) In respect of Goodrick-Clarke, his identification of me, in his book, as 'Anton 
Long' is solely based on his claim that I was the author of a manuscript entitled 
Diablerie, Revelations of a Satanist the only known copy of which is in the 
British Library. No evidence, no sources, are provided for this claim - this 
assumption. No evidences or sources are given for his other claims about me, 
such as that "the ONA was founded by David Myatt" or that I was "a long time 
devotee of satanism." 


In addition, Goodrick-Clarke never bothered to contact me regarding these 
claims of his, and the first thing I knew about them was when the book was 
published. Had he contacted me, then, I would have been in a position to supply 
him with the unpublished autobiographical MS that the plagiarist had purloined 
and used as the source for that fanciful work of fiction entitled Diablerie. An 
unpublished autobiographical MS that I circulated to a few friends, and a few 
‘interested parties’, in the 1980's when I was engaged in writing The Logic of 
History from which the text Vindex, The Destiny of the West (published in 1984) 
derived. One of 'the interested parties' was the publisher of Vindex, The Destiny 
of the West who subsequently published some other pro-NS works of mine. An 
interesting overview of Diablerie is given in the 2012 e-text A Sceptics Review 


of Diablerie, by R. Parker. 


It is interesting and - to me - relevant that among the many errors of Goodrick- 
Clarke are the following: 

i) I was not born in 1952, as he claimed. 

ii) I first met Colin Jordan in 1968, not 1969 as he claimed. 

iii) My two terms of imprisonment for political offences were not both for six 
months, as he claimed. 

iv) Morrison was never 'my follower' as Goodrick-Clarke claimed (Eddy was 
never anyone's follower). 

v) Morrison's first name is Eddy, not Eddie as Goodrick-Clarke claimed. 

vi) The Occult lady that 'Anton Long' met in the early 1970's did not ‘lead the 
ONA' as Goodrick-Clark claimed, but rather the Camlad association, with the 
ONA being founded and then led by Anton Long himself following his meeting 
with that lady. 

vii) He mentions a certain Wulstram Tedder whom he claims was a former aide 
of Colin Jordan during the old NSM days, whereas 'W Tedder’ was one of the 
noms-de-plume I used, for instance when writing for John Tyndall's Spearhead 
magazine in the 1980's. 


It also interesting that Goodrick-Clarke was ignorant of - or did not bother to 
discover - many documented things about me during the late 1960's and the 
early 1970's, such as my arrest by the Yorkshire Regional Crime Squad for 
organizing a gang of thieves. Instead, the often fictitious account he gives of 'my 
life’ during that time is almost entirely taken from the fictional Diablerie 
manuscript 


Such errors, and the lack of evidence to support his assumptions about me, 
really say all that needs to be said about this particular ‘source’. 


Interestingly (perhaps) another fanciful work of fiction, similar to Diablerie, and 
purporting to be yet another autobiography by 'Anton Long' seems to have been 
recently written by someone, possibly for financial gain resulting from selling it 
at some silly price to collectors of rare Occult memorabilia. The bulk of this new 
fictional ‘autobiography’ consists of an early (now out of date) edition of 
Myngath to which various fictional autobiographical stories and 'sinister' 
incidents and diatribes have been added in line with what might be expected 
from a mythical 'Anton Long’. Given that the majority of these autobiographical 
stories in this so-called Bealuwes Gast are quite risible and fanciful (and not 
fundamentally satanic at all), and given that the 'sinister diatribes' seem to have 
been cut-and-pasted from various internet articles attributed to those who over 
the years have used the nom-de-plume Anton Long, it seems unlikely that this 
forgery will ever be taken seriously by anyone. I mean - and to name just one 
risible example - who can take seriously a 'clockwork orange cult’ and the 
wearing of white lab coats to boot... 


Since this Bealuwes Gast also contains certain autobiographical information 


contained in private correspondence (e-mails) sent by me to a certain 
correspondent in 2009, I believe I know the identity of the author, or at least the 
identity of the person who supplied that private information to the author. 


(c) In respect of the 1974 'interview', I reproduce a comment I made in part one 
of my Autobiographical Notes, first published in 2001: 


" The journalist promised to let me read his final copy before it was published - a 
condition I had specified before giving the interview - and several photographs of 
me were taken, with him suggesting I hold something to do with the Occult, since he 
had noticed I had a collection of horror, and Occult, fiction (most of which in fact 
were given or loaned to me by Eddy Morrison). Perhaps foolishly, I agreed, holding 
up some Occult thingy which Joe Short had given to me a few days before. Our 
conversation lasted for about half an hour, during which the journalist took a few 
notes (it was not recorded). 


I assumed that he would simply recount what I had said. Of course he neither 
showed me the article before publication, nor printed what I said, except for one 
short sentence about causing chaos. The journalist also made some rather silly 
allegations about animal sacrifice, which were investigated at the time by both the 
Police and the RSPCA whose conclusion was that they were fabrications concocted 
by the journalist, and perhaps, as I concluded, to get his name on the front page of 
the newspaper and sell more copies. 


What surprised me (and to be honest, upset me, for a while), after this interview, 
was how so many people believed everything the journalist had written, without 
bothering to ask me for my side of the story. As if just because something was 
printed in some newspaper or other then "it must be true" or - as the cliché of 
mundanes goes: "there is no smoke without fire." And it was then that I learnt 
several valuable lessons: just how easily people can be manipulated, just how 
dishonest and conniving (and thus dishonourable) some journalists seemed to be, by 
nature; and just how powerful the established Media was, able make or break a 
person's reputation." 


(d) In respect of the 1998 Searchlight item, I reproduce here a rather polemical 
item written by me, the fanatic, in 1998 (during my extremist decades) just 
before my conversion to Islam and privately circulated to the few members of 
Reichsfolk. The item was subsequently re-issued - with some amendments and 
alterations made by Richard Stirling - in 2003 as a confidential supplement to 
the Reichsfolk Situation Report of that year. 


"Not once, in the past thirty years, has anyone provided any evidence of my alleged 
involvement with the Order of Nine Angles or with Satanism in general [...] 


All Searchlight has ever done is make unsubstantiated allegations [...] 


One of the unsubstantiated allegations of the Searchlight crowd is that I was a friend of 
someone called Vik Norris - something they blandly stated in their alleged 'expose' of me, 
under the headline The Most Evil Nazi in Britain, in the April 1998 issue of Searchlight 
magazine. No evidence for this allegation was presented then, or subsequently. 


Indeed, the article simply contains bland assertions by them about me and Satanism with 
no evidence presented to support such assertions. For example: (1) they stated that the 
ONA was "formed by Myatt himself in the early 1980’s" but offer no proof for this claim of 
theirs; (2) they write about "Myatt and his satanic friends" yet never name these alleged 
‘satanic' friends or provide any proof of involvement by any of my friends with Satanism; 
(3) they claim that "within days of being investigated", the ONA withdrew its material 
from the Internet and that I had shaved off my beard in an attempt to disguise myself, 
with yet again no evidence being provided for these allegations, which were patently 
untrue, as anyone could have verified at the time by searching the Internet, calling on me 
at my home or place of work or asking those with whom I worked. 


Unsurprisingly, many people over the years have - for personal or political reasons - 
referenced this Searchlight article as 'proof' of my alleged involvement, when anyone of 
any sagacity on reading that and similar articles about me can rationally deduce that it 
and other such articles are merely malicious propaganda designed to discredit, but 
worded in such a dishonourable way that even were one to sue the authors for libel ina 
British civil court (assuming one had the money to do so) there would be no guarantee of 
success - a legalistic tactic such dishonourable journalists often rely on when they peddle 
their lies and make their malicious accusations. 


As for me, I have never bothered to have recourse to civil law, and established Courts, to 
sue those making libellous allegations about me quite simply because the only law I 
believe in and strive to uphold is the law of personal honour. Given that I have challenged 
two journalists, according to the law of personal honour, to a duel with deadly weapons for 
making such malicious allegations, and given that they did not have the honour to accept 
this challenge or issue an apology in lieu of fighting a duel, I consider my honour 
vindicated and their own dishonourable character proven." 


[2] The completed BBC programme was broadcast, as a ‘Panorama Special’ 
entitled The Nailbomber, on the 30th June, 2000. Nick Lowles, who at the time 
was working for Searchlight, was listed as the associate producer. 


[3] The recent writings of mine include the compilation Understanding and 
Rejecting Extremism, as well as voluminous essays about The Numinous 
Way/The Way of Pathei-Mathos, and which mystical Way of Life is one of 
compassion, empathy, humility, gentleness, and love. 


As I wrote in Letter To My Undiscovered Self, 


"The honest, the obvious, truth was that I - and people like me or those who 
supported, followed, or were incited, inspired, by people like me - were and are the 
problem. That my, that our, alleged 'problems' (political/religious), were 
phantasmagoriacal; unreal; imagined; only projections based on, caused by, 
invented ideas that had no basis in reality, no basis in the simple reality of human 
beings. For the simple reality of most human beings is the need for simple, human, 
things: for personal love, for friendship, for a family, for a personal freedom, a 
security, a stability - a home, food, playfulness, a lack of danger - and for the 
dignity, the self-respect, that work provides. 


But instead of love we, our selfish, our obsessed, our extremist kind, engendered 
hate. Instead of peace, we engendered struggle, conflict, killing. Instead of 
tolerance we engendered intolerance. Instead fairness and equality we engendered 
dishonour and discrimination. Instead of security we produced, we encouraged, 


revolution, violence, change. 


The problem, the problems, lay inside us, in our kind, not in 'the world’, not in 
others. We, our kind - we the pursuers of, the inventors of, abstractions, of ideals, of 
ideologies; we the selfish, the arrogant, the hubriatic, the fanatics, the obsessed - 
were and are the main causes of hate, of conflict, of suffering, of inhumanity, of 
violence. Century after century, millennia after millennia [...] 


That it took me four decades, and the tragic death of two loved ones, to discover 
these simple truths surely reveals something about the person I was and about the 
extremisms I championed and fought for. 


Now, I - with Sappho - not only say that, 


I love delicate softness: 
For me, love has brought the brightness 
And the beauty of the Sun .... 


but also that a personal, mutual, love between two human beings is the most 
beautiful, the most sacred, the most important, the most human, thing in the world; 
and that the peace that most of us hope for, desire in our hearts, only requires us to 
be, to become, loving, kind, fair, empathic, compassionate, human beings. For that 
we just have to renounce our extremism, both inner and outer." 


As I wrote in Pathei-Mathos, Genesis of My Unknowing: 


“There are no excuses for my extremist past, for the suffering I caused 
to loved ones, to family, to friends, to those many more, those far 
more, 'unknown others' who were or who became the 'enemies' 
posited by some extremist ideology. No excuses because the 
extremism, the intolerance, the hatred, the violence, the inhumanity, 
the prejudice were mine; my responsibility, born from and expressive 
of my character; and because the discovery of, the learning of, the 
need to live, to regain, my humanity arose because of and from others 
and not because of me. 


Thus what exposed my hubris - what for me broke down that 
certitude-of-knowing which extremism breeds and re-presents - was 
not something I did; not something I achieved; not something related 
to my character, my nature, at all. Instead, it was a gift offered to me 
by two others - the legacy left by their tragic early dying. That it took 
not one but two personal tragedies - some thirteen years apart - for 
me to accept and appreciate the gift of their love, their living, most 
surely reveals my failure, the hubris that for so long suffused me, and 
the strength and depth of my so lamentable extremism. 


But the stark and uneasy truth is that I have no real, no definitive, 
answers for anyone, including myself. All I have now is a definite 
uncertitude of knowing, and certain feelings, some intuitions, some 
reflexions, a few certainly fallible suggestions arising mostly from 


reflexions concerning that, my lamentable, past, and thus - perhaps - 
just a scent, just a scent, of some understanding concerning 
some-things, perfumed as this understanding is with ineffable 
sadness." 


[4] A revised and updated version of Senholt's thesis, under the title Secret 
Identities in The Sinister Tradition, is included in Per Faxneld & Jesper 
Petersen: The Devil's Party - Satanism in Modernity, Oxford University Press, 
2012. International Standard Book Number 9780199779246 


[5] For my view on Goodrick-Clarke, see footnote 1. 


[6] The logical fallacy of incomplete evidence is when material concerning or 
assumptions about a particular matter are selected and presented to support a 
particular argument or conclusion, while other material or assumptions which 
do not support, which contradict, the chosen argument or conclusion are 
withheld or not discussed. In effect, selective evidence and/or selective 
argument are used in order to 'prove' a particular point, with such selectively 
being deliberate, or the result of fallacious reasoning or unscholarly research. 


[7] Refer to footnote #51 of Kaplan's book Nation and Race. Northeastern 
University Press. 1998. 


[8] Refer to Mark Weitzmann, Anti-Semitism and Terrorism, in Dienel, 
Hans-Liudger (ed), Terrorism and the Internet: Threats, Target Groups, 
Deradicalisation Strategies. NATO Science for Peace and Security Series, vol. 
67. IOS Press, 2010. pp.16-17. 


[9] The compilation Relict contains my selection of most of those poems, written 
between 1971 and 2012, that I feel are worth reading. 


[10] Mention perhaps should also be made of my many writings about 
extremism, my extremist past, and my rejection of extremism, which post-date 
Senholt's thesis, and in which writings I have endeavoured to explore and 
understand the roots of both my extremism and of extremism itself. These 
writings include The Development of The Numinous Way (2012) and Recuyle of 
the Philosophy of Pathei-Mathos (2012). 


Other such writings are included in the more recent Understanding and 
Rejecting Extremism. 


Also of interest should be my seven-part retrospective and autobiographical text 
The Ethos of Extremism, Some Reflexions on Politics and A Fanatical Life, and 
which "personal reflexions on my forty years of extremism may be of interest to 
a few people, especially given that, as a result of experience, a pathei-mathos, I 
have come to reject racism, National-Socialism, hatred, and all forms of 


extremism, having developed a personal weltanschauung, a non-religious 
numinous way, centred around empathy, compassion, fairness, and love." 


[11] Wright, Julie. David Myatt, Satanism, and the Order of Nine Angles. e-text, 
2012. Revised 2016. 
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Relict 


A Selection of Poems 
by David Myatt 


My poetry was composed between the years 1971-2012, and is of varying quality. Having undertaken the onerous task of re-reading those 
poems that | still have copies of, there are in my fallible view only around a dozen that | consider may possibly be good enough to be read by 
others. This collection contains these few poems, and most are autobiographical in nature. 


David Myatt 
2012 


One Exquisite Silence 


These are the moments of an exquisite silence 
As we lie together on your sofa, holding, pressing 
Our bodies together 

As |, gently, stroke your face and hair 

And you kiss each finger of my hand. 


There is a fire of logs to warm us, 
As night descends: 


There are no words to confuse, 

No time, as we flow, together, 

As clouds on a warm Summer’s day 
Beneath a dome of blue. 


There is a peace, here, which fills us 
As if we are the world and all the beautiful, peaceful, things 
Of the world. 


Nearby, your two ginger cats sleep 
Secure in the warmth of their world 

As we are secured while we lie, 
Wordless, feeling those subtle energies 
Born from no barriers: 

You are me as | am you, 

In such exquisite moments. 


But you belong to another 

And it is against my will, my dreams, desires 
That | leave 

To walk the lonely miles under moonlight 

To where a dreary lamp lights my empty room. 


(2003) 


Dark Clouds of Thunder 


The moment of sublime knowing 

As clouds part above the Bay 

And the heat of Summer dries the spots of rain 
Still falling: 

lam, here, now, where dark clouds of thunder 


Have given way to blue 

Such that the tide, turning, 

Begins to break my vow of distance 
Down. 


A women, there, whose dog, disobeying, 
Splashes sea with sand until new interest 
Takes him where 

This bearded man of greying hair 

No longer reeks 

With sadness. 


Instead: 

The smile of joy when Sun of Summer 
Presents again this Paradise of Earth 
For | am only tears, falling 


(c. 2010) 


The Sun, The City 


The Sun, the city, to wear such sadness down 

For |am only one among the many 

Where a night-of-dreams becomes unreal 

With all that is human living, dwelling, 

Faster slower slowing grateful hateful hoping loving 
Here: 

No Time to relay the inner rush of sorrow 

That breaks, broken, by some scheming need to-be 
Since the 1-train, conveying, is here to grace me 

In perspective. 


But there are moments, to still, 
When - tasks, duty - done 

That inner quietness betrays 
So that | sit where 


The Sun of English Summer 

Would could bring me down 

There where the meadow grass had grown 
Green greener drier keener 

And farm's field by hedge with scent 
Would keep me still but sweating - 

No cider to induce 

Then that needed paradisal-sleep. 


And now: now | only this all this, 

One being cavorting where one past melds 

To keep me silent, still, so that the sidewalk 

Is only that sidewalk, there 

Where hope, clustering, fastly moves us 

On. 

Good, bad, indifferent - it makes no difference: 

lam no one to judge so many, any, 

So that there is - becomes - only the walk faster slower slowing here 
And we free in Sun to trust to sleep to-be to seep a dream 
Bought at some cost, to many: 


Fidelis ad Mortem 


And yet there is the Sun, the city, to witness how we can should must break 
Such sadness down. 


(2012) 


Wine 


Stale 
| once drank you 
Knowing no difference because of herbs. 


She held me, her cunning hands 

That did not wish 

Nor offer the warmth that snared my soul: 
The wine was 

Intoxicating our senses 

But only | was drunk: 

She laughed. 


| needed rest 

Dreaming marriage under sun - 
Until bright morning came 

When she, alas, changed 

Her form in the reality of the room 
And | was left to walk with my sack 
Down the dusty track 

Past a grove of sun-burnt trees 
Toward those distant hills: 


And yet the white-washed house was only 
One step 
Along my Way. 


(1972) 


No Sun To Warm 


There is an ineffable sadness 

For your eyes betray that warmth, that beauty, 
That brings me down 

To where even my street-hardened Will cannot go: 
So | am sad, almost crying 


Outside, there is no sun to warm 

As yesterday when | touched the warmth of your breasts 
And the wordless joy of ecstatic youth 

Lived to suffuse if only briefly with world-defying life 
This tired battle-bruised body 


But now: clouds, rain-bleakness 
To darken such dreams as break me. 
For there are many places | cannot go. 


(1974) 


Closeness Becomes Us 


This is the life of silence 

As she lives warm, within - 

There where a net of dreams is woven 

By a day’s walk, a night’s love, 

And those hopes that stretched out as our hands entwining 
Seeking some horizon 

Beyond 

Where the cloudy sky of our dull October day 

Became the silky sandful warmful Summer smoothness of beach 
Beside a sea azure, Sunful, clear - and warming. 


These are the moments of her silence 
As she lies warm within such arms as hold her 
And the blood of sleep, slowing, keeps her still 
Because the nighful sky of night is still 


With stars 

And the breath to keep her living 

Is a gentle tide to ebb to rise to flow 
Upon our shore of sharing. 


There is sand still - a little - between her toes 
Unwashed by such haste as brought us 

Back, back to one bed shared 

Because we could not would not wait 

To be together to seep again 

Here where, door locked, the world divides 

To be only that which we feel dream see, and flow 
Here where daylight seeped sepia-softly 

To become our starlit night bright 

With stars. 


Now, now surely | have dreams memories ecstasy enough 
To keep the inner smile 

As time, my time, seeps to break me 

As those three score years and ten seek to break 

Each Earth-dwelling being of Life. 


So, three decades older, | touch and touch with gentle touch 
The warm soft tautful flesh that keeps her youth 

The way our warmth melds us 

As the scent of night, sea and sex 

Melds together to be a perfume for her Sun 

To warm me here 

Where | am nothing more than moments. 


For these are such moments of a loveful silence 
Seeping 
That | could die here peaceful in her sleepful scented arms 


(2009) 


Such A Poem As This 


There is work - the overtime - long walks under Sun, stars 
To keep me distracted 

For there is then no hours-long dwelling on your absence: 
But this music undid such willful cunning plans: 


You were there, then, as that Lute sounded, 

Here, so real in memory, | touched our dream: 

Warm, sensuous, as when that day | held your hand, felt your body 
And empathy, sorrow, memory, made you cry. 

| loved you then in that moment with a strength which surprised me 
And had to fight to keep 

That truth, my tears, from bursting forth: 

Such love a torrent sweeping my calm of years 

Away. 


This week will become the month of loss, 

This month a toil endured 

As when the weary soil, drought-kept, 

Waits, waiting, to bring forth flowering joy from seeds, 
Like memory, sown from tears that are earth's rain, 
My pain. 


| Know - and because | know the you 

The years of sadness, doubt, self-loathing, hid and hides away, 

| love the love that has no words | know: 

Such love that is only the touch of you, the smile of you, the need of you, the scent of you, 
The longing to be with you as if my love might redeem 

The sorrows which made you hide 

Still hiding a hope, within. 


So much to say before you travel to stay a month away 
With he who is your choice: 

So much to miss | am, will be, lost 

Needing now to run the miles to your house 

Bearing such a poem as this. 

This is all | have - 

No house, car, money, prospects. 

Only a love, a dream 

Seen when | kissed your tears before you rested your head 
On my shoulder that one night of belonging 

When we knew, felt, touched, remembered, the essence. 


But - three decades of love, thwarted - | am no longer naive enough to believe 
You will be mine 

And so | shall not, cannot, will not - must not - call upon you bearing 

Such a poem as this. 


2003 


A Summer Sun 


Crows calling while sheep cry 
By the road that shall take them 
To their death: 

| sit, while sun lasts 

And bleeds my body dry 

In this last hour before dark 
On a day when a warm wind 
Carried the rain that washed 
A little of this valley 

Like the stream washes 

My rock: 


There are no trees to soften 

This sun - only heather and fern 

To break the sides of the hill. 

| cannot keep this peace 

| have found - 

It seems unformed like water 

Becomes unformed without a vessel 

A channel or some stream: 

It cannot be contained 

As | contain my passion and my dreams. 


There are no answers | can find 
Only the vessel of walks in hills 
Alone 

Whereby | who seek 

Am brought toward the magick peak 
That keeps this hidden world 

Alive: 


It does not last 

But like the cirrus cloud 

Is blown by breeze to free 
A summer sun. 


(c. 1975) 


Only Time Has Stopped 


Here | have stopped 
Because only Time goes on within my dream: 
Yesterday | was awoken, again, 


And she held me down 
With her body warmth 
Until, satisfied, | went alone 
Walking 

And trying to remember: 


A sun in a white clouded sky 
Morning dawn yellow 


Sways the breath that, hot, | exhale tasting of her lips. 


The water has cut, deep, into 
The estuary bank 


And the mallard swims against the flow - 


No movement, only effort. 


Nearby - the foreign ship which brought me 


Is held by rusty chains 

Which, one day and soon 

And peeling them like its paint, 
Must leave. 


Here | shall begin again 
Because Time, at last, has stopped 


Since | have remembered the dark ecstasy 
Which brought that war-seeking Dream 


(c. 1978) 


Sun, broken by branch, seeps 

Into mist 

Where spreading roots have cracked 
The stones, overgrown, perhaps, 
For an hundred years 

From a seed, flesh fed, the oak 
Sheltering 


Mary 
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And a breeze, stirring again 
This year 
The leaves of an Autumn’s green gold 


(1976) 


| am the two faces of God - 

Vox Patris Caelestis - 

While, within, a lewd Satan grins 

Playing at Change: 

My pieces are human who cried 

At my hurt. 

| am alone, the cry 

While Treble voices sing 

Echoing, and strange shadows long dead 
Dance too briefly along the cloister wall. 


There is pain as | stare 

Past dying sun and a valley 
Winter cold 

Trying to believe while stars break 
And a crescent moon 

Glowing like the whore’s eyes 

In that dark room 

Jibbers over the heavy breasts 

Of the hill: 

No cloud 


Relict 


The Two Faces 


To veil her shame. 


No one, nothing 

Answers. Only 

Air, and | sit, still waiting 

And remembering prayer. 

In the ruins, my dead self comes to life 
Rising slowly, worm-slowly 

To the first singing blackness 

Of night. 


No answers, nothing: 

Only this tramp sheltering 

In the ruins of a church - 

And memories, yes there are memories 
Glowing 

Like the lies of my life 


(1974) 


It is raining 
And | am watered 
And cold 


There is warmth in love 

Which explains my wait 

By this road while cars pass 
Noisy in the shielding dark: 

My spirit is not seen as it sits 
On the wooden bench where hill 
Meets valley sky 

And where a standing stone waits 
To whisper words 

Of a language that has died. 
But | listen, while rain falls, 
Hearing your cry. 


Always a dream or a memory 
Lead us on 

And we wait like children 

Trusting in the spirits of the Earth. 
We love unsuspecting 

While they our lovers scheme, 
Succour themselves on our blood 
And bleed us dry. 


There is a sun as we sit 

In the heat of a summer 

On this bench as new lovers 
Holding hands - 

Transmuting all the dark days 

The tears of our past 

In the touch that mingles our auras 
As they must be mingled to bring 
The words of our waiting stone 
Alive: 


Always this dream 
Leads me on. 

But it is raining 

And in the rain | hear 
Your spirit cry 


(1987) 


Letter 


In The Night 


A bright quarter moon 

As | ran alone in the cold hours 
Along the sunken road that twists 
Between hill-valley and stream: 


There was a dream, in the night 

That woke me - a sadness 

To make me sit by the fire 

Then take me out, moon-seeing 

And running, to hear only my feet 
My breath, to smell only the coldness 
Of the still, silent air: 


But no spell, no wish 

Brought my distant lover to me 
And | was left to run slowly 
Back 

And wait the long hours 

To Dawn. 


By the fire, | think of nothing 
Except the warmth of my love 
No longer needed. 


(1986) 
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Four Forgotten Poems 
by David Myatt 


The Returning 


All seasons transcend 
Since each day differs 
Through its cloud and its sun. 


In the wood, gold spreads 
Slowly 

Like the slow death it is 

As every soft colour is returned. 
Only pasture remains green 
Below mist 

While brown earth is broken 

By plough: 


Sufficiency is shelter itself 

And the once reluctant farmer nods 
As he turns with his bent back 
Where sun rests 

Between its hill and his home. 

It will be gone, soon, this sun 

Lost 

While stars stare down the sky 
Where for fifty years 

His house has stood 

Stone grey among muddy sheep-torn grass. 


There was a horse, then, 
To plough the steep slope 
Of his hill: a different way 
When even the village 
Fifteen furlongs west 
Was wary of all change. 


But shelter is sufficiency itself 
He knows 

As he walks the short path 

To his home. 

There will be fire, 

A son's warm wife 

To welcome this leathery skin. 


He is old, he knows, 

Worn like the oak, and his path 
Which three years of bloody hands 
Tore from Her earth 

And which each year She renews. 


All rain can be smelt 


In the wood, wind spins 

Slowly, like Earth. 

There is a mist, a mingling 

While the fallen man waits among leaves 
Like Her kestrel 

For death. 


Every wind is his breath. 


(c.1984) 
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A Warm Day One Spring 


In the hills 

Where heat haze is scattered 
By wind 

Wisdom sits like the shepherd 
Waiting; 

No words suffice 

While bleached bracken 
Scratches beneath blue. 


Nearby, heather sprouts 
Where silty shales chewed 
By frost 

Crumble slowly like life: 


There is no haste 

Where eighty years of wind 

Have twisted the small Douglas tree 
Like this Peregrine twists 

Itself in flight: 


Somewhere a death 


While on the road below 

Two Cars scurry 

Noiseless like lice: 

Soon they will rust 

Just as | will be bleached bones 
And dust. 


Little endures 
Like this rock 


(c.1984) 


Travelling 


A hot day in Summer as | walk 

Slowly 

But fastly sweating 

Down this road 

While speeding traffic passes 

As speeding traffic does: 

The drivers seem unaware or careless 
Of my slowness 

And grimly swerve to almost 

Touch me 

Here where a town - ten miles distant - creeps 
Over a river to spread across 

A narrow greening plain. 


There is food in the town, 

A path's beginning to take me upward 
And turning through a forest 

To the sheep-sided hills 

Beyond. 


Slowly, my world passes - 

| cannot comprehend the rush 

And sit in the hot sun on a low wall 

Having passing through the breathless body 
Of this town. 


Even my water is warm 

And suspicious faces watch me 

As their owners in gardens surround themselves 
With sound: 

There seems a rushing in the seeping loud 
Music, a barrier 

To keep my slow moving solitary travelling world 


00000 


Away - 
| smile, but my beard, my worn clothes - 
Perhaps my eyes - mark me. 


A few hours 

And it is good to be alone again 

Among the peace of hills 

Where my walking slowness seems to frame 
Each slowly passing world: 


Above - clouds 
To herald some future rain. 


(1975) 
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Remembering 


Haunting 

As the cry of the owl 

Within the frost of night 
When | walked to this stream 
With no moon: 


| saw your face as | waited for dreams, 
Tired by my waiting: 

You the ghost walking the path 

Of my life. 


Sun came, slowly, bringing 

A little mist around the stream, 

A spreading calm to make me stretch 
And walk like an old man 

Bent by cold and doubt. 


Here in the valley no trees exist 

To greet in wakeing this Winter's sun - 
There is only frost-bruised heather 
And fern, 

No song 

Of birds, only 

The timbre of stream. 


Slowly, cold-raw hands 

Transform a little warmth 

From my dream: 

How many more nights shall | need 
To remember 

Until | cannot forget 

Again? 


(1987) 


Sappho 


Poetic Fragments 


Translated by DW Myatt 


Prefatory Note 


The aim of the present translation is to try and present something of the 
unadorned beauty of Sappho’s Greek. 


From the many fragments that remain of her poetry, I have chosen those that in 
my fallible opinion best reflect something of this beauty. The text used is that of 
Lobel and Page [ Poetarium Lesbiorum Fragmenta, Oxford 1955 ] - and the 
numbering of the Fragments in this present work follows that of their text. 


.... In the text indicates a break in the fragment; [ ] indicates a conjecture. 


DW Myatt 
1986 


Fragment 1 


Deathless Aphrodite - Daughter of Zeus and maker of snares - 
On your florid throne, hear me! 

My lady, do not subdue my heart by anguish and pain 

But come to me as when before 

You heard my distant cry, and listened: 

Leaving, with your golden chariot yoked, your father’s house 
To move beautiful sparrows swift with a whirling of wings 

As from heaven you came to this dark earth through middle air 
And so swiftly arrived. 


Then you my goddess with your immortal lips smiling 
Would ask what now afflicts me, why again 

I am calling and what now I with my restive heart 
Desired: 


Whom now shall I beguile 

To bring you to her love? 

Who now injures you, Sappho? 

For if she flees, soon shall she chase 

And, rejecting gifts, soon shall she give. 

If she does not love you, she shall do so soon 
Whatsoever is her will. 


Come to me now to end this consuming pain 
Bringing what my heart desires to be brought: 
Be yourself my ally in this fight. 


Fragment 16 


For some - it is horsemen; for others - it is infantry; 

For some others - it is ships which are, on this black earth, 
Visibly constant in their beauty. But for me, 

It is that which you desire. 


To all, it is easy to make this completely understood 

For Helen - she who greatly surpassed other mortals in beauty - 
Left her most noble man and sailed forth to Troy 

Forgetting her beloved parents and her daughter 

Because [ the goddess ] led her away .... 


Which makes me to see again Anactoria now far distant: 
For I would rather behold her pleasing, graceful movement 
And the radiant splendour of her face 


Than your Lydian chariots and foot-soldiers in full armour .... 
Fragment 22 


Gather your [ lyre ] and sing for me 
[ Soon ] 
As desire once again [ enhances ] your beauty: 


Your dress excites, and I rejoice 
For I once doubted Aphrodite 
But now have asked that soon 
You will be with me again .... 


Fragment 31 


I see he who sits near you as an equal of the gods 
For he can closely listen to your delightful voice 
And that seductive laugh 

That makes the heart behind my breasts to tremble. 


Even when I glimpse you for a moment 
My tongue is stilled as speech deserts me 
While a delicate fire is beneath my skin - 
My eyes cannot see, then, 

When I hear only a whirling sound 

As I shivering, sweat 

Because all of me trembles; 

I become paler than drought-grass 

And nearer to death ... 


Fragment 34 


Awed by her brightness 

Stars near the beautiful moon 
Cover their own shining faces 
When she lights earth 

With her silver brilliance 

Of love .... 


Fragment 23 


When I look at you 

I know that even Hermione 
Was not such as you - 

Fairer to compare you to Helen 
The golden-haired .... 


Fragment 41 


Beautiful girls, towards you 
My thoughts will never change .... 


Fragment 47 


Love shook my heart 
Like the mountain wind 
Falls upon trees of oak .... 


Fragment 94 


I can reveal to you that I wished to die - 

For with much weeping she left me 

Saying: “Sappho - what suffering is ours! 

For it is against my will that I leave you.” 

In answer, I said: “Go, happily remembering me 
For you know what we shared and pursued - 

If not, I wish you to see again our [ former joys ] ..... 
The many braids of rose and violet you [ wreathed ] 
Around yourself at my side 

And the many garlands of flowers 

With which you adorned your soft neck: 

With royal oils from [ fresh flowers ] 

You anointed [ yourself ] 

And on soft beds fulfilled your longing 

[ For me ].... 


Fragment 96 


She honoured you like a goddess 

And delighted in your choral dance. 

Now she is pre-eminent among the ladies of Lydia 

As the rose-rayed moon after the sinking of the Sun 
Surpasses all the stars and spreads it’s light upon the sea 
And the flowers of the fields 

To beautify the spreading dew, freshen roses 

Soft chervil and the flowering melilot ..... 


Restless, she remembers gentle Atthis - 
Perhaps her subtle judgement is burdened 


By your [ fate ] ..... 


For us, it is not easy to approach 
Goddesses in the beauty of their form 
But you .... 


Fragment 58 


Age seizes my skin and turns my hair 
From black to white: 

My knees no longer bear me 

And I am unable to dance again 

Like a fawn. 


What could I do? I am not ageless: 
My youth is gone. 

Red-robed Dawn, immortal goddess, 
Carried [ Tithonus ] to earth’s end 
Yet age seized him 


Despite the gift from his immortal lover .... 


I love delicate softness: 
For me, love has brought the brightness 
And the beauty of the sun .... 


Fragment 126 


May you sleep on the breasts 
Of your tender companion .... 


Fragment 130 


Once again, desire - 

That looser of limbs and bitterly sweet - 
Makes me to tremble 

You are irresistible .... 


Fragment 138/147 


Believe me, in the future someone 
Will remember us ..... 


Because you love me 
Stand with me face to face 
And unveil the softness in your eyes ..... 
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Sappho, depicted on Attic red-figure kalathos, c. 470 BCE. 
Provenance: Akragas (Sicily) and currently in Staatliche Antikensammlungen, Munich 


1995: Visiting A Catholic Church 
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David Myatt: Three I nterviews 


Between April and August of 2022 David Myatt gave three interviews each one of which was informative about 
his philosophy of pathei mathos, his life experiences, about extremism, and about his current views, and 
which together provide a fairly comprehensive understanding of not only Myatt himself but also of his 
philosophy, or weltanschauung as he prefers to call it. 


In addition to these interviews we include the J une 2022 text 'Misunderstanding Denotata In Myatt's Philosophy 
Of Pathei-Mathos' which provides an insightful overview of his philosophy. 


What Is The Meaning Of Myatt, April 2022 
Some Questions For DWM, May 2022 


The Uncertitude Of Knowing, August 2022 
Misunderstanding Denotata In Myatt's Philosophy 


This work is published under the Creative Commons 
Attribution- NonCommercial-NoDerivatives 4.0 International (CC BY-NC-ND 4.0) license 
and can be freely copied, distributed, and republished under the terms of that license. 


DAVID MYATT AND THE “PINCH OF DESTINY” 


WHAT IS THE MEANING OF MYATT? 


An Interview with David Myatt, April 2022 


By Nameless Therein 


FOREWORD BY NAMELESS THEREIN 


This interview was intended as more than a series of thoughtful and challenging questions for 
David Myatt. When I sat down to compose these questions, I realized two things. The first was 
that most critics tend to repeat the same misinterpretations of his work rather than engage it 
from the diversity of perspectives required to understand his ideas. The second was that 
apologists of his work tend to repeat what Myatt has already written numerous times, 
threatening a dogmatic approach to something that requires a radical openness and fluidity. 
Neither are fully equipped to address his work. 

In an effort to break out of that circle, I decided to do a test. Let’s call it the Lothian test. 
The Lothian test pairs two of the most compelling minds I have known in a dialogue spanning 
over two thousand years. The first was my ex-Harvard professor, a wise and erudite Protestant. 
The second was David Myatt, whose influence cannot be overstated. Both men significantly 
shaped my spiritual and intellectual worldview in their own way. 


2 David Myatt and the “Pinch of Destiny” 


I felt it was time for these two figures to have a conversation. Having received the 
intellectual legacy that my ex-Harvard professor passed down to me and having been entrusted 
with some of the wisdom he imparted, I wanted to re-open that dialogue with Myatt. 

The dialogue concerns the relationship between faith and reason in Western thought 
over the last two thousand years of intellectual and religious history. It involves the 
confrontation between Hellenic and Christian thought, pagan pluralism and religious monism, 
abstraction and particulars, religious and secular faith, as well as human and divine reason. 
From Thomas Howard to William James and Emil Cioran to Mother Teresa, it is my hope that 
this interview will contextualize David Myatt’s work in a new and insightful way, one that will 
help equip and inspire a new generation. Just as each individual must make their way through 
their own “pinch of destiny” on the quest for meaning, so too must everyone undergo their 
own form of the Lothian test. But in measuring one’s success, one must stand on a needle point: 
one that punctures all pretense and draws out truth, as a wise man once told me. 

With that, I present the interview. 


Nameless Therein 
A hot day in summer 
July 18, 2022 


Nameless Therein: You have stated that your philosophy of pathei-mathos is 
expiative.' As expressions of that expiation, you mention that your writings and reclusiveness 
“do little to offset the deep sadness felt, except in fleeting moments.”? In your “desire for a 
numinous non-religious expiation,”’ your life may be said to resemble a kind of secular 
restoration of the Fall. Insofar as your non-religious expiation resembles what Wilfred Cantwell 
Smith describes as faith, involving “man’s capacity to perceive, to symbolize, and to live loyally 
and richly in terms of a transcendent dimension to his and her life,”* the “deep sadness felt” 
about your past is perhaps offset less by what you have learned and more so by who you have 
become. In this - in the way your own pathei-mathos has shaped you - one can sense sincere 
atonement. Could you comment on how pathei-mathos can help one “live loyally and richly in 
terms of a transcendent dimension to his ... [or] her life”? 


David Myatt: I admit I do not presume to know - I do not even now understand - “how 
pathei-mathos can help one live loyally and richly in terms of a transcendent dimension to 
someone's life”. 

All I do know is what I wrote over a decade ago about something which somehow in 
some ineffable way seemed to personally work for me: 


“the so beautiful sound of birdsong in English woods and fields in early May; or perhaps 
the sight of small cumulus clouds slowly passing beneath the sky of blue in Summer 
when Sun so warms us that we stop to wipe away the sweat upon our brow; or, perhaps, 
that so special scent of a meadow field in middle June after rain when Sun, re-emerging 
from passing stormful cloud, dries us and our so fragile land, and we are moved - so 
moved, so still, amid the country silence — that we lie down awhile beside the Hawthorn 
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hedge to feel again this simple English paradise of field, farm, life, and burgeoning 
birth.”° 


But this, such a heritage, such a still so very numinous place, is not an option for so very many 
around the world that I can only and so fallibly suggest it might possibly be such a Nature in 
such a place as still exists, and a personal loyal love of partners and of family bound together 
through personal honour. 


NT: On the subject of faith, Wilfred Cantwell Smith notes that “faith is that quality of 
or available to humankind by which we are characterized as transcending, or are enabled to 
transcend, the natural order.”® This points to an interesting disparity you previously 
highlighted regarding the activities of your extremist decades, which were marked by a desire 
to “bring-into-being some-thing that ... [you now recognize] would not and could not, in 
centennial terms (let alone in millennial or cosmic terms) endure.”’ In the desire to “stop or 
somehow try to control, to shape, the natural flux of change ... [and] to preserve, whatever the 
cost, what we or others after us might bring-into-being,” you noted the underlying belief that 
you and your associates “would or could do what no one in human history had been able to do: 
make our presencings immortal, or at least immune to the natural cycle of birth-life-decay- 
death.”* Having since rejected those beliefs, in addition to the activities and writings of your 
extremist decades, how would you now reconcile the desire to create enduring works capable 
of transcending the natural order with a rejection of politics, religion, and violent social 
activism?? 


DM: Again I have no abstractive, generalized, ideological supra-personal answers. All I 
have is my feeling, my intuition, my fallible learning that it is a personal loyal love and a very 
personal honour in the immediacy of the moment which matter. 


NT: Could you comment on how to reconcile the tension between the universal 
application of pathei-mathos to our species across thousands of years of human history on the 
one hand and the recognition of our own mortality as a human species on the other? In other 
words, how is pathei-mathos meant to endure according to what you call the “Cosmic 


”1 in light of our own mortality, and particularly without a “religious” dimension 


Perspective 
that transcends the natural order? Might pathei-mathos’ endurance be immanent rather than 
transcendent, presenced in our mortality rather than beyond it? And how might this relate to 
Aeschylus’ original sense of 1a0et ud80c (pathei-mathos) with respect to “[the immortal Zeus] 


guiding mortals to reason”?”’ 


DM: Is there or should there ever be anything which is or which is suggested as a 
‘universal’ or a religious or an ‘ideological’ supra-personal application or causal abstraction? 
Something believed or hoped to be enduring? 

My own fallible experience is that there is not and perhaps should never be again, since 
all supra-personal suggestions or applications or abstractions however denoted in my 
experience and in respect of my classical learning immediately or sooner later are the genesis 
of hubris and suffering. 
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Thus and yet again I am returned to a personal loyal love between two people and/or 
their family and to a very personal honour in the immediacy of the moment. 


“ce 


NT: William James said that religion is “‘the individual pinch of destiny’ as the 
individual feels it.”'’ James’ characterization of religion was largely a response to the question, 
“What is the character of this universe in which we dwell?””’ In order to address this question, 
he noted that one “must go behind the foreground of existence and reach down to that curious 
sense of the whole residual cosmos as an everlasting presence, intimate or alien, terrible or 
amusing, lovable or odious, which in some degree everyone possesses.”"4 In “[t]his sense of the 
world’s presence,” we become either “strenuous or careless, devout or blasphemous, gloomy or 
exultant, about life at large.”’° And our reaction, he says, which is “involuntary and inarticulate 
and often half unconscious,” is the “completest of all our answers” to the above question.'® 

In making cosmic meaningful tragedy from the individual to the broader context of our 
species, it seems that this “pinch” has been present throughout your life and your philosophy 
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despite your “desire for a numinous non-religious expiation”'’ and your view that mainstream 


religions no longer provide “a satisfactory answer to the question of suffering ... [or of] what 


may be required for us to consciously change ourselves for the better.” !® 


In reaching down to 
“that curious sense of the whole residual cosmos as an everlasting presence,” how would you 
describe your reaction to that “sense of the world’s presence,” and how has that changed over 


the course of your life? 


DM: We human beings especially of the male genus and often because of centuries of 
so-called “thinking” make matters of existence, Being, and morality seem complicated, and 
offer our own suggestions as to how matters could or perhaps should be. 

But over the course of my life I seem to have learned that the suffering such suggestions 
cause and the hubris of humans continues. The invention of causal abstractions continues, 
century after century. And the Cosmos with its billions of galaxies and its perhaps billions of 
life-habitable planets continues. So, we humans here on Terra Firma are what? Some transient 
fallible persons sallying forth - and killing, causing suffering - on behalf of some ancient or 
modern abstraction such as some religious faith or some nation-State or on behalf of some 
personal instinct we seemingly cannot control? 

Simply expressed: there should no longer be an aspiration for a broader supra-personal 
meaning. 


NT: William James’ description of religion seems oddly in keeping with what, in 
paraphrasing Cicero, you have described as the essence of ancient European paganism.” 
Additionally, your characterization of the ancient sense of pathei-mathos as wisdom arising 
from personal suffering” also seems in keeping with the Pyrrhonian sense of ataraxia 
(atapagia) or “freedom from worry,””! which is reached by raising “oneself above a condition 
of misery and despair” through self-mastery and fortitude.” With respect to the ancient 
question, “How can we keep from suffering?”” your life and writings seem to fluctuate between 
resilience and renunciation. In this, there seems to be an almost Stoic undertone with respect 


to how the ideas that have shaped your worldview do not resemble “an interesting pastime or 
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even a particular body of knowledge, but ... a way of life.”** You have mentioned the influence 
of Marcus Aurelius on your thinking, which may explain that undertone.” Looking back, how 
do you view the Stoic notion of elevating sorrow rather than abolishing it” in order to 
overcome and then meaningfully reshape it in our lives? Does this resilience in the face of tragic 


renunciation have any bearing on the overarching theme of honor throughout your life? 


DM: As ever these days, I am wary of a general term - in this case Stoicism — being 
applied to describe what a person or some persons wrote be such writings ancient or otherwise. 
In this matter before answering a specific question I would have to read critical editions of 
Seneca, Marcus Aurelius, and the necessary others, and then undertake my own translations 
and commentaries with particular attention to what words such as tempus and mévOo0c and 
evdaiovia in their work may have meant and implied to those writers and _ their 
contemporaries and not what is meant or assumed now by such terms as ‘time’ and ‘grief and 
‘good fortune’/‘happiness’. Such a task would occupy me for perhaps a year if not more. One 
of many comparisons of interest might be between Seneca's De Consolatio ad Marciam and 
how Antigone is portrayed by Sophocles and Klytemnestra by Aeschylus. 

But from previous readings of Seneca, Marcus Aurelius, and some of the necessary 
others I would in regard to honour answer in the negative given how I now understand honour 
as an individual feeling related to the numinous which cannot be abstracted out from a personal 
moment in the form of some written or aural code, ethical or otherwise, or become a basis for 
or a part of some -ism or some -ology. 


NT: On the subject of religion and the previous question on Stoicism, I am reminded 
of the Romanian nihilist Emil Cioran’s vitriolic but insightful words from his little-known 
article, “A Bouquet of Heads.” Remarking on Christianity and Stoicism in the ancient world, 
he says the following: 


The Greco-Roman twilight deserved a better enemy, a better promise, a better religion. 
How can you believe even in the shadow of progress when you remember that those 
Christian fables, with no trouble at all, smothered Stoicism! If Stoicism had been able 
to grow and spread, to seize hold of the world, man would have come through, or 
almost. Resignation, made obligatory, would have taught us to endure our suffering 
with dignity, to silence our voices, to face our Nothingness coldly.... To accuse no one, 
to stoop neither to sadness, nor joy, nor regret, to reduce our connection with the world 
to a harmonious play of defeat, to live condemned and serene, never imploring the deity 
but rather putting him on notice.... That was not possible. Stoicism, overrun from all 
sides and faithful to its principles, had the elegance to die without a struggle. A religion 
founds itself on the ruins of wisdom, but the tactics used by religion are scarcely 
appropriate to wisdom.” 


Many would agree that you have endured suffering with dignity over the course of your life. 
But rather than founding your legacy on the ruins of wisdom, you appear to have forged an 
existential crucible from which many now draw inspiration. How would you like to see that 
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inspiration embodied in the lives of those who look up to you? And if those ruins were a 
monument to the past, what virtues and activities would you like to see take their place? 


DM: My answer can possibly be deduced from my previous one. Just as my fallible 
understanding is that honour cannot be abstracted from a personal moment to become some 
sort of principle or guide, so my similar fallible understanding is that a person who learns by 
means of pathei-mathos cannot be or rather should not become such a guide or even an 
example and certainly should not assume any sort of guiding role. 


NT: In a 2017 interview, you noted that both the Numinous Way and the philosophy 
of pathei-mathos now seem to you “a rather wordy and a rather egoistic, vainful, attempt to 
present what I (rightly or wrongly) believed I had learned about myself and the world as a result 
of various experiences.”** You add that, in your solitude and now concentrating on your 
translations, you live “each day as it passes ... unconcerned about what my being - and my 
relation to Being - is now or perhaps should be.”” In some respects, your withdrawal into 
solitude resembles Mother Teresa’s confession of feeling a “deep loneliness,” having previously 
confessed that her “own soul ... [remained] in deep darkness [and] desolation” as she began to 
doubt her faith.* In this, there may be an element of truth in what Emil Cioran says of solitude: 
“Solitude is not a gift, it is a mission: to rise to it, to take it upon oneself, is to renounce that 
portion of baseness needed to guarantee the success of any enterprise whatever, religious or 
otherwise.”*' On the other hand, C. S. Lewis’ point that “[e]very mode of being in the whole 
universe contributes to ... [man]; he is a cross-section of being” carries some weight. These 
two tensions additionally seem to resolve in the words of Gregory the Great (540-604), who 
said that “because man has existence (esse) in common with stones, life with trees, and 
understanding (discernere) with angels, he is rightly called by the name of the world.”* 

The sentiments expressed by all of these figures point to an important concern: In your 
solitude and your lack of concern with what your being and your relation to Being is now or 
should be, one senses the danger of also losing concern for your relation to other beings, and 
specifically to other human beings. In the shadow of commonality you share with those who 
take inspiration from your work, what do you hope to wager in the eclipse between how they 
see your life and how they speak your name - perhaps not as the name of the world, but 
certainly as a name of theirs? 


DM: The question of possibly “losing concern for your relation to other beings, and 
specifically to other human beings” has bothered me and does bother me and the only answer 
I have is again that of honour in the immediacy of the living moment which seems to me the 
only numinous exception to ‘not interfering in the world’ however good one believes one's 
interference to be. 

All this means seems to me to amount to doing what is honourable when personally, in 
the immediacy of the moment, confronted with someone or some many doing what is 
dishonourable in relation to another person or persons or to another living being. My intuition 
is that a person of honour either instinctively knows what is dishonourable or has learned so 
from personal experience. 
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NT: In a letter to his brother Henry James during the completion of his great work on 
the Principles of Psychology, William James said, “I have to forge every sentence in the teeth of 
irreducible and stubborn facts.”** In contrast to European science in the sixteenth and 
seventeenth centuries, Alfred North Whitehead notes that James was alluding to a “new tinge 
to modern minds ... [as] a vehement and passionate interest in the relation of general principles 
to irreducible and stubborn facts.”** Whitehead elaborates on this, noting that: 


All the world over and at all times there have been practical men, absorbed in 
“irreducible and stubborn facts”: all the world over and at all times there have been men 
of philosophic temperament who have been absorbed in the weaving of general 
principles. It is this union of passionate interest in the detailed facts with equal devotion 
to abstract generalisation which forms the novelty in our present society. Previously it 
had appeared sporadically and as if by chance. This balance of mind has now become 
part of the tradition which infects cultivated thought. It is the salt which keeps life sweet. 
The main business of universities is to transmit this tradition as a widespread 
inheritance from generation to generation.*® 


Whitehead’s observance that the wedding of particular facts with abstract generalizations 
marks a distinct shift from the “disruption of Western Christianity and the rise of modern 
science” in the sixteenth century” to a “new colouring of ways of thought ... [which] had been 
proceeding slowly for many ages in the European peoples.” ** The new mentality this gave way 
to “altered the metaphysical presuppositions and the imaginative contents of our minds; so that 
now the old stimuli provoke a new response,” which Whitehead notes was “more important 
even than the new science and the new technology.” Given that this wedding of particular 
facts with abstraction was in large part responsible for a new way of thinking that shaped the 
whole of Europe, do you find it problematic that much of your writing has a tendency to be 
interpreted as pulling this wedding apart or even declaiming a divorce (two examples being the 
emphasis on individual or particular experience and the negative sense of “causal abstraction”)? 


DM: A marriage and a pulling apart of or a conflict between what? An idea, an ideal? 
Another idea? A generalization termed ‘Europe’, a generalization termed Western Christianity; 
another one named modern science? Another termed our present society? And so on. 

My focus in the past ten or so years has been on the personal and interactions between 
individuals such as personal love based on a loyalty between individuals and the families that 
two such individuals can bring-into-being biologically or otherwise. Such persons, such 
interactions, can and do sometimes cause suffering; but is this and has this been on the scale of 
that caused by ideologies, ideas, ideals, and entities such as codified religions, nations, States, 
Empires? 

Do the achievements of some such nations, States, Empires, of some ideas, ideals, and 
what has been termed ‘science’ and ‘technology’ balance out what suffering they may have 
caused? 

For in my experience it is or it should be a question of balance; of accepting there are 
limits; of accepting responsibility; of accepting that the personal and such things as love, 
empathy, compassion, and honour are the essential aspects of that necessary balance, with 
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extremism of whatever type or form the result of the harshness of personal imbalance when 
love, empathy, compassion, and honour are ignored or rejected or never personally known 
because some -ism or -ology or some manufactured entity or hatred of some perceived enemy 
have priority in the life of an individual with our human culture of pathei-mathos also ignored 
or rejected or never personally known. 

Have we as a species in the past experienced in some way and in some place a part of 
the necessary balance? Possibly, for a while. Do we have a part of such a balance now in any 
society in the world? Possibly, although some may disagree. Are we as a species learning from 
our human culture of pathei-mathos with its documentation by means of music, memoirs, 
poetry, and other arts, of human suffering, human love, tragedy, and loss? 


NT: Two-part question. Question one. You have noted that certain forms of 
abstraction tend to be associated with the masculous and can take on a kind of violence toward 
muliebral virtues like empathy, compassion, and humility.*° This can occur, for example, in the 
masculous “favouring of abstractions and the notion of an idealized duty over empathy and 


”41 which can lead to forms of extremism. 


compassion and the muliebral virtues in general, 
However, this push against abstraction has resulted in a tendency by many of your readers to 
identify abstraction with an erroneous or even harmful way of thinking. That identification 
seems dangerously close to a kind of nominalism or rejection of all universals and abstract 
objects,” which itself may germinate a species of extremism. 

I suspect part of this tension may have been influenced by Aristotle and his account of 
physis (gvotc) or nature, where, in contrast to Plato’s Timaeus, “nature is not an abstract, 
impersonal, ‘all-pervading demiurgic force’,”* but rather an “inner driving force we reference 
when saying of a natural being: “That is /ts nature.” I am also reminded of the medieval 
problem of universals,** which highlights a debate that spans the work of the Neo-Platonists, 
pagans such as Plotinus and Porphyry, and medieval Christians such as Augustine and 
Boethius.*° With respect to your work, one could argue that the muliebral virtues at the heart 
of the philosophy of pathei-mathos require a grounding in some sense of abstraction, whether 
in the transition from individual pathei-mathos to the broader context of collective and 
sustainable millennial change, in the universal application of pathei-mathos to the human 
condition, or in the way individual experience is related to other forms of life. Part of the 
confusion regarding your use of the term “abstraction” may rest on your characterization of 
the difference between personal knowledge of an individual and reifying that individual 
according to some ideology or cause.*” Given that many readers seem to miss the broader 
context of this distinction, would you mind clarifying what forms of abstraction you view as 
negative, detrimental, or harmful and what forms you view as productive or even necessary for 
the cultivation of the muliebral virtues you have described? 

Question two. In an interview with you from 2014, your work Understanding and 
Rejecting Extremism: A Very Strange Peregrination is cited with respect to what you identify 
as the inflexible and often excessive masculous character that goes with extremism.” In your 
view, are there non-extremist contexts where the masculous can find positive, non-violent 
applications? In what cases might a masculous character compliment “the muliebral virtues of 
empathy, sensitivity, humility, gentleness, forgiveness, compassion, and the desire to love and 
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be loved” rather than work against them?°*° Conversely, are there cases, however exceptional, 
where these muliebral virtues could become vices? Though such cases may be few and far 
between, your description of the difference between personal love and empathy comes to mind, 
where you noted that “the emotion gendered by personal love can also cause suffering both of 
the person who loves and in regard to the one loved, especially if there is not a mutual, loyal, 


equality of love.” 


Do you think there is a danger in this personal asymmetry carrying over to 
the collective level, as in the case of certain religious ideologies? And much like the important 
wedding of the particular with the abstract described by Whitehead in the previous question, 


how might we wed the masculous and the muliebral without inciting these forms of harm? 


DM: In relation to masculous and muliebral I understand them as descriptors of 
personal behaviour and attitudes and how it seems to me that the numinous and thus the 
honourable tend to be and have tended to be manifest in the world and in our lives. Created 
abstractions tend toward the supra-personal and tend to cause suffering sooner or later. 

An operative expression here is ‘tend to be’. Do empathy, compassion, humility, and 
honour tend toward us not causing suffering? Do ideologies and codified religions tend to - 
over durations of causal time - cause suffering, harm, and schisms resulting from exegesis? 
Does what is often described as the masculous virtue of heroism tend toward suffering by 
making a or the hero an ideal to be admired and followed, or should it be more correctly 
described as a balance of both masculous and muliebral if it is understood in the personal sense 
as the actions of one honourable person? 

For another operative expression in my attempts at explanation is ‘personal behaviour 
and attitudes’ which being variable and subject to change can perhaps only and sometimes 
point us toward a certain intuition that might be an uncovering of a possible answer to the 
question quid est veritas. That what is uncovered is only a personal, causally-dependant, 
experience and a knowing but always dies and yet can return to be rediscovered yet again by 
others. 

Given my hubriatic past and the suffering I have personally caused by championing this 
or that ideology or this or that religion or this or that abstraction I am all too fallible, all too 
prone to making mistakes so perhaps I could be wrong regarding this and other matters. 


NT: In addition to expiation and remorse, much of your work conveys an overtone of 
regret. In your recent writings, this can be sensed acutely in the opening sections of “A 
Vagabond in Exile from the Gods,” to cite one example. How have you come to terms with 
what you now view as mistakes of the past in terms of your legacy to the future and its influence 
on the world? Additionally, in contrast to the overtones of regret, the desire for forgiveness 
seems to be a recurrent undertone throughout your writing. Against the sullied public and the 
lies that your opponents continue to spread about you, will you find the courage to forgive 
yourself? In reconciling the pain of the past with its shadow of regret, what do you hope to see 
in the dawning of the future, and what enduring works do you hope to leave for future 
generations in the brave valence of tomorrow? 


DM: In regard to regret for having caused suffering to others through both selfishness 
and adherence to various -isms or -ologies, the personal lamentation derived and derives from 
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acknowledging my suffering-causing mistakes and from what I hope is an understanding of 
our human physis and an understanding of the harshness of extremism. As for forgiveness, 
who or what can forgive those who have caused suffering? In many cultural traditions it was of 
course the person or persons who were directly harmed or their relatives. In Christian, Islamic 
and Judaic tradition it is God/Allah. 

But the impersonal nature of many suffering-causing extremist deeds and of many 
criminal justice systems often means there are no living victims or relatives to directly offer 
forgiveness even should they desire to do so, which would probably be unlikely given the 
harshness, intractability, the fanatical hatred, of so many extremists. 

While there are expiative means in the Christian, Islamic and Judaic traditions, if one 
does not or no longer believes in God/Allah then there can be no forgiveness. Thus, for me as 
mentioned in some of my essays, my weltanschauung of pathei-mathos, such answers as these, 
my many autobiographical effusions, are my attempts at expiation. 


NT: Before one can derive wisdom from meaningful suffering it seems that one must 
first constitute the world meaningfully. Deriving meaning from the world and constituting it 
in turn both rest on the way we interpret the world and the framework of interpretation we 
have at our disposal. I think many individuals today are unaware of the disparity between the 
framework of interpretation we had at our disposal in ages past and the framework of 
interpretation that distinctly characterizes modernity. In some respects, the Hellenic vitality of 
your philosophy risks becoming lost in the “transliteration” from the individual to modernity 
when interpreted without this frame of reference. In an attempt to sustain that vitality, I think 
the following summary by Thomas Howard regarding what he calls “The Old Myth and the 
New” frames this well: 


There were some ages in Western history that have occasionally been called Dark. They 
were dark, it is said, because in them learning declined, and progress paused, and men 
labored under the pall of belief A cause-effect relationship is frequently felt to exist 
between the pause and the belief. Men believed in things like the Last Judgment and 
fiery torment. They believed that demented people had devils in them, and that disease 
was a plague from heaven. They believed that they had souls, and that what they did in 
this life had some bearing on the way in which they would finally experience reality. 
They believed in portents and charms and talismans. And they believed that God was 
in heaven and Beelzebub in hell and that the Holy Ghost had impregnated the Virgin 
Mary and that the earth and sky were full of angelic and demonic conflict. Altogether, 
life was very weighty, and there was no telling what might lie behind things. The ages 
were, as I say, dark. 


Then the light came. It was the light that has lighted us men into a new age. Charms, 
angels, devils, plagues, and parthenogenesis have fled from the glare into the crannies 
of memory. In their place have come coal mining and E = mc’ and plastic and group 
dynamics and napalm and urban renewal and rapid transit. Men were freed from the 
fear of the Last Judgment; it was felt to be more bracing to face Nothing than to face the 
Tribunal. They were freed from worry about getting their souls into God’s heaven by 
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the discovery that they had no souls and that God had no heaven. They were freed from 
the terror of devils and plagues by the knowledge that the thing that was making them 
scream and foam was not an imp but only their own inability to cope, and that the thing 
that was clawing out their entrails was not divine wrath but only cancer. Altogether, life 
became much more livable since it was clear that in fact nothing lay behind things. The 
age was called enlightened. 


The myth sovereign in the old age was that everything means everything. The myth 
sovereign in the new is that nothing means anything.” 


With respect to Howard’s description of “the myth sovereign in the old age” and “the myth 
sovereign in the new,” where do you situate your own “paganus weltanschauung” and how do 


you reconcile it against the modern view that “nothing means anything”? 


DM: I do not situate my weltanschauung anywhere in terms defined or believed or 
discussed by others, ancient or modern, because it is just my weltanschauung, born from 
various experiences and the loss of loved ones, and nurtured by working and living on a farm 
in England, by solitary walks along a sea-shore and in the hills and deciduous woods of English 
Shires. 


NT: In another article, I have cited Pope Benedict XVI’s comments regarding the topic 
of violent religious conversion. Recalling a dialogue between “the erudite Byzantine emperor 
Manuel II Paleologus and an educated Persian on the subject of Christianity and Islam,”*’ the 
Pope recounts how: 


The emperor, after having expressed himself so forcefully, goes on to explain in detail 
the reasons why spreading the faith through violence is something unreasonable. 
Violence is incompatible with the nature of God and the nature of the soul. “God,” he 
says, “is not pleased by blood - and not acting reasonably (odv Adyw) is contrary to 
God’s nature. Faith is born of the soul, not the body. Whoever would lead someone to 
faith needs the ability to speak well and to reason properly, without violence and 
threats... To convince a reasonable soul, one does not need a strong arm, or weapons of 


any kind, or any other means of threatening a person with death...”™ 


Having long-since rejected Muslim extremism and having had a first-hand account of it for ten 
years as a radical Muslim, I think the Pope’s framing of the aforesaid dialogue finds an acute 
expression in your current views on the issue. In “Understanding and Countering Muslim 
Extremism,” you describe two aims that typically motivate Muslim extremism - a supra- 
personal one and a personal one - which you note are “inextricably entwined.” You 
additionally note that “one effective way to counter Muslim extremism is for Muslims 
themselves to, using Quran and Sunnah, counter the harsh interpretation of Islam by the 
extremists,” thereby pointing to “the humanity that is at the heart of Islam; a humanity so 
evident in the millions of Muslims ... world-wide.”** Speaking to that humanity - and more 
specifically to the humility you cite’’ - how do you now view the spreading of faith through 
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violence with respect to its incompatibility with the nature of God and the nature of the soul 
described by emperor Manuel II Paleologus? Additionally, if the supra-personal and personal 
aims that motivate this form of extremism are intertwined, how might we ward against them 
in their many variations within society and within our own lives? 


DM: It seems to me that there are difficult and long-standing questions in relation to 
religions which wholly or in part rely on texts as the Christian, Islamic, Judaic and Buddhist 
traditions have done. Questions of exegesis and the different interpretations which often result. 

Thus, even if as I wrote in the essay you refer to that one way — not the only way - in 
regard to events such as 9/11 and 7/7 is for Muslims themselves using Quran and Sunnah to 
counter the harsh interpretation of Islam by others, that may not prevent such harsh 
interpretations now or in the future given the reliance on texts with their inevitable exegesis. 

In another essay I compared the Shia and the Sunna traditions noting that the Shia 
tradition of Taqlid seemed to me to preclude exegesis by those scholarly unqualified to do so. I 
suggested that this might explain why the Shia tradition has: 


“no such thing as modern independent extremist Shia groups who indiscriminately 
target and kill the kuffar (‘infidels’) in Western lands or elsewhere, or who fly aeroplanes 
into buildings or who blow themselves up in order to kill ‘infidels’. For Shia mujtahidun 


have given rulings in respect of such things.”* 


This should lead to difficult questions for not only groups such as ad-Dawlah al- 
Islamiyah (commonly known as Islamic State) and their followers who regularly target and kill 
Shia Muslims but also for Western allies of Saudi Arabia who have for decades imposed 
sanctions on Iran and who support a conflict in Yemen in which Shia Muslims have been killed 
in their thousands and Shia children starved to death. 

How many in the West even know what these difficult questions are? Not only in 
relation to Shia Muslims but in relation to exegesis of Christian texts such as The Gospels? To 
in some minor way draw attention to such questions I began a translation of and writing a 
commentary on The Gospel According To John and have so far for various personal reasons 
only managed to make _ public chapters one to _ five, available at 
https://davidmyatt.files. wordpress.com/2017/10/gospel-of-john-1-5.pdf 


NT: In your autobiography, Myngath, you mention an interest in chess in your youth. 
In fact, you mention being one of the only competitors to have drawn against a visiting 
Grandmaster in a simultaneous display at the Singapore Polytechnic as a young man.” As a 
chess player, I would be remiss not to ask: do you still have the recorded chess notation for that 
match? Additionally, do you still play chess? And did you find anything applicable or of value 
with respect to the lessons you learned in your study of the game and your subsequent study of 
martial arts? 


DM: In regard to the Chess game in Singapore, I do not any longer have the ‘descriptive’ 
notation of the game, but the results of the tournament were briefly together with my surname 
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mentioned in a local newspaper — it may have been The Straits Times - and I hunched over a 
Chess board fleeting appeared in a local TV newsreel of the event. 

I lost interest in Chess when, living in Blighty in 1968, I first met Colin Jordan and 
became a National-Socialist activist in his newly formed British Movement. 


NT: In one of your early relationships as a young man, you mention that you and your 
female companion once spent hours listening to jazz at a small club, noting that “she was a Jazz 
aficionado and very knowledgeable about that genre.”® Do you recall what artists or songs you 
two enjoyed listening to at the time, and do you enjoy the genre? Additionally, are there other 
genres, artists, or songs of special significance for you that you would care to mention? You 
have noted that classical music has played an important role in your life, and I am curious to 
hear more about your musical influences. 


DM: Being a young man in love with a lady who was Jazz aficionado I did for a while 
try to share her interest in and enthusiasm for such music but failed, given my interest in and 
love of classical music. Which interest began when as a young boy in a private - Whites-only - 
school in Africa our music teacher played our class a Long Playing record of music by JS Bach 
performed by Segovia. It was transformative. 


NT: I doubt I am alone in feeling that your poetry reveals something deeply moving 
about the way you and your worldview have transformed over the course of your life. I find the 
poems in One Exquisite Silence particularly moving. Would you care to provide any additional 
background regarding the circumstances that led to the composition of any of these poems? I 
am especially interested in “Travelling,” which affects me intensely at this stage of my life. 


DM: The poem One Exquisite Silence was composed not long after I met and fell in 
love with a lady who worked on a commercial (wholesale) plant nursery; while the Travelling 
poem was composed not long after I left Leeds (and my violent National-Socialist activism) in 
1974 to wander the English countryside for a while as a vagabond, as was the poem Summer 
Days Walking Roads. The poem titled Relict was composed during a visit to a rather neglected 
cemetery when in 1976 I was travelling around and staying in various monasteries in the United 
Kingdom with a view to becoming a Catholic monk. The poem titled Wine was composed in 
Spain in the early 1970’s, before I moved to Leeds, during another period when I was wandering 
around wondering what to do with my life. 


NT: Martin Heidegger revived one of the most important questions in the Western 
philosophical tradition: what is the meaning of Being? This question set the philosophical 
tradition in motion all the way back to the ancient Greeks. At one level, the question points to 
the fact that we generally operate through an unclarified pre-comprehension of what we mean 
by “exist,” or what we mean by “this is” versus “this is not,” where for the ancient Greeks Being 
was equated with ongoing or constant presence. At a deeper level, it points to an important 
interpretive dynamic regarding how we are to understand the type of being we are, the one who 
asks the question and for whom the question is an issue. 

Much like Heidegger’s question, there are many theories regarding how to interpret the 
meaning of your life. Sadly, all of these have a tendency to reduce the ideas and ideals that 
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motivated your life’s narrative to deeds that you have long-since denounced and atoned for. 
Put another way, many are concerned with the details of your life without being equipped to 
take seriously the ideas that have shaped it. Given that your philosophy is not just a collection 
of ideas but a mode of living, this presents two problems. The first concerns the philosophy of 
pathei-mathos, where the way one interprets his or her experiences through the lens of that 
philosophy is called into question when one is not equipped to address or interpret the meaning 
of the philosophy itself. In that case, there is often an asymmetry between the vital experience 
needed to understand the philosophy and the framework needed to interpret those experiences, 
where the two eventually disconnect or fail to connect at all. The second problem concerns the 
attempt by others to interpret your life without first being equipped to interpret their own. We 
have seen this time and time again with respect to your opponents, in the media, and even 
among those who take inspiration from your life and work. I would thus like to conclude with 
one final question, returning us, as is so often the case, to where we began: what is the meaning 
of David Myatt? 


DM: I have no answer to the question “What is the Meaning of Myatt?” because all I 
seem to be is one fallible mortal among so many billions past and present and one who will die 
soon having already outlived his three score and ten. Someone who has and perhaps vainly 
tried in some way in the past ten years or so, and in various poems, to record his feelings, his 
fallible understanding of himself and the world he has passed through and the events and the 
people he has, or so he believes, learned from. 

In those past ten or so years my references are usually only the classical authors; or 
occasionally a poet such as TS Eliot or a composer such as JS Bach because for those years my 
world, my influences, have been the outdoor world of Nature, my pathei-mathos, the women | 
have loved and lost, with my only constant companions those classical authors, my memories, 
and such a poet and such a composer. 


David Myatt 
2IAV22 
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Some Questions For DWM, 2022 


In the Numinous Expiation chapter of your Religion, Empathy, and Pathei-Mathos [1] you wrote that 


"One of the many problems regarding my own past which troubles me - and has troubled me for 
a while - is how can a person make reparation for suffering caused, inflicted, and/or 
dishonourable deeds done," 


and that you did not "know the answer to the question how to so numinously make reparation, 
propitiation." 


Since that was written twenty years ago are you still troubled and have your views changed in regard to 
personally not seeking propitiation through a religion such as Christianity? 


Yes, | am still troubled, burdened, by my extremist past and the suffering | caused by believing in, 
agitating for and propagandizing on behalf of the ideology of National Socialism and a particular 
interpretation of Islam. 


For me, the source of such a burden is two-fold: how can I, and perhaps others, not cause suffering; and 
for me at least there is not and probably never can be any expiation, any reparation made. 


The only answer | have now, as then, is an attempt to live in "a certain gentle, quiet, way so as not to 
intentionally cause suffering, so as not to upset the natural balance of Life." 


Have | succeeded? | cannot presume to answer. 


Which brings me to my next question. Some of your former political opponents do not believe what one 
socialist called your "change of heart". [2] 


Hence they claim you are still a neo-nazi; that what you write and have written since 2010 such as your 
autobiography should be treated with suspicion and not taken seriously; that unless you come out in 
public to attend some sort of 'media circus’ and directly answer their questions, they will never believe 
you; and that you are so concerned about your reputation that you continually search ‘social media’ sites 
and anonymously try to not only engage with them but try to cover-up your past. 


How do you react to such claims? 


ONL EyW, MaGeiv BEAW TA 6VTA Kal VOGAL THY TOOUTWV MUOLV Kal yuwvalt Tov BEdv: [3] 


Such a seeking to apprehend such things is what now and for the past twenty or so years has occupied 
me. 


As for trying to cover-up my past almost everything | wrote during my neo-nazi decades and my decade 
as a Muslim is archived somewhere. In the case of my neo-nazi decades by what used to be called 
‘Special Branch' as | learned following my arrest by them in 1998, and also archived on the ‘world-wide 
web’. In the case of my decade as a Muslim an archive of my Muslim writings also exists on the 'world- 
wide web". [4] 


Therefore, any attempt by me or by anyone to 'cover-up' my past would be pointless. In addition, | have 
no desire whatsoever to do so since what exists documents my mistakes, failings, extremism, and 
arrogance which | want those who may be interested to know, and which acknowledgment of my past by 
me led to that 'change of heart'. One person has used such archives to document my extremism and the 
weltanschauung | developed after my rejection of that extremism. [5] 


As for what they or others claim or believe about me now and the past, it is their burden howsoever 
brought-into-being, howsoever nurtured and howsoever it might be described by them or by others. 
Occupied by the aforementioned seeking, | am now too near death, too wearied by my own hubris and 
acknowledgment of it, too saddened by how so much suffering is still caused despite our human culture 
of pathei-mathos, to be concerned about what others claim or believe about me let alone try to change 
anyone's beliefs or attitudes by engaging with them in whatever way. 


In a compilation published in 2019 containing some earlier essays of yours about race and extremism and 
which compilation complemented your 2013 book Understanding and Rejecting Extremism [6] you wrote: 


"the personal fault of extremists seems to be that of being unable and/or unwilling to view, to 
consider, the good that exists in people, in society, and/or of ignoring the potential for good, or 
change toward the good, which is within people, within society, within what-is. To prefer the 
dream in their head to reality; and/or to prefer the struggle, the strife, the conflict, to stability 
and peace; and/or to need or to desire repeated stimulation/excitement. One cause of such 
things could, in my view - from my experience - be the inability or the unwillingness of a person, 
an extremist, to develope and use their own individual judgement, as well as the inability or the 
unwillingness to take individual, moral, responsibility for their actions and for the effects those 
actions personally have upon people." [7] 


Is that and what follows about 'the good of society’ and about what you term The Uncertitude of Knowing 
a reasonable summary of your understanding of extremism and of your past, and are you dismayed that 
such personal reflections are ignored? 


That essay and my Understanding and Rejecting Extremism are indeed a reasonable summary, and which 
understanding was the genesis of my weltanschauung of pathei-mathos. 


But as | wrote in Understanding and Rejecting Extremism, 


"My conclusions regarding extremism resulted from some years of moral, personal, and 
philosophical questioning and reflexion; a questioning whose genesis was a personal tragedy in 
2006, and which questioning led me a few years later to reject all forms of extremism and 
develope my own weltanschauung - the philosophy of pathei-mathos - based on the virtues of 
empathy, compassion, and humility. 


| make no claim concerning the originality, or concerning the correctness or the value or the 
importance of my conclusions about extremism. They are just my personal, and fallible, 
conclusions which - given my extremist past - may interest, or be of some use to, some people; 
and, being such personal conclusions, they are neither presented in an academic way nor are 
comparisons made with the work and the conclusions (academic or otherwise) of others about 
extremism." 


Similarly, my weltanschauung is just my weltanschauung; representing my attempt to apprehend the 
physis of human beings; to understand the causes of suffering and how suffering can be alleviated; and 
understand the nature of the numinous and what it means and meant, and thus whether the numinous is 
embodied in theos, however understood, or in human virtues such as compassion, empathy and honour 
which thus might obviate the need for a belief in something supra-personal be that theos or some -ism or 
some -ology. 


One of the causes of suffering is of course what is now termed 'extremism' be it personal, of one's 
character, or ideological or religious or political or social. 


As for such writings being ignored, no, | am not dismayed only sadly resigned as an old man to what 
appears to me to be the current reality of the unchanged perhaps unchangeable physis of some human 
beings "despite our thousands of years old human culture of pathei-mathos". Yet, and perhaps naively, | 
still nurture a slight hope that we mortals here on Earth can change in sufficient numbers toward being 
compassionate, empathic, and honourable and thus reduce the suffering we cause to other beings, 
human and otherwise. 


In a 2017 monograph you wrote about KaAdc K&xya8dc in a manner which some readers found 
controversial given you seemed not only to be suggesting some sort of new aristocracy but also some 
kind of new European style paganism. One striking passage is: 


"[Wle are, ontologically, emanations of and presence Being, and are a connexion to the cosmos - 
to other presencings of Being - through, in terms of epistemology, not only reason (Adyos), 
perceiverance (vodc) and wordless-awareness (ouumdGelta, empathy) but also through to 
avyasov, TO KAAOV, and apetn, through the beautiful and the well-balanced, the valourous and 
honourable, and those who possess aréte, all of which are combined in one Greek phrase: KaAOc 
Kaya86c, which means those who conduct themselves in a gentlemanly or lady-like manner and 
who thus manifest - because of their innate physis or through pathei-mathos or through a certain 
type of education or learning - nobility of character." [8] 


Were you suggesting a new aristocracy and a new pagan religion? 


| was suggesting, evidently not very well, that 


"the sophia, the sapientia, of theos is presenced not in the 'word of God' (scriptures) but in the 
personal Greek virtues of TO aya8ov, TO KAAOV, and apETH, and in the metaphysical principle 
denoted by the term aiwv," [9] 


and thus that those who conduct themselves in an old-fashioned gentlemanly or lady-like manner 
manifest an aspect of the numinous that was anciently described as "the sophia, the sapientia, of theos" 
[10] and that combined with empathy - manifest as empathy is in compassion and tolerance - that this 
could lead to a new non-theological awareness of, and a respect for, the numinous. One which being 
personal is non-doctrinal but akin to some ancient pagan weltanschauungen that existed for millennia in 
some Western lands as well as in other places around the world. 


| summarized this non-theological awareness as 


“we human beings having a connexion to other living beings, a connexion to the cosmos beyond, 
and a connexion to the source of our existence, the source of the cosmos, and the source - the 
origin, the genesis - of all living beings. Which source we cannot correctly describe in words, by 
any denotata, or define as some male ‘god’, or even as a collection of deities whether male or 


female, but which we can apprehend through the emanations of Being: through what Is living, 
what is born, what unfolds in a natural manner, what is ordered and harmonious, what changes, 
and what physically - in its own species of Time - dies." 


In another monograph | also suggested that 


"an aspect of the paganus, Greco-Roman, apprehension of the numinous, of KaAdc Kaya86c, is a 
[Ciceronian] awareness and acceptance of one's civic duties and responsibilities undertaken not 
because of any personal benefit (omni utilitate) that may result or be expected, and not because 
an omnipotent deity has, via some written texts, commanded it and will punish a refusal, but 
because it is the noble, the honourable - the gentlemanly, the lady-like, the human - thing to do." 
[11] 


What are these civic duties and responsibilities? To a State, or nation, or as in Greece to a MOAtc or as in 
Rome to a Caesar? 


This is a subject | really should have written about in that monograph and it was remiss of me not to have 
done so. My mistaken assumption at the time was that readers would be aware of my previous writings 
about how my weltanschauung dealt with what | termed supra-personal abstractions or 'forms' such as 
the State and the nation. As in Parts Two, Three and Four of Religion, Empathy, and Pathei-Mathos. [1] 


In Part Three of that work | wrote that 


"[i]n the case of the culture of pathei-mathos, it not only provides, as does the modern State, a 
perspective (and a teleology) unrelated to the judgement of a supreme deity and the promise of 
an after-life, but also points us toward answers rather different from those provided by 
proponents of the State, of liberal democracy, and of a jurisprudence concerned with 
international law and codifying and criminalizing what politicians, and/or some political theory, 
ideology, dogma, or agenda, deem to be bad. 


For what that culture provides is an understanding of how all forms - be they considered political, 
or codified ideologically or in the form of a dogmatic hierarchical religion - have caused suffering, 
or do cause suffering sooner or later, because they are judgemental, supra-personal; and that 
such suffering is unjustified because it is individual human beings and indeed the other life with 
which we share this planet who and which are important; and that to alleviate and to prevent 
and remove the causes of suffering is necessary because a manifestation of what is good; that 
is, a manifestation of reasoned, balanced, compassionate, personal judgement, and of that 
learning, that knowledge, the insights, that personal experience of conflict, war, disaster, 
tragedy, havoc, violence, hatred, and pain, have taught and revealed to individuals for some 
three thousand years." 


In Part Four | compared the answers of conventional religions and proponents of The State, writing that 


"[i]n respect of the culture of pathei-mathos, | find within it an alternative to these two 
influential, but in many ways quite similar, ontologies with their powerful entities, their guidance, 
their punishments and rewards, and the progression of individuals toward some-thing which the 
powerful entity asserts or promises it can provide. 


This alternative is the ontology of us - we human beings - as a transient affective and effective 
connexion to other living beings, an emanation of the flux of Life, of wuyr. That is, of the 
separation-of-otherness - of | and of 'them', the others - being the result of a causal-only 
perception, and of denotatum: of our propensity to give names to, or to describe by means of 
terms, that which we observe to be or that which we assume to be is different to and separate 
from us, whereas, as empathy reveals, 'we' are part of, an aspect, of 'them' since ‘they’ are also 
finite, transient, emanations of wuxf. 


There is no abstract 'good' and ‘evil' here; no division or cleaving asunder of mvotc (physis). 
There is only us in harmony, in balance, with our nature, our @votc, or us not in harmony with our 
nature as an affecting and effecting, finite, transient, mortal, aspect of Life. If we are harmony - 


in balance with Life, with other life - we do not cause or contribute to or are not the genesis of 
suffering: we do not affect Life in a harmful way, and as | have intimated elsewhere love, 
compassion, humility, empathy, and honour, are a possible means whereby we, in harmony with 
our @votc, can avoid harming Life and its emanations, be such life our fellow human beings or 
the other life with which we share this planet." 


| went on to write that this 


“alternative ontology, derived from the culture of pathei-mathos, suggests that the answer to the 
question regarding the meaning of our existence is 

simply to be that which we are. To be in balance, in harmony, with Life; the balance that is love, 
compassion, humility, empathy, honour, tolerance, kindness, and wu-wei," 


with wu-wei a Taoist term 


"used in my philosophy of pathei-mathos to refer to a personal ‘letting-be' - a non-interference - 
deriving from humility and from a feeling, a Knowing, that an essential part of wisdom is 
cultivation of an interior personal balance and which cultivation requires acceptance that one 
must work with, or employ, things according to their nature, their @botc, for to do otherwise is 
incorrect, and inclines us toward, or is, being excessive - that is, toward the error, the unbalance, 
that is hubris, an error often manifest in personal arrogance, excessive personal pride, and 
insolence - that is, a disrespect for the numinous." 


All of which implies, with one important exception, non-violence. The exception being the matter of 
personal honour in the immediacy of the moment when an individual is confronted with someone or some 
many who are intent on harming or bullying that individual or someone or some others nearby. The 
person of honour would defend themselves, with force if necessary, as they would when defending those 
being harmed or bullied. 


Your writings about your philosophy have been described as making "inscrutably dense arguments." Is 
there a work of yours you would recommended for those interested in your philosophy of pathei-mathos? 
Finally what is your opinion of the book titled The Mystic Philosophy Of David Myatt, a third edition of 
which was published in 2021? 


A short introduction is my 2019 essay Physis and Being [12] with my 2022 text Numinosity, Denotata, 
Empathy, And The Hermetic Tradition providing a more detailed perspective. [13] The third edition of The 
Mystic Philosophy Of David Myatt [14] is a reasonably comprehensive overview. 


David Myatt 
May 2022 
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The Uncertitude Of Knowing 


An Interview With David Myatt 
Summer 2022 


Editorial Note: The interview was conducted and recorded by Rachael Stirling, on behalf of The Seven Oxonians, in 
England in early August 2022. 


Rachael Stirling: We have been perusing an archive of your writings as a Muslim {1} which in retrospect make 
fascinating reading because you presented Islam in a way it is not often presented in English in the societies of the 
modern West. 


Are you embarrassed that those writings are still so easily accessible given that you have moved on? 
DM: No, since they document an interesting and in terms of pathei-mathos an important ten years of my life. 


RS: Our three part question is in relation to exegesis and what you wrote about it in Exegesis and Translation: Some 
Personal Reflexions {2} and what you wrote years earlier, as a Muslim, in The Difference Between Eemaan and kufr, 


"in Islam, we have the best example of a human being - the Prophet, Muhammad (salla Allahu ‘alayhi wa 
Sallam) - to strive to emulate and follow, and which human example, when followed, produces in us a most 
noble, a most civilized, individual character. This best example, this noble and human way, is evident to us in 
Seerah, in Ahadith: in the Sunnah of the Prophet, Muhammad (salla Allahu ‘alayhi wa sallam) [...] 


The simple but profound truth about Al-Islam is that this Way of Life, this Deen, works: for Al-Quran and the 
Sunnah, when followed, produce, and have produced, noble, honourable, civilized human beings, and they, 
and the guidance of Shariah, produce, and have produced, the most noble, the most civilized, communities 
in human history. 


In essence, Al-Islam is the simple way of - the discovery of, the return to - Tawheed, which is to know, to feel, 
to remember, our correct relationship with and to Allah, our Creator and thus to know Allah as Allah 
Subhanahu wa Ta’ala is. This knowing of The Unity, The Oneness, of Allah Subhanahu wa Ta'ala is expressed 
in Kalimaah Tayyibah - La ilaaha illallaahu Muhammadur rasoolullaah - which itself forms the basis for 
Kalimaah Shahadah, the declaration that makes one a Muslim, and which re-affirms one's Islam: that simple 
submission to submit to and to only obey Allah Subhanahu wa Ta’ala and that knowing that Muhammad (salla 
Allahu ‘alayhi wa sallam) is the Prophet and Messenger of Allah, whose message, whose Allah-given 
revelation (Al-Quran) and whose life (Sunnah) are the guidelines, the means, by which we can return to, and 


know, Tawheed. 


This knowing of, this remembrance of, this feeling of, Tawheed is the basis for Eemaan, for that simple and 
total reliance on, and belief in and trust of, Allah Subhanahu wa Ta’ala." 


Would it be correct to suggest: i) that in many ways this echoes, with its mention of noble, civilized communities and 
its belief in trusting a person, what you wrote during your National Socialist years regarding Hitler and National 
Socialism; and (ii) that you believed you had discovered in Islam a means to creating a noble way of life as you 
formerly did in National Socialism; and (iii) that it was "the difficult question of exegesis" that began or at least 
contributed to your doubts about Islam? 


DM: To some extent, yes that is correct, since it was practical experience over many years of the human reality, 
manifest in those who adhered to, or believed in, or supported such weltanschauungen, that caused me to begin to 
reflect upon not only questions of various interpretations of texts and words but also on questions in regard to 
denotata, the fallible nature of humans in general, and how if not immediately then over causal Time most if not all 
denotata were the genesis of an opposite and thus of a dialectic. 


Thus, in regard to National Socialism my experience was of how my believed in version based on honour, loyalty and 
duty and thus as a manifestation of the numinous, was not the reality of perhaps a majority of persons who described 
themselves as National Socialists, and that even in the days of the Third Reich it had been so, mirroring as this seemed 
to do our propensity as human beings to in our majority so easily be or revert to being egoistical or materialistic when 
and if it suited us. 


With Islam, | initially apprehended it as different, as a better manifestation of the numinous, just as | did in regard to 
Catholicism when | became a Christian monk. But suffice to say that my Muslim adventures over a period of almost a 
decade not only disillusioned me but forced me to confront my own flawed character and lack of understanding. 


For it was not just that as an adult | was naively idealistic but also | did not understand the reality of what honour 
meant resulting in me both as a National Socialist and as a Muslim supporting and doing dishonourable deeds. 


Which realization and awareness of my own flawed character was not due to anything | did or due to the 
aforementioned intellectual questioning, but due to a personal circumstance which was both tragic and beyond my 
comprehension: the suicide in 2006 of my then fiancée. 


In the months following that tragedy such intellectual questioning became one of several means by which | saught to 
understand myself, the numinous, and honour, and thus that tragedy. 


RS: In relation to not understanding "the reality of what honour meant." In many of your Islamic writings you 
mentioned honour and in Honour Is From Allah Alone quoted a verse from the Koran: "Those who seek dignity and 
honour should know that they derive from Allah (alone)," 35:10. In the same article you quoted a Hadith from Sahih al- 
Bukhari (8: 56b) which translates as "the best among you are those who have the best manners and character." 


In your An Open Letter To Nick Griffin of the BNP - dated July 17th 2004 - you described honour as "a respect for 
others; a striving to be reasonable. Honour sets ethical limits to our behaviour - and prejudice, of whatever kind, is 
surely a negation of honour." 


How after that tragedy did you arrive, if indeed you did arrive, at what honour thereafter meant to you? 


DM: My fallible conclusion, some three years after that tragedy, was that | had previously, both as a National Socialist 
and as a Muslim, not considered honour as a denotatum; as a naming of some personal quality or personal virtue, such 
as dignity, grace, of good repute, which themselves are open to interpretation. In my National Socialist years | defined 
it by a written or aural code of personal behaviour such as described in the sixteenth century Booke of Honor and 
Armes. or by the modern one | included in my The Meaning of National-Socialism. {3} As a Muslim i considered it a gift 
from Allah and manifest in the life of the Prophet Muhammed as described in the Sunnah. 


What | very slowly came to appreciate was that every denotatum has implicit in it or developes - is by virtue of its 
physis the genesis of - a named opposite, another denotatum, resulting in a dialectic and thus has the potential for 
discord; a discord evident in exegesis but more often than not evident in conflict, verbal and physical, between 
individuals and groups of individuals. The result is as Heraclitus expressed it a cleaving of physis with Enantiodromia a 
bringing-back-together of what has been cleaved apart: 


tod 5€ Adyou TODS’ EdvtOG del AEOvVETOL yivovtat GvVOpwMol Kai MPdGGEV A akOVGAL Kal AKOVGAVTEG TO 
TOWTOV: YLVOHEVWV YAO MAVTWY KATA TOV Adyov TOVSE amtE(PoLoly EO(KAOL, TELDWHEVOL Kal EMEWV Kal ENYWV 
TOLOUTWV, OKO(WY EYW SiNyVEOUaL KATA MVOLV SLALPEWV EKAOTOV Kal PPATWV SkWC EXEL: TOUG 5E GAAOUG 
avOpwrouc AavOdveEt OKOoa EVENBEVTEC MoLODOLV, SKWOTIEM OKOOa EVSOVTEG ETMAAVOdVOVTAaAL (Fragment 1, 
Diels-Krantz) 


Tavta 6€ yivecOat ka’ EiuaouEvNy Kal Sta TAC Evavttobpoulac ApUdoOat Ta 6vtTa (Diogenes Laértius, ix. 
7) {4} 


My understanding came to be that Enantiodromia was, or rather should be understood and appreciated as, empathy; 


the wordless-knowing of empathy by which we could perceive the physis of beings, their wholeness, without the need 
for denotata and the discord that denotata was the genesis of. 


Given the personal horizon of empathy, the personal nature of empathy, {5} | considered that honour could not be 
understood by some supra-personal code or by reference to someone else be the reference to their life, their deeds, or 
their words. That it could not 


"be extrapolated from such a personal knowing into some-thing supra-personal be this some-thing denotata, 
including an i6€a/et5oc, or an axiom (apy) or a Source (aittoc) for some 'revelation' or ideology or similar 
manifestations constructed by and dependent on appellation." {6} 


That is, | discovered that empathy is or can be the geniture of our Uncertitude Of Knowing as human beings and thus 
of that personal humility which during my Muslim years | had felt, through such things as Namaz, was a manifestation 
of the numinous. 


Honour thus became, for me, a personal matter: of being fair, reasonable, well-mannered, and aware of the numinous 
and thus of my own fallibility. 


RS: 
Hence your rejection of all extremism? 
DM: Yes. 


RS: Yet your many vociferous politically motivated opponents have not accepted that you have rejected extremism 
with many still considering you a neo-nazi. Does that bother you? 


DM: No. For judging by their deeds and words they live in a different world from the one | now inhabit or rather that | 
now perceive. My perceiveration is a very local and personal one; of my locality, of Nature and its local emanations; of 
my relatives and friends and my interactions with and concern for them. That other world beyond - or should that be 
those other worlds beyond - this local personal world no longer concern me given my plenitude of past mistakes, my 
past hubriatic suffering-causing interference, and my recently discovered Uncertitude Of Knowing. 


They, those opponents, in comparison seem to have that Certitude Of Knowing that | for many decades had, breeding 
as it did and does prejudice, intolerance, hatred, and discouraging as it did and does empathy, forgiveness, and a 
personal Uncertitude Of Knowing. 


RS: One of your politically motivated opponents recently claimed that "nothing in Myatt's sanitized autobiography 
[Myngath] should be taken too seriously," {7} while a few years ago another stated that he knew what was in the 
original draft of Myngath and knew what was removed in the published, 2013, version, stating that you thereby had 
tried to hide something. 


Would you care to comment? 


DM: The opinion or claim of someone - politically motivated or otherwise - is just their personal opinion or claim ata 
particular moment. The passing of causal Time - decades, centuries - often places such personal opinions and claims 
into context often because of some information having become revealed through scholarly research or otherwise, or 
because of the collapse of the society in which such a personal opinion or claim was propagated and believed by 
others. 


As for drafts of Myngath, so far as | remember the first drafts were made around 2010 while | was still in thrall to some 
causal abstractions and several years before | as a result of further personal and philosophical insights reformed my 
‘Numinous Way' into my weltanschauung of pathei-mathos. For such drafts were just drafts, and thus subject to 
revision. Furthermore, those early drafts are still publicly available through the medium of the Internet, so there is not 
and was not any hiding of anything. 


RS: In a ten page overview of your life, which overview contained some inaccuracies, {8} an academic last year wrote 
that you were "driven by a search for meaning and purpose, as well as an intellectual desire to find and create the all- 
encompassing and perfect political philosophy." 


Would you agree? 


DM: No, because during my National-Socialist decades | was driven by a somewhat fanatical desire to not only 
propagate what | then believed National-Socialism to be - an honourable, noble, way of life, a practical presencing of 
the numinous - but also to recruit people to that cause in the hope of creating a National-Socialist society in the land of 
my ancestors. Over those years | developed what | termed "ethical National-Socialism" and thus moved away from 
some of the policies and principles of the Third Reich such as the belief in the superiority of the Aryan race and the 
concepts of "eternal struggle" and of the "survival of the fittest" regarding them as incompatible with acting 
honourably. 


During my years as a Muslim | nurtured a similar desire to propagate what | then believed the Muslim way of life to be: 


which again was an honourable, noble, way of life, and a practical presencing of the numinous. 


There was thus no search for "meaning and purpose" because | foolishly believed | had already found a meaning and a 
purpose: for thirty years in National-Socialism and then for ten years in Islam. In 1998 | turned away from National- 
Socialism to Islam because during a decade (1988-1998) of foreign travels the culture, the Muslims, of the Muslim 
lands - and especially of Egypt - slowly, almost imperceptibly, impressed me as did, and perhaps more so, travels alone 
in the Sahara Desert where | wordlessly felt intimations of Being, of The Acausal, of The-Unity, of The One-The Only (to 
Ev), of The Monas (uovac) which 'acausal' Being Muslims called Allah and Christians called God. 


As for a "perfect political philosophy", | never believed my ethical National-Socialism - my development of Hitler's 
National Socialism - was perfect, and as a Muslim rejected the very notion of politics, writing in The Knowledge of 
Islam, 


"Siyasah is defined as the application of the Quran and Sunnah in the world: the means whereby Muslims can 
live in a community according to the command of Allah [...] 


It must be understood that siyasah neither means nor implies ‘politics’. Politics is a kaffir term which 
expresses or manifests the concealment of The Unity, which Unity is the essence of Islam. To understand 
Islam, and the Islamic apprehension - and in particular how Islam can be applied in the world - is to consider 
Islam in Islamic terms only. To apply something like 'politics' to Islam and speak and write about ‘Islamic 
politics’ is a fundamental mistake which constitutes imitation of the kuffar. Why? Because such words and 
terms, of the kuffar, are always referred back to kaffir ideas and concepts - just as ‘politics’ is referred back to 
the polis of Ancient Greece, and 'State' to Aristotle, Plato, Marx and others. This is, in effect, causal - 
historical - reductionism which is completely at odds with the acausal revelation of Islam. It is also a making 
profane that which is sacred: divorcing the Divinity from the practical application of Islam. It is exchanging 
knowledge for Jahiliyyah [...] 


In effect, siyasah is sacred: it belongs to, and manifests, what is sacred, divine. This is in complete and utter 
contrast to the temporal, profane - and lower - nature of kaffir politics." 


It could be argued that since that personal tragedy in 2006 | have been 'driven' by a desire to understand both my 
extremist past and extremism, as well as by a desire to apprehend the numinous and how, sans denotata, it is and has 
been and can be presenced to we human beings. 


RS: Do you intend to write anything else about your life or your philosophy of pathei-mathos? 


DM: Answering a similar question almost ten years ago | replied in the negative and yet went on to write an awful lot 
more. The honest answer is that currently | do not intend to, but one never knows what circumstances may conspire to 
bring about a perhaps vainglorious desire to pontificate some more. 


RS: What is your view of Islam now? 


DM: As explained in several of my post-2012 writings, | still consider Islam and Christianity as manifesting both now 
and in the past aspects of the numinous especially in relation to expiation and such awareness of the numinous as can 
bring and nurture a necessary personal humility. 


But since both rely on revelation through words, chiefly written but sometimes aural, and both have sometimes been 
interpreted by some or by many in such a harsh way as has caused and contributed to the suffering of other human 
beings, then | as a result of my pathei-mathos and of a study of what | have termed the human culture of pathei- 
mathos, cannot and do not personally believe in or support them. For given such a reliance on words, on denotata, 
they can and possibly will be interpreted in a harsh way in the future by others. 


RS: Is your own answer, your philosophy of pathei-mathos, suitable to or applicable to others? 


DM: No, for it is not a supra-personal philosophy nor a way of life which might be suitable for others but only the fallible 
conclusions | have derived from striving to understand and admit my many mistakes and from the learning that, 
sometimes against my will, | acquired or believe | have acquired from diverse, sometimes extreme, experiences. 


RS: How would you summarize what you have learned? 


DM: As an appreciation of empathy, honour, humility, and compassion as personal virtues which we as individuals 
strive to live by; as an understanding of the need to not interfere in non-personal matters; and as being non-violent 
with the one and the only exception that necessitated by personal honour when we personally or our family or 
someone nearby are confronted in the immediacy of the moment by someone or by some others intent on doing harm 
or demanding we submit to their demands. 


In such circumstances personal honour means that we without hesitation oppose them and fight and if circumstances 
require it use lethal force. 


RS: Which surely means that you and perhaps your family are trained to defend yourselves with lethal force if 
necessary? 


DM: Yes indeed. 
RS: Which all seems to me to be a very pagan way of living. Would you agree? 
DM: Depending on how one defines 'pagan' of course! 


RS: | mean concern for and prepared to and trained to defend one's kith and kin, and having a local, a community, 
perspective as in olden times in England of one's village and the small personally known community dwelling there and 
on nearby land. 


DM: In that sense, yes it is somewhat pagan. Which pagan weltanschauungen seems to me to have over causal Time 
been replaced by many and various other weltanschauungen derived from and reliant on denotata. In the form of, for 
example, the idea of some supra-local entity - a region, then a "nation", ruled by some usually male potentate whose 
governance was enforced by coercion, threat of imprisonment, and ultimately violence; and then in the form of the 
idea of a religion - in the Isles of Britain, Christianity, whose representatives were often in league with that regional or 
national potentate, hence inscriptions such as Dei Gratia Rex Angliz on coinage. 


RS: How do you view the current situation not only in England, the land of your ancestors, but worldwide and does your 
weltanschauung of pathei-mathos inform your view? 


DM: My view is somewhat coloured by - perhaps | should have said informed by - my decades of rural living and 
working outdoors on farms and as a gardener, rather than by anything philosophical. 


Perhaps a poem - one of my many "manically-depressed", "self-indulgent" poems, as one of my many political 
opponents once described them some years ago - may better express what such living and working have meant to me: 


So this is Peace: 
As the Sun of warm November 
Warms and the grass grows with such mildness. 


No strife, here; 

No place beyond this place 

As Farm meets meadow field 

And | upon some hessian sack sit, write 
To hear some distant calls from hedged-in sheep: 
No breeze 

To stir the fallen leaves 

That lie among the seeds, there 

Where the old Oak towers, shading fence 
From Sun 

And the pond is hazed with midges. 


So this is peace, found 

Where dew persists, 

Flies feed to preen to rest 

And two Robins call from among that tangled brambled 
Bush 

Whose berries - unplucked, ripened - rot, 

While the Fox-worn trail wobbles 

Snaking 

Through three fields. 


So, the silent Buzzard soars 
To shade me briefly: 
No haste, worry, nor Hubris, here 


Where there is much sadness, leaving 
As the damp field-mists of morning 
Have given way 

To Sun 


A way of life, rural places, changed and changing: and for what and why? In some ways my weltanschauung of pathei- 
mathos is my answer: a way to live without the hubris of human-manufactured urban-centric supra-personal causal 
abstractions; a way where the natural balance that is presenced through empathy and honour is an intimation of the 
numinous; and where there is an ancestral peace found, wordlessly treasured, and passed-on to the next generation. 


RS: You expressed such sentiments in a letter - more of a missive - that you sent to me over a decade ago when you 
left that farm having had to seek work elsewhere. Which reading of that letter might be, if you agree, a fitting end to 
this interview. 


DM: Agreed. But it will most probably be described as one of my "manically-depressed", "self-indulgent", missives! 


RS: 


"Work, in a small industrial concern; manual work with days spent indoors where the only light is from a 
multitude of bright fluorescent tubes and where the tedium of long hours is relieved only by a short morning 
break and one half unpaid hour for lunch when | sit, hedged-in by walls, in the small back yard on an old box 
upon broken concrete surrounded by broken glass; by old, smashed bricks; by patches of oil, and the detritus 
of such an urban place. Some sky - but not much - is visible over and above the roof and walls and vents, and 
nothing natural lives or even exists here: no tree, no bush, no flowers, not any weeds. No sound of birds - 
only noise, from the unceasing machines; from the lorries and vans which arrive and depart nearby, 
disgorging and receiving their goods. No peace; certainly no Numen of Nature. 


There is only the incessant unnatural rhythm of industrial life, of factory toil - a card to be stamped by a 
clock: in, out, even for lunch. And, at days end, | - tired as the others - slope off and out into the nearby 
street where no one, passing, says "hello!" or greets me as almost always they did in those small villages of 
England where | have mostly lived. No, no greeting here; not even any eye-contact, held. For this is urban life 
where humans are shunted to shuffle encased in their worries, their inner worlds, and where traffic gluts 
streets. Nowhere here the calm, measured, quiet of that life, rural, where Time is what it is. Instead, there is 
abstraction, measuring out our lives as the clear water from a leaking tank seeps out, to the dirty ground, 
drop by drop by drop; drip drip dripping away, clean water to dirty ground... So | am once again adrift; not 
lost but far, far from home and measuring out my days until, sufficient money saved, | can return to the 
source of my belonging: there, where such dreams in such quiet places as may bring the Numen back to me. 


Yet here, in this place of work, people rush to compete as if such swift toil was a badge of pride; thus do they 
scamper, to complete abstractly-imposed tasks; for profits, and ego, must be made, saved. Thus do we toil - 
SO many slaves, en-slaved, needing but not-needing the pittance to live such a life as lives among the urban 
clutter, the smallness, the meanness and the sprawl. But I, | have seen the sky and hold here in my being 
such visions as bring the Earth to earth - dust to dust, and life to Life: one world, one planet, one dimension, 
among so many. Nowhere for so many in day or night that sigh when we close our eyes to feel the oboe 
d'amore of one slow movement of one piece by JS Bach, bringing thus such quiet tears of empathy as 
connect us, one human life, to other human lives beyond the-words the-abstractions - and thus take us out, 
out, out into the being, the Numen, of Nature. There is then in such a moment that sacred precious meaning 
which cramped urban living, and traffic, has, these days, defiled. 


No beauty, here, no song to the sanctity of Life - except, perhaps, fleetingly glimpsed in her eyes, face, as 
she, the young blonde-haired Polish worker, smiles. Four, five times - more - this week we have looked into 
each other's eyes as she, I, smiled, touched-but-not-touched, in wordless greeting. Then, such humanity 
over, we return to our tasks - I, to lift, move, heavy laden objects; she, to her machine. But she is there, in 
the background, as she works with her sister - quietly, stoically, both toiling as they toil: hard, grafting, as if 
inured to such a way of life. So they keep their own company - with few words between them; few for others, 
for they have "little english" and at lunch sit together beside the machine that steals their day, gazing ahead 
while they eat their meagre food perhaps enwrapped in dreams which are their dreams, bringing perchance 
some glimmer of hope among the stark noisey brightly-lit bleakness. 


This life is grim, grim grim, only saved by such an intimation. No insects, outside, as | sit here, scribbling - 
except: a few ants, and | gasp-in lungfulls of the cleaner outside air; only a few ants, dithering, backwards, 
forwards, over the detritus, as if lost. Toiling, grafting, working - untouched, it seems, by that knowing of Life 
which a knowing of death may bring. 


Such are we here, slaves of a modern life - sure, such toil could bring me the security of some settled home; 
warmth enough, from fire, to ease the pains that seep now into olding flesh and bones; food enough to keep 
me well; walls and roof enough to keep clothes dry from rain and turn a chilling wind, away; perhaps another 
companion-bestfriend-wife... But such a price, to pay: too high a price, it seems, for freedom, Numen, lost. 


No time, here - then - to watch the Sun rise on a clear day; no time here - then - to catch the growing Dawn 
Chorus as it grows, week by week from early to late and later Spring. Nowhere to wander watching clouds 
form and shade to move as they are moved. No stream to watch as sunlight filters and fractures and water 
ripples, singing a wordless song. No sounds of an English Summer - flies, darting aimless and aimed; bees, 
seeking; birds, warning, calling, sparring; no wind breezing as it breezes among tree, hedge, reed, grass and 
Autumn's late leaf-litter... No natural Time to stand dreaming or sitting as the day passes in moments of 
memory. No natural Time, of Nature - only that unsettling abstract time of clocking-in-clocks, measuring out 
the seconds to our death. No, no natural Time, here: only the unnatural unnecessary one of which adds one 
hour to herald so-called "Summer time" - for even when I, toiling hard during years on Farms, planted, in 
Spring, or harvested in Autumn - weather-permitting - such "government time" made no difference: work 
began with Sunrise, to finish, weather-permitting, as the Sun began to set, for thus we followed there in that, 
our almost vanished world, a different Time to the time of some rootless traffic-fume-filled city. 


Yes, freedom is hard, while savings dry and boots are worn as one walks, alone, with that walking that tries to 
measure out the now almost forgotten pace of a rural life and a rural way of living, bringing back as such 
slow rhythm and quietness does that connexion to presence the Numen without and within. Yes, freedom is 
hard while too much toil for another, in the wrong place, lasts." {9} 


{1} The archive is at https://web.archive.org/web/20101111104858/http://www.davidmyatt.info/ [Accessed August 
2022] 


{2} Myatt wrote: 


"The original message of a revelation or of a spiritual way often seems to become obscured or somehow gets 
lost over centuries. A loss or obscuration party due to the reliance on revealed or given texts; partly due to 
divergent interpretations of such texts, with some interpretations accepted or rejected by those assuming or 
vested with a religious authority; and partly due to a reliance, by many of the faithful, on translations of such 
texts." https://davidmyatt.files.wordpress.com/2013/04/exegesis-and-translation-partsone-two.pdf 


{3} Included in Selected National Socialist Writings Of David Myatt, https://archive.org/download/myatt-selected-ns- 
writings1/myatt-selected-ns-writings1.pdf 


{4} Myatt's somewhat idiosyncratic translations of these fragments of Heraclitus are: 


(a) Fragment 1: 


"Although this naming and expression [which | explain] exists, human beings tend to ignore it, both before 
and after they have become aware of it. Yet even though, regarding such naming and expression, | have 
revealed details of how Physis has been cleaved asunder, some human beings are inexperienced concerning 
it, fumbling about with words and deeds, just as other human beings, be they interested or just forgetful, are 
unaware of what they have done." 


Text, translation and commentary: https://davidmyatt.wordpress.com/heraclitus-fragment-1/ 
(b) Diogenes Laértius ix. 7 in context: 


EK TIUPOG TA MAVTA OUVEOTAVAL 

cic TOOTO AVAADEDBAaL 

Tavta 6€ yivecOat kad’ EiluaouEvNy Kal Sta TAC EvavttoSpoulac ApydoOal TA 6vTA 
Kal TaVTA WoXOv elvat kal Satudvwv NAHEN 


"The foundation/base/essence of all beings [ ‘things’ ] is tupdc [pyros] to which they return, with all [of them] 
by genesis appropriately apportioned [Separated into portions] to be bound together again by enantiodromia, 
and all filled/suffused/vivified with/by woxf and Deemons." 


Text, translation and commentary: https://davidmyatt.wordpress.com/heraclitus-and-enantiodromia/ 
{5} In his 2015 essay Personal Reflexions On Some Metaphysical Questions, Myatt wrote: 


"The ‘local horizon of empathy' is a natural consequence of my understanding of empathy as a human 
faculty, albeit a faculty that is still quite underdeveloped. For what empathy provides - or can provide - is a 
very personal wordless knowing in the immediacy-of-the-living-moment. Thus empathy inclines us as 
individuals to appreciate that what is beyond the purveu of our empathy - beyond our personal empathic 
knowing of others, beyond our knowledge and our experience, beyond the limited (local) range of our 
empathy and that personal (local) knowledge of ourselves which pathei-mathos reveals - is something we 
rationally, we humbly, accept we do not know and so cannot judge or form a reasonable, a fair, a balanced, 
opinion about. For empathy, like pathei-mathos, lives within us; manifesting, as both empathy and pathei- 
mathos do, the always limited nature, the horizon, of our own knowledge and understanding." 


The essay is included in Sarigthersa, https://davidmyatt.files.wordpress.com/2015/08/dwmyatt-sarigthersa-v7.pdf 
[Accessed August 2022] 


{6} Numinosity, Denotata, Empathy, And The Hermetic Tradition, https://davidmyatt.wordpress.com/2022/03 
/17/numinosity-denotata-empathy-and-the-hermetic-tradition/ [Accessed August 2022] 


{7} For those of a rational disposition who are inclined to judge matters and individuals for themselves, Myatt's 
autobiography Myngath is available at: https://davidmyatt.files.wordpress.com/2013/04/david-myatt-myngath. pdf 
[Accessed August 2022] 


{8} Koehler, Daniel. From Traitor to Zealot: Exploring the Phenomenon of Side-Switching in Extremism and Terrorism. 
Cambridge University Press, 2021. pp.153-163. 


One inaccuracy among several is that Koehler (p.161) confuses Myatt's fiancée Fran - who committed suicide in 2006 - 
with Myatt's second wife, Sue, who died of cancer in 1993. Some years after Sue's death Myatt re-married and lived 
with his third wife near Malvern - in a detached village house, where he was filmed nearby by BBC Panorama in 2000 - 
until he left that village some months after that filming to move alone to Shropshire to live on a farm. He met Fran 


several years after that move to Shropshire where he had previously lived from the late 1970s to 1994. 


{9} | have retained, at his request, Myatt's idiosyncratic punctuation and spelling. Myatt's use of the term 'numen' 
deserves some explanation. He uses it several times in his translations of tracts from the Corpus Hermeticum, 
particularly in tract Ill, le@e6¢ Adéyoc, were he writes in his commentary: 


"the meaning of 'numen' here being expressed by what follows: "numinal and of numinal physis", where by 
numinal - in this tep6c¢ Adyoc - is Meant divine not in the specific sense of a monotheistic and Biblical (a 
masculous) God but in the more general sense of pertaining to a deity or deities, male or female, as ina 
paganus (and not necessarily patriarchal) polytheism." Corpus Hermeticum: Eight Tractates, 
https://davidmyatt.files.wordpress.com/2018/03/eight-tractates-v2-print. pdf 


In his scholarly essay A Note Concerning O€t6tN¢ - https://davidmyatt.wordpress.com/2018/03/28/a-note-concerning- 
8eLdtn<c/ - he places it in relation to 8etoc and the Greek text of Romans, 1.20. 
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Denotata, Physis, And Pathei-Mathos 


Part One 
Misunderstanding Denotata In Myatt's Philosophy Of Pathei-Mathos 


A Particular Perceiveration 


A certain misunderstanding of David Myatt's weltanschauung of Pathei-Mathos seems to have arisen based on Myatt's 
use of terms such as acausal, abstractions, and denotatum {1} which does not seem to take into account matters such 
as the following: 


1. That Myatt's weltanschauung was developed and refined over a period of some years (c.2011-2017) and was based 
primarily on his outré experiences over some four decades, which refinement led him to write in 2022 that 


"my weltanschauung is just my weltanschauung; representing my attempt to apprehend the physis of human 
beings; to understand the causes of suffering and how suffering can be alleviated; and understand the 
nature of the numinous and what it means and meant, and thus whether the numinous is embodied in theos, 
however understood, or in human virtues such as compassion, empathy and honour which thus might 
obviate the need for a belief in something supra-personal be that theos or some -ism or some -ology." {2} 


In effect, his weltanschauung of Pathei-Mathos is a mystical perceiveration and not an academic philosophy. {3} 


2. That his classification of his insights using terminology such as ontology, epistemology, and ethics - as in for 
example his statement that "the ontology of beings [...] is often obscured by denotatum and by abstractions, both of 
which conceal physis" {4} - is only a temporary guide for readers since his focus is primarily on empathy and pathei- 
mathos as a means to knowing, both of which are personal, of the immediate moment, and which knowing, as he 
writes many times, cannot be extracted out from that personal experiencing to form the basis for anything supra- 
personal be it a denotata or some -ism or some -ology. {5} 


That is, ontology itself is an abstraction, a denotatum, which empathy and pathei-mathos take us beyond. In this 
respect a simile might be Wittgenstein's ‘ladder’. 


3. That what applies to terminology such as ontology applies to his use of the acausal and his division of our physis, 
following his understanding of the Corpus Hermeticum, into masculous and muliebral. That they are also useful 
denotata to explain what is as it now is and has been but are ultimately discarded by the wordless knowing of empathy 
and pathei-mathos. 


4. That his comparisons and examples derived from ancient Greek texts and philosophy - most of which he cites in 
Greek and provides his own translations - are of the insights of some others with which he finds some correlation with 
his own insights, eschewing as he does in his iconoclasm and resonance with Greco-Roman culture the modern 
practice in academia of citing works by philosophers of the past few centuries and more recent texts by academics. 


The Mysticism Of Mr Myatt 


The statement by Myatt, quoted above, that his weltanschauung is his 


"attempt to apprehend the physis of human beings; to understand the causes of suffering and how suffering 
can be alleviated; and understand the nature of the numinous and what it means and meant, and thus 
whether the numinous is embodied in theos, however understood, or in human virtues such as compassion, 
empathy and honour which thus might obviate the need for a belief in something supra-personal be that 
theos or some -ism or some -ology," {2} 


is a succinct description of his mysticism; that is, of his personal perceiveration of what is conventionally termed 
‘Reality’, of Being and of beings. Which perceiveration is of the numinous capable of apprehension, sans denotata, by 
means of empathy and pathei-mathos, obviating the need for theos (a supreme divinity) and for theoi (the divinities of 
various ancient religions, pagan and otherwise) and obviating the need for not only ideologies of whatever kind but for 
religions such as Christianity, Judaism, Islam and Buddhism which rely on the interpretation, the exegesis, of some text 
or texts. {6} 


For Myatt, this apprehension of the numinous is manifest in the personal behaviour of individuals through the 
compassion, humility, and tolerance born of empathy and through the fairness, the reasonableness, of personal 
honour. 


As noted in Conspectus of The Philosophy of Pathei-Mathos, empathy: 


"inclines a person toward certain virtues; toward a particular type of personal character; and disinclines them 
toward doing what is bad, what is unfair; what is harsh and unfeeling; what intentionally causes or 


contributes to suffering. For empathy enables us to directly perceive, to sense, the @botc (the physis, the 
nature or character) of human beings and other living beings, involving as empathy does a translocation of 
ourselves and thus a knowing-of another living-being as that living-being is, without presumptions and sans 
all ideations, all projections." [My emphasis] {7} 


Furthermore, empathy is inextricably linked to pathei-mathos {8} and that there is what Myatt terms a ‘local horizon' 
to empathy: 


"The ‘local horizon of empathy’ is a natural consequence of my understanding of empathy as a human 
faculty, albeit a faculty that is still quite underdeveloped. For what empathy provides - or can provide - is a 
very personal wordless knowing in the immediacy-of-the-living-moment. Thus empathy inclines us as 
individuals to appreciate that what is beyond the purveu {9} of our empathy - beyond our personal empathic 
knowing of others, beyond our knowledge and our experience, beyond the limited (local) range of our 
empathy and that personal (local) knowledge of ourselves which pathei-mathos reveals - is something we 
rationally, we humbly, accept we do not know and so cannot judge or form a reasonable, a fair, a balanced, 
opinion about. For empathy, like pathei-mathos, lives within us; manifesting, as both empathy and pathei- 
mathos do, the always limited nature, the horizon, of our own knowledge and understanding." {10} 


"[a]s a personal human faculty empathy has a personal horizon and thus cannot be extrapolated from such a 
personal knowing into some-thing supra-personal be this some-thing denotata, including an i5€q/ei6oc, or an 
axiom (apxn) or a source (aitioc) for some ‘revelation’ or ideology or similar manifestations constructed by 
and dependent on appellation." {11} 


In regard to the numinous Myatt writes: 


"In contrast to Otto et al, my understanding of the numinous is that it is primarily a perceiveration, not a 
personal emotion or feeling, not a mysterium, and not an idea in the sense of Plato's ciS0c¢ and thus is not 
similar to Kant's concept of a priori. As a perceiveration, while it includes an apprehension of what is often 
referred to as 'the divine’, 'the holy’ - and sometimes thus is an apprehension of theos or theoi - it is not 
limited to such apprehensions, since as in the past it is often an intimation of, an intuition concerning, the 
natural balance of wuyn; a balance which bBptc upsets. This natural balance - our being as human beings - is 
or can be manifest to us in or by what is harmonious, or what reminds us of what is harmonious and 
beautiful." {12} 


Which brings us to what seems to be a neglected aspect of his weltanschauung: the natural balance, harmony, 
gouovin, for which he often uses the Taoist-derived term wu-wei which he defines as being "used in my philosophy of 
pathei-mathos to refer to a personal 'letting-be’ - a non-interference - deriving from humility." {13} That is, from the 
humility revealed by empathy. 


His 2018 essay Towards Understanding Ancestral Culture elaborates on this notion of balance where he provides an 
example not only from Ancient Greece but from Tractate IV:2 of the Corpus Hermeticum, and from Ficini's De Vita 
Coelitus Comparanda, written in Latin and published in 1489, 


"Correctly understood, Atkn - and d5ikn in general - represents the natural and the necessary balance 
manifest in @oyuovin (harmony) and thus not only in tO kaAdv (the beautiful) but also in the Cosmic Order, 
KOoUOG, with ourselves as human beings (at least when unaffected by hubris) a microcosmic re-presentation 
of such balance, KOouov 5€ Belov OWUATOS KATETEWWE TOV AVOPWTOV. A sentiment re-expressed centuries 
later by Marsilii Ficini: QUomodo per inferiora superioribus exposita deducantur superiora, et per mundanas 
materias mundana potissimum dona, ‘How, when what is lower is touched by what is higher, the higher is 
cosmically presenced therein and thus gifted because cosmically aligned’. 


This understanding and appreciation of apyov(n and of Kdouoc and of ourselves as a microcosm is perhaps 
most evident in the Greek phrase kaAdc kaya86c, describing as it does those who are balanced within 
themselves, who - manifesting TO KaAdv and TO aya8ov - comport themselves in a gentlemanly or lady-like 
manner." {14} 


Which ancient notion of KaAdc Kaxya86c he mentions in his two 2017 monographs Classical Paganism And The Christian 
Ethos and Tu Es Diaboli lanua {15} and which comportment succinctly describes how his weltanschauung could be 
manifest in the world. 


Gentlemanly And Lady-like Behaviour 


As described earlier, Myatt's mystical apprehension of the numinous is manifest in the personal behaviour of 
individuals and this behaviour amounts to an individual comporting themselves in a gentlemanly or lady-like manner; a 
comportment which has a long history in European culture from the idealized medieval chivalry of Morte Arthure to 
fictional Regency characters such as Mr Darcy, Elizabeth Bennet, Colonel Brandon, and Elinor Dashwood, to the 1940s 
Clive Wynne-Candy and Theo Kretschmar-Schuldorff. 


In his 2014 essay The Consolation Of A Viator, Myatt indirectly references the character of Mr Darcy: 


"For most of my life - and to paraphrase what someone once wrote - | have been a selfish being, prideful and 
conceited, and would still be so were it not for the suicide of a woman | loved." {16} 


In the final paragraph of his autobiography Myngath he concludes that "a shared, a loyal, love between two people is 
the most beautiful, the most numinous, the most valuable thing of all." {17} 


Such personal sentiments ground, and in my view express the essence of, his weltanschauung and have apparently 
been somewhat neglected in discussions of Myatt's 'philosophy' of pathei-mathos. For it is not an academic philosophy 
divorced from the realities of human life but the life-experience of someone who, learning from both diverse 
experiences and decades of scholarly study, has distilled that learning into the understanding that in order to presence 
the numinous we do not need religions or any -ism or -ology or abstractions but have only to behave in a certain 
cultured way: with manners, fairness, honour, humility, and compassion. 


Which attributes of personal character are, to use Myatt's term, descriptors not abstractions: 


"A descriptor is a word, a term, used to describe some-thing which exists and which is personally observed, 
or is discovered, by means of our senses (including the faculty of empathy)." {13} 


Hence why Myatt aptly describes his 'philosophy' as a "mystical individualistic numinous way," and as "the way of 
striving to cultivate, striving to live by, the virtues of humility, empathy, compassion, honour, non-interference, and 
self-restraint. A very individual way..." {18} 


Morena Kapiris 
June 2022 
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{1} It should be noted that in many of his writings Myatt often idiosyncratically uses denotatum as an Anglicized term 
for both singular and plural instances. However, | shall use denotata for the plural and denotatum for the singular. 


{2} Some Questions For DWM, 2022, https://davidmyatt.files.wordpress.com/2022/05/dwm-questions-may-22.pdf 


{3} We have appropriated the term 'perceiveration' from Myatt's translations of and commentaries on tractates of the 
Corpus Hermeticum where he explains that he uses it to translate the Greek term vouc in place of the conventional 
translation 'mind', explaining his reasons in his article Concerning aya@6c and vooc in the Corpus Hermeticum - 
https://davidmyatt.wordpress.com/2017/03/24/concerning-aya86c-and-vobc-in-the-corpus-hermeticum/ - and in his 
commentary on v.2 of the Poemandres tractate where he describes perceiverance as: 


"a particular type of astute awareness, as of one's surroundings, of one's self, and as in understanding 
(‘reading’) a situation often in an instinctive way. Thus, what is not meant is some-thing termed 'mind'’ (or 
some faculty thereof), distinguished as this abstract 'thing' termed 'mind' has often been from another entity 
termed the body." https://davidmyatt.files.wordpress.com/2018/03/eight-tractates-v2-print. pdf 


{4} Towards Understanding Physis. Included as an appendix in The Numinous Way of Pathei-Mathos, fifth edition, 
2018, https://davidmyatt.files.wordpress.com/2018/03/numinous-way-v5c-print. pdf 


{5} See for example Some Questions For DWM 2014, included in One Vagabond In Exile From The Gods, 2014, 
https://davidmyatt.files.wordpress.com/2014/10/one-vagabond-pathei-mathos.pdf 


{6} In many of his writings Myatt has explained that the need for and practice of exegesis leads to suffering through 
reliance on a particular interpretation and through the conflict of competing interpretations which can lead to 
accusations of 'heresy'. See for example (i) the 2017 text The Way Of Jesus of Nazareth: A Question Of Hermeneutics? 
https://davidmyatt.wordpress.com/2017/09/30/the-way-of-jesus-of-nazareth/ and (ii) the 2019 text Two Metaphysical 
Contradictions Of The Modern West which is included in his text In Defence Of The Roman Catholic Church, 
https://davidmyatt.files.wordpress.com/2019/02/in-defence-rc-1.pdf 


In his 2018 essay From Mythoi To Empathy - included as an appendix in The Numinous Way of Pathei-Mathos, fifth 
edition - he wrote that the local horizon of empathy 


"and the fact that empathy is a human faculty mean that the apprehension is wordless and personal and 
cannot be extrapolated beyond, or abstracted out from, the individual without losing some or all of its 
numinosity since the process of denotatum - of abstraction - devolves around the meanings assigned to 
words, terms, and names, and which meanings can and do vary over causal time and may be 
(mis)interpreted by others often on the basis of some idea, or theory, or on some comparative exegesis. It 
therefore follows that the numinous cannot be codified and that numinosity cannot be adequately, fully, 
presenced by anything doctrinal or which is organized beyond a small, a localized, and thus personal level; 
and that all such a supra-local organization can ever hope to do at best is provide a fallible intimation of the 
numinous, or perhaps some practical means to help others toward individually apprehending the numinous 
for themselves." https://davidmyatt.files.wordpress.com/2018/03/numinous-way-v5c-print. pdf 


{7} included in The Numinous Way of Pathei-Mathos, fifth edition, op.cit. 


{8} The Mystic Philosophy Of David Myatt, third edition, 2021, p.5. https://davidmyatt.files.wordpress.com/2021/09 
/myatt-philosophy-third-edition.pdf 


In his Some Questions For DWM, 2022, Myatt writes that the third edition of The Mystic Philosophy provides "a 
reasonably comprehensive overview" of his weltanschauung. 


{9} As often, Myatt uses an alternative spelling: here purveu (from Middle English) instead of the now conventional 
‘purview'. See On Idiosyncratic Capitalization and Spelling, https://davidmyatt.wordpress.com/on-idiosyncratic- 
capitalization-and-spelling/ 


{10} Included in Sarigthersa, https://davidmyatt.files.wordpress.com/2015/08/dwmyatt-sarigthersa-v7.pdf 


{11} Numinosity, Denotata, Empathy, And The Hermetic Tradition, 2022, https://davidmyatt.wordpress.com/2022/03 
/17/numinosity-denotata-empathy-and-the-hermetic-tradition/ 


{12} From Mythoi To Empathy, 2018. Included as an appendix in The Numinous Way of Pathei-Mathos, fifth edition, 
2018, https://davidmyatt.files.wordpress.com/2018/03/numinous-way-v5c-print. pdf 


{13} Vocabulary of the Philosophy of Pathei-Mathos, in The Numinous Way of Pathei-Mathos, op.cit. 


{14} The essay is included as an appendix in The Numinous Way of Pathei-Mathos, op.cit. Myatt translates the 
quotation from Tractate IV:2 of the Corpus Hermeticum as "A cosmos of the divine body sent down as human beings," 
writing in his commentary: 


"That is, human beings re-present, presence, the ‘divine body' and are, of themselves, a reflection of the 
cosmic order itself. This, and the preceding line, express a fundamental part of ancient and Renaissance 
hermeticism: human beings as a microcosm of the cosmic order and the divine." Corpus Hermeticum: Eight 
Tractates, https://davidmyatt.files.wordpress.com/2018/03/eight-tractates-v2-print. pdf 


{15} (i) Classical Paganism And The Christian Ethos, https://davidmyatt.files.wordpress.com/2018/03/classical- 
paganism-v2-print.pdf (ii) Tu Es Diaboli lanua, https://davidmyatt. files. wordpress.com/2018/03/tua-es-diaboli-ianua. pdf 


{16} The essay is included in One Vagabond In Exile From The Gods, https://davidmyatt.files.wordpress.com/2014/10 
/one-vagabond-pathei-mathos.pdf 


{17} Myngath, 2013, https://davidmyatt.files.wordpress.com/2013/04/david-myatt-myngath. pdf 


{18} In Defence Of The Roman Catholic Church, https://davidmyatt.files.wordpress.com/2019/02/in-defence-rc-1.pdf 
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Denotata, Physis, And Pathei-Mathos 


Part One 
Misunderstanding Denotata In Myatt's Philosophy Of Pathei-Mathos 


A Particular Perceiveration 


A certain misunderstanding of David Myatt's weltanschauung of Pathei-Mathos seems to have arisen based on Myatt's 
use of terms such as acausal, abstractions, and denotatum {1} which does not seem to take into account matters such 
as the following: 


1. That Myatt's weltanschauung was developed and refined over a period of some years (c.2011-2017) and was based 
primarily on his outré experiences over some four decades, which refinement led him to write in 2022 that 


"my weltanschauung is just my weltanschauung; representing my attempt to apprehend the physis of human 
beings; to understand the causes of suffering and how suffering can be alleviated; and understand the 
nature of the numinous and what it means and meant, and thus whether the numinous is embodied in theos, 
however understood, or in human virtues such as compassion, empathy and honour which thus might 
obviate the need for a belief in something supra-personal be that theos or some -ism or some -ology." {2} 


In effect, his weltanschauung of Pathei-Mathos is a mystical perceiveration and not an academic philosophy. {3} 


2. That his classification of his insights using terminology such as ontology, epistemology, and ethics - as in for 
example his statement that "the ontology of beings [...] is often obscured by denotatum and by abstractions, both of 
which conceal physis" {4} - is only a temporary guide for readers since his focus is primarily on empathy and pathei- 
mathos as a means to knowing, both of which are personal, of the immediate moment, and which knowing, as he 
writes many times, cannot be extracted out from that personal experiencing to form the basis for anything supra- 
personal be it a denotata or some -ism or some -ology. {5} 


That is, ontology itself is an abstraction, a denotatum, which empathy and pathei-mathos take us beyond. In this 
respect a simile might be Wittgenstein's ‘ladder’. 


3. That what applies to terminology such as ontology applies to his use of the acausal and his division of our physis, 
following his understanding of the Corpus Hermeticum, into masculous and muliebral. That they are also useful 
denotata to explain what is as it now is and has been but are ultimately discarded by the wordless knowing of empathy 
and pathei-mathos. 


4. That his comparisons and examples derived from ancient Greek texts and philosophy - most of which he cites in 
Greek and provides his own translations - are of the insights of some others with which he finds some correlation with 
his own insights, eschewing as he does in his iconoclasm and resonance with Greco-Roman culture the modern 
practice in academia of citing works by philosophers of the past few centuries and more recent texts by academics. 


The Mysticism Of Mr Myatt 


The statement by Myatt, quoted above, that his weltanschauung is his 


"attempt to apprehend the physis of human beings; to understand the causes of suffering and how suffering 
can be alleviated; and understand the nature of the numinous and what it means and meant, and thus 
whether the numinous is embodied in theos, however understood, or in human virtues such as compassion, 
empathy and honour which thus might obviate the need for a belief in something supra-personal be that 
theos or some -ism or some -ology," {2} 


is a succinct description of his mysticism; that is, of his personal perceiveration of what is conventionally termed 
‘Reality’, of Being and of beings. Which perceiveration is of the numinous capable of apprehension, sans denotata, by 
means of empathy and pathei-mathos, obviating the need for theos (a supreme divinity) and for theoi (the divinities of 
various ancient religions, pagan and otherwise) and obviating the need for not only ideologies of whatever kind but for 
religions such as Christianity, Judaism, Islam and Buddhism which rely on the interpretation, the exegesis, of some text 
or texts. {6} 


For Myatt, this apprehension of the numinous is manifest in the personal behaviour of individuals through the 
compassion, humility, and tolerance born of empathy and through the fairness, the reasonableness, of personal 
honour. 


As noted in Conspectus of The Philosophy of Pathei-Mathos, empathy: 


"inclines a person toward certain virtues; toward a particular type of personal character; and disinclines them 
toward doing what is bad, what is unfair; what is harsh and unfeeling; what intentionally causes or 


contributes to suffering. For empathy enables us to directly perceive, to sense, the @botc (the physis, the 
nature or character) of human beings and other living beings, involving as empathy does a translocation of 
ourselves and thus a knowing-of another living-being as that living-being is, without presumptions and sans 
all ideations, all projections." [My emphasis] {7} 


Furthermore, empathy is inextricably linked to pathei-mathos {8} and that there is what Myatt terms a ‘local horizon' 
to empathy: 


"The ‘local horizon of empathy’ is a natural consequence of my understanding of empathy as a human 
faculty, albeit a faculty that is still quite underdeveloped. For what empathy provides - or can provide - is a 
very personal wordless knowing in the immediacy-of-the-living-moment. Thus empathy inclines us as 
individuals to appreciate that what is beyond the purveu {9} of our empathy - beyond our personal empathic 
knowing of others, beyond our knowledge and our experience, beyond the limited (local) range of our 
empathy and that personal (local) knowledge of ourselves which pathei-mathos reveals - is something we 
rationally, we humbly, accept we do not know and so cannot judge or form a reasonable, a fair, a balanced, 
opinion about. For empathy, like pathei-mathos, lives within us; manifesting, as both empathy and pathei- 
mathos do, the always limited nature, the horizon, of our own knowledge and understanding." {10} 


"[a]s a personal human faculty empathy has a personal horizon and thus cannot be extrapolated from such a 
personal knowing into some-thing supra-personal be this some-thing denotata, including an i5€q/ei6oc, or an 
axiom (apxn) or a source (aitioc) for some ‘revelation’ or ideology or similar manifestations constructed by 
and dependent on appellation." {11} 


In regard to the numinous Myatt writes: 


"In contrast to Otto et al, my understanding of the numinous is that it is primarily a perceiveration, not a 
personal emotion or feeling, not a mysterium, and not an idea in the sense of Plato's ciS0c¢ and thus is not 
similar to Kant's concept of a priori. As a perceiveration, while it includes an apprehension of what is often 
referred to as 'the divine’, 'the holy’ - and sometimes thus is an apprehension of theos or theoi - it is not 
limited to such apprehensions, since as in the past it is often an intimation of, an intuition concerning, the 
natural balance of wuyn; a balance which bBptc upsets. This natural balance - our being as human beings - is 
or can be manifest to us in or by what is harmonious, or what reminds us of what is harmonious and 
beautiful." {12} 


Which brings us to what seems to be a neglected aspect of his weltanschauung: the natural balance, harmony, 
gouovin, for which he often uses the Taoist-derived term wu-wei which he defines as being "used in my philosophy of 
pathei-mathos to refer to a personal 'letting-be’ - a non-interference - deriving from humility." {13} That is, from the 
humility revealed by empathy. 


His 2018 essay Towards Understanding Ancestral Culture elaborates on this notion of balance where he provides an 
example not only from Ancient Greece but from Tractate IV:2 of the Corpus Hermeticum, and from Ficini's De Vita 
Coelitus Comparanda, written in Latin and published in 1489, 


"Correctly understood, Atkn - and d5ikn in general - represents the natural and the necessary balance 
manifest in @oyuovin (harmony) and thus not only in tO kaAdv (the beautiful) but also in the Cosmic Order, 
KOoUOG, with ourselves as human beings (at least when unaffected by hubris) a microcosmic re-presentation 
of such balance, KOouov 5€ Belov OWUATOS KATETEWWE TOV AVOPWTOV. A sentiment re-expressed centuries 
later by Marsilii Ficini: QUomodo per inferiora superioribus exposita deducantur superiora, et per mundanas 
materias mundana potissimum dona, ‘How, when what is lower is touched by what is higher, the higher is 
cosmically presenced therein and thus gifted because cosmically aligned’. 


This understanding and appreciation of apyov(n and of Kdouoc and of ourselves as a microcosm is perhaps 
most evident in the Greek phrase kaAdc kaya86c, describing as it does those who are balanced within 
themselves, who - manifesting TO KaAdv and TO aya8ov - comport themselves in a gentlemanly or lady-like 
manner." {14} 


Which ancient notion of KaAdc Kaxya86c he mentions in his two 2017 monographs Classical Paganism And The Christian 
Ethos and Tu Es Diaboli lanua {15} and which comportment succinctly describes how his weltanschauung could be 
manifest in the world. 


Gentlemanly And Lady-like Behaviour 


As described earlier, Myatt's mystical apprehension of the numinous is manifest in the personal behaviour of 
individuals and this behaviour amounts to an individual comporting themselves in a gentlemanly or lady-like manner; a 
comportment which has a long history in European culture from the idealized medieval chivalry of Morte Arthure to 
fictional Regency characters such as Mr Darcy, Elizabeth Bennet, Colonel Brandon, and Elinor Dashwood, to the 1940s 
Clive Wynne-Candy and Theo Kretschmar-Schuldorff. 


In his 2014 essay The Consolation Of A Viator, Myatt indirectly references the character of Mr Darcy: 


"For most of my life - and to paraphrase what someone once wrote - | have been a selfish being, prideful and 
conceited, and would still be so were it not for the suicide of a woman | loved." {16} 


In the final paragraph of his autobiography Myngath he concludes that "a shared, a loyal, love between two people is 
the most beautiful, the most numinous, the most valuable thing of all." {17} 


Such personal sentiments ground, and in my view express the essence of, his weltanschauung and have apparently 
been somewhat neglected in discussions of Myatt's 'philosophy' of pathei-mathos. For it is not an academic philosophy 
divorced from the realities of human life but the life-experience of someone who, learning from both diverse 
experiences and decades of scholarly study, has distilled that learning into the understanding that in order to presence 
the numinous we do not need religions or any -ism or -ology or abstractions but have only to behave in a certain 
cultured way: with manners, fairness, honour, humility, and compassion. 


Which attributes of personal character are, to use Myatt's term, descriptors not abstractions: 


"A descriptor is a word, a term, used to describe some-thing which exists and which is personally observed, 
or is discovered, by means of our senses (including the faculty of empathy)." {13} 


Hence why Myatt aptly describes his 'philosophy' as a "mystical individualistic numinous way," and as "the way of 
striving to cultivate, striving to live by, the virtues of humility, empathy, compassion, honour, non-interference, and 
self-restraint. A very individual way..." {18} 


Morena Kapiris 
June 2022 
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{1} It should be noted that in many of his writings Myatt often idiosyncratically uses denotatum as an Anglicized term 
for both singular and plural instances. However, | shall use denotata for the plural and denotatum for the singular. 


{2} Some Questions For DWM, 2022, https://davidmyatt.files.wordpress.com/2022/05/dwm-questions-may-22.pdf 


{3} We have appropriated the term 'perceiveration' from Myatt's translations of and commentaries on tractates of the 
Corpus Hermeticum where he explains that he uses it to translate the Greek term vouc in place of the conventional 
translation 'mind', explaining his reasons in his article Concerning aya@6c and vooc in the Corpus Hermeticum - 
https://davidmyatt.wordpress.com/2017/03/24/concerning-aya86c-and-vobc-in-the-corpus-hermeticum/ - and in his 
commentary on v.2 of the Poemandres tractate where he describes perceiverance as: 


"a particular type of astute awareness, as of one's surroundings, of one's self, and as in understanding 
(‘reading’) a situation often in an instinctive way. Thus, what is not meant is some-thing termed 'mind'’ (or 
some faculty thereof), distinguished as this abstract 'thing' termed 'mind' has often been from another entity 
termed the body." https://davidmyatt.files.wordpress.com/2018/03/eight-tractates-v2-print. pdf 


{4} Towards Understanding Physis. Included as an appendix in The Numinous Way of Pathei-Mathos, fifth edition, 
2018, https://davidmyatt.files.wordpress.com/2018/03/numinous-way-v5c-print. pdf 


{5} See for example Some Questions For DWM 2014, included in One Vagabond In Exile From The Gods, 2014, 
https://davidmyatt.files.wordpress.com/2014/10/one-vagabond-pathei-mathos.pdf 


{6} In many of his writings Myatt has explained that the need for and practice of exegesis leads to suffering through 
reliance on a particular interpretation and through the conflict of competing interpretations which can lead to 
accusations of 'heresy'. See for example (i) the 2017 text The Way Of Jesus of Nazareth: A Question Of Hermeneutics? 
https://davidmyatt.wordpress.com/2017/09/30/the-way-of-jesus-of-nazareth/ and (ii) the 2019 text Two Metaphysical 
Contradictions Of The Modern West which is included in his text In Defence Of The Roman Catholic Church, 
https://davidmyatt.files.wordpress.com/2019/02/in-defence-rc-1.pdf 


In his 2018 essay From Mythoi To Empathy - included as an appendix in The Numinous Way of Pathei-Mathos, fifth 
edition - he wrote that the local horizon of empathy 


"and the fact that empathy is a human faculty mean that the apprehension is wordless and personal and 
cannot be extrapolated beyond, or abstracted out from, the individual without losing some or all of its 
numinosity since the process of denotatum - of abstraction - devolves around the meanings assigned to 
words, terms, and names, and which meanings can and do vary over causal time and may be 
(mis)interpreted by others often on the basis of some idea, or theory, or on some comparative exegesis. It 
therefore follows that the numinous cannot be codified and that numinosity cannot be adequately, fully, 
presenced by anything doctrinal or which is organized beyond a small, a localized, and thus personal level; 
and that all such a supra-local organization can ever hope to do at best is provide a fallible intimation of the 
numinous, or perhaps some practical means to help others toward individually apprehending the numinous 
for themselves." https://davidmyatt.files.wordpress.com/2018/03/numinous-way-v5c-print. pdf 


{7} included in The Numinous Way of Pathei-Mathos, fifth edition, op.cit. 


{8} The Mystic Philosophy Of David Myatt, third edition, 2021, p.5. https://davidmyatt.files.wordpress.com/2021/09 
/myatt-philosophy-third-edition.pdf 


In his Some Questions For DWM, 2022, Myatt writes that the third edition of The Mystic Philosophy provides "a 
reasonably comprehensive overview" of his weltanschauung. 


{9} As often, Myatt uses an alternative spelling: here purveu (from Middle English) instead of the now conventional 
‘purview'. See On Idiosyncratic Capitalization and Spelling, https://davidmyatt.wordpress.com/on-idiosyncratic- 
capitalization-and-spelling/ 


{10} Included in Sarigthersa, https://davidmyatt.files.wordpress.com/2015/08/dwmyatt-sarigthersa-v7.pdf 


{11} Numinosity, Denotata, Empathy, And The Hermetic Tradition, 2022, https://davidmyatt.wordpress.com/2022/03 
/17/numinosity-denotata-empathy-and-the-hermetic-tradition/ 


{12} From Mythoi To Empathy, 2018. Included as an appendix in The Numinous Way of Pathei-Mathos, fifth edition, 
2018, https://davidmyatt.files.wordpress.com/2018/03/numinous-way-v5c-print. pdf 


{13} Vocabulary of the Philosophy of Pathei-Mathos, in The Numinous Way of Pathei-Mathos, op.cit. 


{14} The essay is included as an appendix in The Numinous Way of Pathei-Mathos, op.cit. Myatt translates the 
quotation from Tractate IV:2 of the Corpus Hermeticum as "A cosmos of the divine body sent down as human beings," 
writing in his commentary: 


"That is, human beings re-present, presence, the ‘divine body' and are, of themselves, a reflection of the 
cosmic order itself. This, and the preceding line, express a fundamental part of ancient and Renaissance 
hermeticism: human beings as a microcosm of the cosmic order and the divine." Corpus Hermeticum: Eight 
Tractates, https://davidmyatt.files.wordpress.com/2018/03/eight-tractates-v2-print. pdf 


{15} (i) Classical Paganism And The Christian Ethos, https://davidmyatt.files.wordpress.com/2018/03/classical- 
paganism-v2-print.pdf (ii) Tu Es Diaboli lanua, https://davidmyatt. files. wordpress.com/2018/03/tua-es-diaboli-ianua. pdf 


{16} The essay is included in One Vagabond In Exile From The Gods, https://davidmyatt.files.wordpress.com/2014/10 
/one-vagabond-pathei-mathos.pdf 


{17} Myngath, 2013, https://davidmyatt.files.wordpress.com/2013/04/david-myatt-myngath. pdf 


{18} In Defence Of The Roman Catholic Church, https://davidmyatt.files.wordpress.com/2019/02/in-defence-rc-1.pdf 
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The following works, currently (2019) available as printed books, represent those writings of mine which may, just may 
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the exceptions being my Greek translations, some poetry, and some letters written between 2006 and 2011. 


As far as | am concerned the rest of my writings, spanning some four decades, are either (i) hubriatic/tending toward 
hubris, or, as in the case of post-2011 material, (ii) can and should be forgotten, being only transitory scribblings. 


Furthermore, all pre-2011 writings, save for (i) the translations and the poetry listed below, and some private letters 
written between 2002 and 2011, or (ii) included in the other works listed below, are disowned and rejected by me. 


ooo 


N.B. All the books are 11 inches x 8.5 inches in format, which is somewhat larger than the conventional 'trade paperback' (6 inches by 9 
inches). In terms of number of pages, add 20+ pages for each book listed below for the approximate number of pages in a standard 6 inches 
by 9 inches paperback. 


1. Corpus Hermeticum: Eight Tractates 


190 pages. 2017 
ISBN-13: 978-1976452369 
BISAC: Philosophy / Metaphysics 


A Translation of and Commentary on tractates I, Ill, IV, VI, VIII, XI, XII, XIII of the Corpus Hermeticum. 
Contents: 
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ISBN-13: 978-1979599023 
BISAC: Philosophy / Metaphysics 


A study in the difference between Christianity and the paganism of Ancient Greece and Rome, evident as that paganism is in the 
writings of Homer, Aeschylus, Sophocles, Cicero and many other classical authors. A study which includes developing that paganism in 
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Preface 


The essays included in this book - two written by JR Wright, and the others 
by R. Parker, and reproduced with their permission - not only provide an 
introduction to the philosophy of pathei-mathos as advanced by David Myatt 
between 2012 and 2015 but also place that philosophy into perspective, 
which is of a modern mystical philosophy with roots in Greco-Roman culture. 
Which somewhat distinguishes Myatt's philosophy from other contemporary 
philosophies and from the weltanschauungen of various individuals during 
the past three or more centuries. Myatt's philosophy is thus part of the 
Western philosophical tradition. 


It is worth noting that in his more recent (2014-2015) essays Myatt has 
described his 'way of pathei-mathos'’ not as a philosophy but as a 
weltanschauung, writing in The Way Of Pathei-Mathos - A Précis [1] that 


“What I have previously described as the 'philosophy of pathei- 
mathos' and the 'way of pathei-mathos' is simply my own 
weltanschauung, a weltanschauung developed over some years as a 
result of my own pathei-mathos. Thus, and despite whatever 
veracity it may or may not possess, it is only the personal insight of 
one very fallible individual." 


Given Myatt's use of various terms from ancient Greek I have, for this third 
edition, included as appendices the Preface from his 2020 compilation One 
Perceiveration [2] and his 2019 text Appreciating Classical Literature [3] as 
well as his 2019 text Physis And Being: An Introduction To The Philosophy Of 
Pathei-Mathos, [4] and his The Concept of Physis which was included in the 
fifth, 2018, edition of his compilation The Numinous Way of Pathei-Mathos. 
All of which additions further explain his mystical philosophy of pathei- 
mathos. 


I have also updated references to his translations of tractates from the 
Corpus Hermeticism given the publication in 2017 of a book [5] containing 
his translations of and commentaries on the following eight tractates: I, III, 
IV, VI, VIII, XI, XII, XIII. 


I have updated some of the web-links in the text including in the appendices; 
also, in the footnotes the number beginning 978 - which generally follows the 
title of a printed book and its date of publication - refers to the International 
Standard Book Number (ISBN) as for example in the reference Corpus 
Hermeticum: Eight Tractates, 2017, 978-1976452369 


Richard Stirling 
Shropshire 
Third Edition, 2021 


[1] The essay is included in One Vagabond In Exile From The Gods: Some 
Personal and Metaphysical Musings. 2014. 
[2] https://davidmyatt.files.wordpress.com/2020/02/dwmyatt-one- 


perceiveration-v5.pdf 

[3] https://davidmyatt.wordpress.com/appreciating-classical-literature/ 
[4] https://davidmyatt.wordpress.com/collected-works-2/physis-and-being/ 
[5] Corpus Hermeticum: Eight Tractates, 2017, 978-1976452369 


I. A Modern Mystic 


David Myatt And The Way of Pathei-Mathos 


Philosophy of a Modern Mystic 


The 'way of pathei-mathos' (md9e1 pa80c) is the name given, by David Myatt 
himself, to his own particular Weltanschauung, his own perspective about 
life, which he has expounded in numerous essays since 2011, and which 
perspective or personal philosophy he developed after he "had, upon 
reflexion, rejected much of and revised what then remained of my earlier 
(2006-2011) numinous way." (1) 


Myatt has conveniently collected most of the essays expounding his personal 
philosophy into four books: The Numinous Way of Pathei-Mathos, published 
in 2013; Religion, Empathy, and Pathei-Mathos, published in 2013; One 
Vagabond In Exile From The Gods: Some Personal and Metaphysical 
Musings, published in 2014; and Sarigthersa, published in May 2015. These 
works amount to some 240 pages. 


In one essay he makes it clear that the way, or the philosophy, of pathei- 
mathos is 


“simply my own weltanschauung, a weltanschauung developed over 
some years as a result of my own pathei-mathos. Thus, and despite 
whatever veracity it may or may not possess, it is only the personal 
insight of one very fallible individual, a fallibility proven by my 
decades of selfishness and by my decades of reprehensible 
extremism both political and religious. Furthermore, and according 
to my admittedly limited understanding and limited knowledge, this 
philosophy does not - in essence - express anything new. For I feel 
(and I use the word 'feel' intentionally) that I have only re- 
expressed what so many others, over millennia, have expressed as 
result of (i) their own pathei-mathos and/or (ii) their 
experiences/insights and/or (iii) their particular philosophical 
musings." (2) 


As described in those four collections of essays, Myatt's particular 
perspective, or philosophy of life is, in my view, fundamentally a mystical one 


because based on a personal intuitive insight about, a personal awareness of, 
the nature of Reality. A mystic accepts that there is, or there can arise by 
means such as contemplation, a spiritual apprehension of certain truths 
which transcends the temporal. 


Myatt personal mystic insight is essentially two-fold: (a) that "we are a 
connexion to other life; of how we are but one mortal fallible emanation of 
Life; of how we affect or can affect the well-being - the very being, woyn - of 
other mortals and other life," (3); and (b) of "the primacy of pathei-mathos: of 
a personal pathei-mathos being one of the primary means whereby we can 
come to know the true @voic (physis) of Being, of beings, and of our own 
being; a knowing beyond ‘abstractions', beyond the concealment implicit in 
manufactured opposites, by ipseity (the separation-of-otherness), and by 
denotatum." (2) 


According to Myatt, this awareness of our connexion to other life is that 
arising from empathy; more, precisely, from the faculty of empathy, which he 
explains is an awareness of, and a sympathy with, other living beings, and by 
means of which we can 


“understand both @boic and Il6Aepoc, and thus apprehend Being as 
Being, and the nature of beings - and in particular the nature of our 
being, as mortals. For empathy reveals to us the acausality of Being 
and thus how the process of abstraction, involving as it does an 
imposition of causality and separation upon beings (and the 
ideation implicit on opposites and dialectic), is a covering-up of 
Being." (4) 


Less metaphysically, he writes that empathy 


“inclines a person toward certain virtues; toward a particular type 
of personal character; and disinclines them toward doing what is 
bad, what is unfair; what is harsh and unfeeling; what intentionally 
causes or contributes to suffering. For empathy enables us to 
directly perceive, to sense, the @voic (the physis, the nature or 
character) of human beings and other living beings, involving as 
empathy does a translocation of ourselves and thus a knowing-of 
another living-being as that living-being is, without presumptions 
and sans all ideations, all projections." (5) 


According to him, empathy is inextricably linked to pathei-mathos: 


"Empathy is, as an intuitive understanding, what was, can be, and 
often is, learned or developed by md0e1 :480c. That is, from and by 
a direct, personal, learning from experience and suffering. An 
understanding manifest in our awareness of the numinous and thus 
in the distinction we have made, we make, or we are capable of 
making, between the sacred and the profane; the distinction made, 
for example in the past, between 8eoit and 5ayidvwv and mortals." 
(5) 


One feature of Myatt's mysticism is his somewhat prolific use of ancient 
Greek terms and expressions; a use which he states is because 


"the philosophy of m&8e1 pa&8oc has certain connexions to Hellenic 
culture and I tend therefore to use certain Greek words in order to 
try and elucidate my meaning and/or to express certain 
philosophical principles regarded as important in - and for an 
understanding of - this philosophy; a usage of words which I have 
endeavoured to explain as and where necessary, sometimes by 
quoting passages from Hellenic literature or other works and by 
providing translations of such passages. For it would be correct to 
assume that the ethos of this philosophy is somewhat indebted to 
and yet - and importantly - is also a development of the ethos of 
Hellenic culture; an indebtedness obvious in notions such as 6ikn, 
ma8e1 pa8oc, avoidance of UBpic, and references to Heraclitus, 
Aeschylus, and others, and a development manifest in notions such 
as empathy and the importance attached to the virtue of 
compassion." (5)(6) 


Pathei-Mathos And Physis 


Since - as the name for his 'way' or philosophy implies - the concept of 
pathei-mathos is fundamental, as is the concept of physis, it is necessary to 
understand what Myatt means by both these concepts. 


1. Pathei-Mathos 


In several of his essays Myatt writes about this concept in some detail. For 
example: 


"The Greek term 140e1 .&80c derives from The Agamemnon of 
Aeschylus (written c. 458 BCE), and can be interpreted, or 
translated, as meaning ‘learning from adversary’, or 'wisdom arises 
from (personal) suffering'; or ‘personal experience is the genesis of 
true learning’. 


However, this expression should be understood in context, for what 
Aeschylus writes is that the Immortal, Zeus, guiding mortals to 
reason, has provided we mortals with a new law, which law 
replaces previous ones, and which new law - this new guidance laid 
down for mortals - is pathei-mathos. 


Thus, for we human beings, pathei-mathos possesses a numinous, a 
living, authority - that is, the wisdom, the understanding, that 
arises from one's own personal experience, from formative 
experiences that involve some hardship, some grief, some personal 
suffering, is often or could be more valuable to us (more alive, 
more meaningful) than any doctrine, than any religious faith, than 
any words one might hear from someone else or read in some book. 


In many ways, this Aeschylean view is an enlightened - a very 


human - one, and is somewhat in contrast to the faith and 
revelation-centred view of religions such as Judaism, Islam, and 
Christianity." (7) 


"A personal pathei-mathos [is] one of the primary means whereby 
we can come to know the true @voic (physis) of Being, of beings, 
and of our own being; a knowing beyond ‘abstractions’, beyond the 
concealment implicit in manufactured opposites, by ipseity (the 
separation- of-otherness), and by denotatum." (2) 


This reliance on pathei-mathos makes his philosophy non-dogmatic, personal, 


and interior, especially given the connection Myatt makes between pathei- 
mathos and empathy; for the type of knowing both provide is a-causal in 


nature and is only manifest "in the immediacy-of-the-moment" and therefore 


“cannot be abstracted out from that ‘living moment’ via denotatum: by 
(words written or spoken), or be named or described or expressed (become 
fixed or 'known') by any dogma or any -ism or any -ology, be such -isms or 
-ologies conventionally understood as political, religious, ideological, or 
social." (2) 


As Myatt explains, there is a ‘local horizon' to both empathy and pathei- 
mathos: 


"The ‘local horizon of empathy' is a natural consequence of my 
understanding of empathy as a human faculty, albeit a faculty that 
is still quite underdeveloped. For what empathy provides - or can 
provide - is a very personal wordless knowing in the immediacy-of- 
the-living-moment. Thus empathy inclines us as individuals to 
appreciate that what is beyond the purveu of our empathy - beyond 
our personal empathic knowing of others, beyond our knowledge 
and our experience, beyond the limited (local) range of our 
empathy and that personal (local) knowledge of ourselves which 
pathei-mathos reveals - is something we rationally, we humbly, 
accept we do not know and so cannot judge or form a reasonable, a 
fair, a balanced, opinion about. For empathy, like pathei-mathos, 
lives within us; manifesting, as both empathy and pathei-mathos 
do, the always limited nature, the horizon, of our own knowledge 
and understanding." (8) 


In further explaining what he means by the 'acausal (wordless) knowing’ of 


empathy and pathei-mathos, Myatt introduces another fundamental aspect of 


his philosophy, the culture of pathei-mathos: 


"What, therefore, is the wordless knowing that empathy and pathei- 
mathos reveal? It is the knowing manifest in our human culture of 
pathei-mathos. The knowing communicated to us, for example, by 
art, music, literature, and manifest in the lives of those who 
presenced, in their living, compassion, love, and honour. Germane 
to this knowing is that - unlike a form or an abstraction - it is 
always personal (limited in its applicability) and can only be 
embodied in and presenced by some-thing or by some-one which or 


who lives. That is, it cannot be abstracted out of the living, the 
personal, moment of its presencing by someone or abstracted out 
from its living apprehension by others in the immediacy-of-the- 
moment, and thus cannot become ‘an ideal’ or form the foundation 
for some dogma or ideology or supra-personal faith." (8) 


In addition he points out that such 'acausal knowing' is supplementary and 
complimentary to that 'causal knowing’ which may be acquired by means of 
the Aristotelian essentials of conventional philosophy and experimental 
science. (9) 


2. Physis 


In his essay Towards Understanding Physis (10) Myatt explains that he uses 
the term physis, mboic, contextually to refer to: 


(i) the ontology of beings, an ontology - a reality, a ‘true nature '- 
that is often obscured by denotatum and by abstractions, both of 
which conceal physis; 

(ii) the relationship between beings, and between beings and 
Being, which is of us - we mortals - as a nexion, an affective 
effluvium (or emanation) of Life (wvyn) and thus of why ‘the 
separation-of-otherness' is a concealment of that relationship; 
(iii) the character, or persona, of human beings, and which 
character - sans denotatum - can be discovered (revealed, known) 
by the faculty of empathy; 

(iv) the unity - the being - beyond the division of our physis, as 
individual mortals, into masculous and muliebral; 

(v) that manifestation denoted by the concept Time, with Time 
considered to be an expression/manifestation of the physis of 
beings. 


According to Myatt - echoing as he does a concept found in several tractates 
of the Corpus Hermeticum (11) - the supposed necessity of denoting (or 
defining) ourselves, as an individual, in terms of either 'the masculous' or 'the 
muliebral' (12) is incorrect and distances us from understanding our human 
physis. That is, he suggests that every individual has (or can develop) a 
masculous and a muliebral aspect to their physis and that it is natural for us 
to develop both these aspects of our character, which development - and the 
balanced physis which results - would take us away from the dominating 
suffering causing patriarchal ethos of the past three thousand years, incline 
us toward empathy, compassion, and honour, and thus lessen the suffering 
which we inflict on other humans and on other life. (13) In respect of which 
development Myatt asks a rhetorical question: 


"Will [it] take us another three thousand years, or more, or less, to 
live, world-wide, in societies where fairness, peace, and 
compassion, are the norm because the males of our species - 
perhaps by heeding Fairness and not obliging Hubris, perhaps by 
learning from our shared human culture of pathei-mathos - have 
personally, individually, balanced within themselves the masculous 


with the muliebral and thus, because of sympatheia, follow the path 
of honour. Which balancing would naturally seem to require a 
certain conscious intent. 


What, therefore, is our intent, as individual human beings, and can 
our human culture of pathei-mathos offer us some answers, or 
perchance some guidance? As an old epigram so well-expressed it: 


Ovyntoiow AvWIOTWV TOAEWDV Ep OLVHEV APOPAOTOTEPOV MEAETAL 
voov avOpwrmo101 


"Of all the things that mortals fail to understand, the most incomprehensible is 
human intent." 


Personally, I do believe that our human culture of pathei-mathos - 
rooted as it is in our ancient past, enriched as it has been over 
thousands of years by each new generation, and informing as it 
does of what is wise and what is unwise - can offer us both some 
guidance and some answers." (14) 


A Complete Philosophy 


According to academic criteria, in order to qualify as a complete, and 
distinct, philosophy - in order to be a Weltanschauung - a particular 
philosophical viewpoint should possess the following: (i) a particular 
ontology, which describes and explains the concept of Being, and beings, and 
our relation to them; (ii) a particular theory of ethics, defining and explaining 
what is good, and what is bad; (iii) a particular theory of knowledge (an 
epistemology), of how truth and falsehood can be determined; and (iv) it 
should also be able to give or to suggest particular answers to questions such 
as "the meaning and purpose of our lives", and explain how the particular 
posited purpose may or could be attained. 


Given that Myatt's 'way of pathei-mathos' provides the following answers, it 
does appear to meet the above criteria and thus could aptly be described as a 
distinct modern philosophy. 


i) Ontology 


"The ontology is of causal and acausal being, with (i) causal being 
as revealed by phaindmenon, by the five Aristotelian essentials and 
thus by science with its observations and theories and principle of 
'verifiability', and (ii) acausal being as revealed by ovpmdGea - by 
the acausal knowing (of living beings) derived from faculty of 
empathy - and thus of the distinction between the 'time' (the 
change) of living-beings and the 'time' described via the 
measurement of the observed or the assumed/posited/predicted 
movement of things." (2) 


ii) Epistemology 


"The primacy of pathei-mathos: of a personal pathei-mathos being 
one of the primary means whereby we can come to know the true 
@voic (physis) of Being, of beings, and of our own being; a knowing 
beyond ‘abstractions’, beyond the concealment implicit in 
manufactured opposites, by ipseity (the separation-of-otherness), 
and by denotatum. 


Adding the 'acausal knowing' revealed by the (muliebral) faculty of 
empathy to the conventional, and causal (and somewhat 
masculous), knowing of science and logical philosophical 
speculation, with the proviso that what such 'acausal knowing' 
reveals is (i) of pboic, the relation between beings, and between 
beings and Being, and thus of 'the separation-of-otherness', and (ii) 
the personal and numinous nature of such knowing in the 
immediacy-of-the-moment." (2) 


iii) Ethics 


"Of personal honour - which presences the virtues of fairness, 
tolerance, compassion, humility, and eDtaEia - as (i) a natural 
intuitive (wordless) expression of the numinous (‘the good', 6ikn, 
ovpmdG8eia) and (ii) of both what the culture of pathei-mathos and 
the acausal-knowing of empathy reveal we should do (or incline us 
toward doing) in the immediacy of the personal moment when 
personally confronted by what is unfair, unjust, and extreme. 


Of how such honour - by its and our @votc - is and can only ever be 
personal, and thus cannot be extracted out from the ‘living 
moment’ and our participation in the moment; for it only through 
such things as a personal study of the culture of pathei-mathos and 
the development of the faculty of empathy that a person who does 
not naturally possess the instinct for 5tkn can develope what is 
essentially 'the human faculty of honour', and which faculty is often 
appreciated and/or discovered via our own personal pathei- 
mathos." (2) 


iv) Meaning 


"It is wise to avoid causing or contributing to suffering not because 
such avoidance is a path toward nirvana (or some other posited 
thing), and not because we might be rewarded by God, by the gods, 
or by some divinity, but rather because it manifests the reality, the 
truth - the meaning - of our being." (15) 


“Of understanding ourselves in that supra-personal, and cosmic, 
perspective that empathy, honour, and pathei mathos - and thus an 
awareness of the numinous and of the acausal - incline us toward, 
and which understanding is: (i) of ourselves as a finite, fragile, 
causal, viatorial, microcosmic, affective effluvium of Life (woyn) 
and thus connected to all other living beings, human, terran, and 
non-terran, and (ii) of there being no supra-personal goal to strive 


toward because all supra personal goals are and have been just 
posited - assumed, abstracted - goals derived from the illusion of 
ipseity, and/or from some illusive abstraction, and/or from that 
misapprehension of our @voic that arises from a lack of empathy, 
honour, and pathei-mathos. 


For a living in the moment, in a balanced - an empathic, honourable 
- Way, presences our @voic as conscious beings capable of 
discovering and understanding and living in accord with our 
connexion to other life." (2) 


A Spiritual Way 


Myatt's answers to the questions of "the meaning and purpose of our lives" 
and of "how the posited purpose might be attained" reveal - as he himself 
admits in many of his essays - that his philosophy of pathei-mathos embodies 
a cultured pagan ethos similar to the paganism manifest in many of the 
writings of Cicero. In his essay on Education And The Culture Of Pathei- 
Mathos, Myatt approvingly quotes Cicero (in Latin) and paraphrases the 
explanation of meaning which Cicero gives in the second book of De Natura 
Deorum: 


"The classical weltanschauung was a paganus one: an 
apprehension of the complete unity (a cosmic order, koov0c, 
mundus) beyond the apparent parts of that unity, together with the 
perceiveration that we mortals - albeit a mere and fallible part of 
the unity - have been gifted with our existence so that we may 
perceive and understand this unity, and, having so perceived, may 
ourselves seek to be whole, and thus become as balanced 
(perfectus), as harmonious, as the unity itself. 


Furthermore, this paganus natural balance implied an acceptance 
by the individual of certain communal responsibilities and duties; of 
such responsibilities and duties, and their cultivation, as a natural 
and necessary part of our existence as mortals." (16) 


But Myatt's philosophy is certainly not a modern restatement of a type of 
paganism that existed in ancient Greece and Rome. For his philosophy is 
concerned with the individual and especially with their interior life; with 
their 'acausal' connection - through what Myatt terms the cultivation of the 
virtues of empathy, compassion, humility, and personal honour - to Being and 
thence to other life, sentient and otherwise. This marks it as a spiritual way, 
but one devoid of 'abstractions' and dogma. As Myatt writes: 


"To formulate some standard or rule or some test to try to evaluate 
alternatives and make choices in such matters is to make 
presumptions about what constitutes progress; about what 
constitutes a 'higher' level - or a more advanced stage - and what 
constitutes a 'lower' level or stage. That is, to not only make a 
moral judgement connected to what is considered to be 'good' and 


‘evil’ - right and wrong, correct and incorrect - but also to apply 
that judgement to others and to 'things'. To judge them, and/or the 
actions of others, by whether they are on a par with, or are moving 
toward or away from, that 'right' and that 'wrong’. 


This is, in my view, a veering toward hubris, away from the natural 
balance, and thus away from that acknowledgement of our 
fallibility, of our uncertitude of knowing, that is the personal virtue 
of humility. For the essence of the culture of pathei-mathos, and the 
genesis, the ethos, of all religious revelations and spiritual ways 
before or until they become dogmatical, seems to be that we can 
only, without hubris, without prejudice, judge and reform ourselves. 


For what the culture of pathei-mathos reveals is that we human 
beings, are - personally - both the cause and the cure of suffering; 
and that our choice is whether or not we live, or try to live, ina 
manner which does not intentionally contribute to or which is not 
the genesis of new suffering. The choice, in effect, to choose the 
way of harmony - the natural balance - in preference to hubris." (17) 


According to Myatt, empathy and pathei-mathos incline us - or can incline us 
- toward humility (18), for 


“personal humility is the natural balance living within us; that is, 
we being or becoming or returning to the balance that does not 
give rise to épic. Or, expressed simply, humility disposes us toward 
gentleness, toward kindness, toward love, toward peace; toward 
the virtues that are balance, that express our humanity." (19) 


In other words, humility expresses the raison d'étre of Myatt's philosophy, 
born as this philosophy is from his own pathei-mathos. 


A Modern Gnostic 


A Gnostic is someone who seeks gnosis: wisdom and knowledge; someone 
involved in a life-long search, a quest, for understanding, and who more often 
than not views the world, or more especially ordinary routine life, as often 
mundane and often as a hindrance. In my view, this is a rather apt 
description of Myatt during his idealist and 'extremist' decades; decades 
(1968-2009) which are reasonably now well-known and documented in 
various academic sources. 


It is thus no surprise that Myatt has been described as an "extremely violent, 
intelligent, dark, and complex individual," (20) as "a British iconoclast who 
has lived a somewhat itinerant life and has undertaken an equally desultory 
intellectual quest," (21); as "arguably England’s principal proponent of 
contemporary neo-Nazi ideology and theoretician of revolution," (22); as 
having undertaken various "Faustian quests", (23); as "a fierce Jihadist," (24) 
and as having undertaken a "Siddhartha-like search for truth" and "a global 
odyssey which took him on extended stays in the Middle East and East Asia, 
accompanied by studies of religions ranging from Christianity to Islam in the 


Western tradition and Taoism and Buddhism in the Eastern path." (25) 
Thus, his 


"philosophy of ma&8e1 pa8oc [...] is not a conventional, an academic, 
one where a person intellectually posits or constructs a coherent 
theory - involving ontology, epistemology, ethics, and so on - often 
as a result of an extensive dispassionate study, review, ora 
criticism of the philosophies or views, past and present, advanced 
by other individuals involved in the pursuit of philosophy as an 
academic discipline or otherwise. Instead, the philosophy of pathei- 
mathos is the result of my own pathei-mathos, my own learning 
from diverse - sometimes outré, sometimes radical and often 
practical - ways of life and experiences over some four decades; of 
my subsequent reasoned analysis, over a period of several years, of 
those ways and those experiences; of certain personal intuitions, 
spread over several decades, regarding the numinous; of an 
interior process of personal and moral reflexion, lasting several 
years and deriving from a personal tragedy; and of my life-long 
study and appreciation of Hellenic culture." (26) 


As Myatt has explained in various writings - such as in parts two and three of 
his Understanding and Rejecting Extremism: A Very Strange Peregrination, 
published in 2013, (27) - it was his own painful 'learning from practical 
experience’ which compelled him to develop his philosophy of pathei-mathos: 


"What I painfully, slowly, came to understand, via pathei-mathos, 
was the importance - the human necessity, the virtue - of love, and 
how love expresses or can express the numinous in the most 
sublime, the most human, way. Of how extremism (of whatever 
political or religious or ideological kind) places some abstraction, 
some ideation, some notion of duty to some ideation, before a 
personal love, before a knowing and an appreciation of the 
numinous. Thus does extremism - usurping such humanizing 
personal love - replace human love with an extreme, an 
unbalanced, an intemperate, passion for something abstract: some 
ideation, some ideal, some dogma, some ‘victory’, some-thing 
always supra-personal and always destructive of personal 
happiness, personal dreams, personal hopes; and always 
manifesting an impersonal harshness: the harshness of hatred, 
intolerance, certitude-of-knowing, unfairness, violence, prejudice." 


My considered opinion is that it is this redemptive 'Faustian' learning from 
practical (mostly extreme, and both ‘dark’ and '‘light') experiences which 
distinguishes Myatt's philosophy of pathei-mathos from the many academic 
and/or armchair philosophies proposed by others in the last two hundred 
years. For Myatt has "been there, done that" and - so it seems - learned 
valuable lessons as a result, making his philosophy much more than either 
intellectual speculation by some academic or something devised by some 
pseudo-intellectual dilettante. 


JR Wright 
NYC 
2015 
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Radicalism and Middle Eastern Terrorism. Potomac Books, 2012. p.70-71. 
9781597977043 


22) Michael, George. The New Media and the Rise of Exhortatory Terrorism. 
Strategic Studies Quarterly (USAF), Volume 7 Issue 1, Spring 2013. 


23) Michael, George. (2006) The Enemy of My Enemy: The Alarming 
Convergence of Militant Islam and the Extreme Right. University Press of 
Kansas, p. 142. 


24) Author Martin Amis several times described Myatt as "a fierce Jihadist". 
For instance, in his book The Second Plane. Jonathan Cape, 2008, p.157. 


According to Professor Wistrich, when a Muslim Myatt was a staunch 
advocate of "Jihad, suicide missions and killing Jews..." and also "an ardent 
defender of bin Laden." Wistrich, Robert S, A Lethal Obsession: Anti- 
Semitism from Antiquity to the Global Jihad, Random House, 2010. 
978-1-4000-6097-9. 


See also the report of a UNESCO conference in 2003 [Simon Wiesenthal 
Center: Response, Summer 2003, Vol 24, #2] where it was stated that "David 
Myatt, the leading hardline Nazi intellectual in Britain since the 1960s [...] 
has converted to Islam, praises bin Laden and al Qaeda, calls the 9/11 
attacks ‘acts of heroism,' and urges the killing of Jews. Myatt, under the 


name Abdul Aziz Ibn Myatt supports suicide missions and urges young 
Muslims to take up Jihad." 


25) Kaplan, Jeffrey (2000). Encyclopedia of white power: a sourcebook on the 
radical racist right. Rowman & Littlefield, p. 216ff; p.512f 


26) A Philosophical Compendiary. NWPM. 


27) 978-1484854266. 


II. A Modern Pagan Philosophy 


It is my contention that the philosophy - the weltanschauung - advanced by 
David Myatt between 2012 and 2015 {1}, and named by him as 'the 
philosophy of pathei-mathos', is not only a modern expression of the Western 
mystical tradition {2} but also a pagan philosophy. 


In respect of mysticism, a mystic is a person (i) who by means such as 
contemplation desires a selfless awareness of God or of Reality, 'the cosmic 
order’, or (ii) who accepts that there is a spiritual apprehension of certain 
truths which transcend the temporal. This apprehension certainly applies to 
Myatt's philosophy, based as it is on what Myatt terms 'the acausal knowing' 
resulting from empathy and pathei-mathos. 


In respect of paganism, it is generally defined - from the classical Latin 
paganus, and ignoring the modern re-interpretation of the word by self- 
described contemporary pagans - as meaning "of or belonging to a rural 
community" in contrast to belonging to an urban or a more organized 
community (such as a religious Church), from whence derived the later (c. 
1440 CE, post Morte Arthure) description of a pagan as a non-Christian, a 
‘heathen' (Old English heeden), and thus as describing a person who holds a 
religious belief which is neither Christian, Jewish, nor Muslim. 


Myatt however provides his own, rather more philosophical, definition, 
relating as his definition does to the paganism of the Western, Greco-Roman, 
tradition. Thus Myatt - paraphrasing a passage from Cicero's De Natura 
Deorum and quoting the original Latin - defines paganism as 


"an apprehension of the complete unity (a cosmic order, koopoc, 
mundus) beyond the apparent parts of that unity, together with the 
perceiveration that we mortals - albeit a mere and fallible part of 
the unity - have been gifted with our existence so that we may 
perceive and understand this unity, and, having so perceived, may 
ourselves seek to be whole, and thus become as balanced 


(perfectus), as harmonious, as the unity itself: Neque enim est 
quicquam aliud praeter mundum quoi nihil absit quodque undique 
aptum atque perfectum expletumque sit omnibus suis numeris et 
partibus [...] ipse autem homo ortus est ad mundum 
contemplandum et imitandum - nullo modo perfectus, sed est 
quaedam particula perfecti." {3} 


Which apprehension of the kéopoc certainly describes Myatt's philosophy 
where 


"there is a perceiveration of our @voic; of us as - and not separate 
from - the Cosmos: a knowledge of ourselves as the Cosmos 
presenced (embodied, incarnated) in a particular time and place 
and in a particular way. Of how we affect or can affect other 
effluvia, other livings beings, in either a harmful or a non-harming 
manner. An apprehension, that is, of the genesis of suffering and of 
how we, as human beings possessed of the faculties of reason, of 
honour, and of empathy, have the ability to cease to harm other 
living beings. Furthermore, and in respect of the genesis of 
suffering, this particular perceiveration provides an important 
insight about ourselves, as conscious beings; which insight is of the 
division we mistakenly but understandably make, and have made, 
consciously or unconsciously, between our own being - our ipseity - 
and that of other living beings, whereas such a distinction is only 
an illusion - appearance, hubris, a manufactured abstraction - and 
the genesis of such suffering as we have inflicted for millennia, and 
continue to inflict, on other life, human and otherwise." {4} 


Furthermore, there is an emphasis in Myatt's philosophy on balancing within 
ourselves 'the masculous' with 'the muliebral' in order that we may not only 
perceive the unity beyond what Myatt terms 'the illusion of ipseity' {5} but 
also become as harmonious as that unity; a unity achievable - according to 
Myatt - be developing and using our faculty of empathy and by cultivating the 
virtue of personal honour, which virtue manifests, ‘presences’, that self- 
restraint - that moderation - described by the Greek term evDtaEta {4}. 


Masculous And Muliebral 


One of the unique features of Myatt's philosophy, and thus of his paganism, is 
the distinction he makes between the masculous and the muliebral aspects of 
our human nature. In Some Conjectures Concerning Our Nexible Physis he 
writes of the necessity of the muliebral virtues 


“which, combined, manifest an enantiodromiacal change in our 
human physis and which change, which balancing of the masculous 
with the muliebral, consequently could evolve us beyond the 
patriarchal ethos, and the masculous societies, which have been 
such a feature of human life on this planet for the past three 
thousand years, genesis as that ethos and those societies have been 
of so much grieving." {6} 


For according to Myatt 


"it is the muliebral virtues which evolve us as conscious beings, 
which presence sustainable millennial change. Virtues such as 
empathy, compassion, humility, and that loyal shared personal love 
which humanizes those masculous talking-mammals of the 
Anthropocene, and which masculous talking-mammals have - 
thousand year following thousand year - caused so much suffering 
to, and killed, so many other living beings, human and otherwise." 
{7} 


In effect Myatt is suggesting that the solution to the problem of suffering - 
the answer to the question of 'good and evil' - lies not in politics, nor in 
religion, nor in supra-personal social change, and certainly not in revolutions, 
invasions, and wars, but in ourselves by us as individuals valuing and 
cultivating the muliebral virtues. What this means in practical terms - 
although Myatt himself does not directly spell it out but rather implies it - is 
men appreciating women, treating them honourably and as equals, and 
cultivating in their own lives muliebral virtues such as ebtagia, empathy, and 
compassion. 


This emphasis on the muliebral, and thus on internal balance, distinguishes 
Myatt's philosophy from other philosophies, ancient and modern, most of 
which philosophies are imbued with a decidedly masculous ethos; and none 
of which emphasize personal virtues such as honour and empathy, and the 
ethics derived therefrom; and none of which have an ontology of causal and 
acauSal being. 


Which Myattian ontology is crucial to understanding such an emphasis on the 
muliebral and the enantiodromiacal change in our physis resulting from us 
perceiving and understanding (via empathy and pathei-mathos) the unity 
beyond the unnecessary division between the masculous and the muliebral 
and the other divisions we make based on abstractions, denotatum, and 
ipseity. 


As Myatt explains, 


“empathy and pathei-mathos incline us to suggest that ipseity is an 
illusion of perspective: that there is, fundamentally, no division 
between 'us' - as some individual sentient, mortal being - and what 
has hitherto been understood and named as the Unity, The One, 
God, The Eternal. That 'we' are not 'observers' but rather Being 
existing as Being exists and is presenced in the Cosmos. That thus 
all our striving, individually and collectively when based on some 
ideal or on some form - some abstraction and what is derived 
therefrom, such as ideology and dogma - always is or becomes 
sad/tragic, and which recurrence of sadness/tragedy, generation 
following generation, is perhaps even inevitable unless and until we 
live according to the wordless knowing that empathy and pathei- 
mathos reveal." {8} 


A Modern Paganism 


Contrary to contemporary neo-pagan revivalism - with its made-up beliefs, 
practices, romanticism, rituals, and lack of philosophical rigour - Myatt has 
not only produced a modern pagan philosophy with a unique epistemology, a 
unique ontology, and a unique theory of ethics {9} but also continued and 
creatively added to the classical - that is, Western, pre-Christian - pagan and 
mystical traditions. 


For Myatt has asked 


(i) if Being - whether denoted by terms such as acausal, born-less, 
8edc The One, The Divine, God, The Eternal, Movac - can be 
apprehended (or defined) by some-things which are causal 
(denoted by terms such as spatial, temporal, renewance), and (ii) 
whether this 'acausal Being’ is the origin or the genesis or 'the 
artisan’ or the creator of both causal being (including 'time', and 
‘change') and of causal living beings such as ourselves. 


That is, (i) has causal spatially-existing being 'emerged from' - or 
been created by - acausal Being, and (ii) are causal beings - such as 
ourselves - an aspect or emanation of acausal Being? {8} 


His answer: 


“formulating such a question in such terms - causal/acausal; 
whole/parts; eternal/temporal; ipseity/unity; emergent from/genesis 
of - is a mis-apprehension of what-is because such denoting is 'us as 
observer' (i) positing, as Plato did, such things as a theory 
regarding 'the ideal’, and/or (ii) constructing a form or abstraction 
(i6€a) which we then presume to project onto what is assumed to 
be 'external' to us, both of which present us with only an illusion of 
understanding and meaning because implicit in such theories and 
in all such constructed forms are (i) an opposite (an 'other') and (ii) 
the potentiality for discord (dialectical or otherwise) between such 
opposites and/or because of a pursuit of what is regarded as 'the 
ideal' of some-thing." {8} 


Which led Myatt to suggest that Being, and our own physis, can be 
discovered - known and understood - by empathy and pathei-mathos which 
both by-pass abstractions, denotatum, and opposites, and enable us to 
appreciate the numinosity of Being. 


What therefore is the wordless knowing that empathy and pathei-mathos 
reveal? According to Myatt 


"it is the knowing manifest in our human culture of pathei-mathos. 
The knowing communicated to us, for example, by art, music, 
literature, and manifest in the lives of those who presenced, in 
their living, compassion, love, and honour. Germane to this 


knowing is that - unlike a form or an abstraction - it is always 
personal (limited in its applicability) and can only be embodied in 
and presenced by some-thing or by some-one which or who lives. 
That is, it cannot be abstracted out of the living, the personal, 
moment of its presencing by someone or abstracted out from its 
living apprehension by others in the immediacy-of-the-moment, and 
thus cannot become ‘an ideal' or form the foundation for some 
dogma or ideology or supra-personal faith." {8} 


Which is a rather succinct description of the essence, the ethos, of the 
Western pagan and mystic traditions where each individual acquires a 
personal, non-dogmatic, apprehension of certain truths which transcend the 
temporal. 


R. Parker 
2016 


{1} David Myatt's philosophy is outlined in four collections of essays 
published between 2013 and 2015. The works are as follows: 


i) The Numinous Way of Pathei-Mathos. 2013. -13: 978-1484096642. 

ii) Religion, Empathy, and Pathei-Mathos. 2013. -13: 978-1484097984. 

ili) One Vagabond In Exile From The Gods: Some Personal and Metaphysical 
Musings. 2014. -13: 978-1502396105. 

iv) Sarigthersa: Some Recent Essays. 2015. -13: 978-1512137149. 


{2} The words 'mystical' and 'mysticism' are derived from the term mystic, 
the etymology and English usage of which are: 


i) Etymology: 


° Classical Latin mysticus, relating to sacred mysteries, mysterious; 
° Post-classical Latin, in addition to the above: symbolic, 
allegorical; 

° Ancient Greek pivotik6c, relating to sacred mysteries; 

° Hellenistic Greek pvotikoc, initiate; plural, votiK61; also: 
symbolic, 

allegorical, spiritual, esoteric, mysterious, occult; 

° Byzantine Greek (5th century CE ) pvotiK6v, mystical doctrine. 


ii) English usage: 


° noun: symbolic, allegorical (c. 1350); 

° noun: an exponent or advocate of mystical theology; 

° noun: a person who by means such as contemplation desires a 
selfless awareness of God or 'the cosmic order' (mundus), or who 
accepts that there is a spiritual apprehension of certain truths 
which transcend the temporal; 

° adjective: esoteric, mysterious, [equivalent in usage to 'mystical’] 


° adjective: of or relating to esoteric rites [equivalent in usage to 
‘mystical'] 


{3} Education And The Culture Of Pathei-Mathos. The essay is included in 
Myatt's One Vagabond In Exile From The Gods. 


{4} The Way Of Pathei-Mathos - A Précis. qv. Myatt's One Vagabond In Exile 
From The Gods. 


{5} Myatt discusses 'the illusion of ipseity' in several of his essays, including 
Towards Understanding The Acausal (qv. One Vagabond In Exile From The 
Gods) and Personal Reflexions On Some Metaphysical Questions (qv. 
Sarigthersa: Some Recent Essays). 


{6} qv. Sarigthersa: Some Recent Essays. 


{7} Some Questions For DWM (2014). Included in One Vagabond In Exile 
From The Gods. 


{8} Personal Reflexions On Some Metaphysical Questions. qv. Sarigthersa: 
Some Recent Essays. 


{9} His ontology, ethics, and epistemology are described by Myatt in The 
Way Of Pathei-Mathos - A Précis (qv. One Vagabond In Exile From The Gods). 


III. Honour In The Philosophy Of Pathei-Mathos 


Along with the faculty of empathy and pathei-mathos, central to David 
Myatt's philosophy {1} is what he terms the virtue of honour, writing that 


“personal honour - which presences the virtues of fairness, 
tolerance, compassion, humility, and ebta&ta - [is] (i) a natural 
intuitive (wordless) expression of the numinous (‘the good', 6ikn, 
ovpmdGeia) and (ii) of both what the culture of pathei-mathos and 
the acausal-knowing of empathy reveal we should do (or incline us 
toward doing) in the immediacy of the personal moment when 
personally confronted by what is unfair, unjust, and extreme. 


Of how such honour - by its and our @voic - is and can only ever be 
personal, and thus cannot be extracted out from the ‘living 
moment' and our participation in the moment." {2} 


Thus, like both empathy and pathei-mathos, Myatt conceives of honour not as 
an abstraction {3} - not in any idealistic way - but as "an expression of our 
own @voic; and a person either has this 'faculty of honour' or they do not." 
{4} Myatt goes on to suggest that such a faculty - like the faculty of empathy 
- can be consciously developed; that 


"through such things as a personal study of the culture of pathei- 
mathos and the development of the faculty of empathy that a 
person who does not naturally possess the instinct for 6tkn can 
develope what is essentially 'the human faculty of honour', and 
which faculty is often appreciated and/or discovered via our own 
personal pathei-mathos." {2}{5} 


Myatt is at pains to point out, several times, not only that honour, empathy, 
and pathei-mathos, are related: 


"What, therefore, is the wordless knowing that empathy and pathei- 
mathos reveal? It is the knowing manifest in our human culture of 
pathei-mathos. The knowing communicated to us, for example, by 
art, music, literature, and manifest in the lives of those who 
presenced, in their living, compassion, love, and honour. Germane 
to this knowing is that - unlike a form [i6éq, ei60c] or an 
abstraction - it is always personal (limited in its applicability) and 
can only be embodied in and presenced by some-thing or by some- 
one which or who lives. That is, it cannot be abstracted out of the 
living, the personal, moment of its presencing by someone or 
abstracted out from its living apprehension by others in the 
immediacy-of-the-moment, and thus cannot become ‘an ideal’ or 
form the foundation for some dogma or ideology or supra-personal 
faith." {6} 


but also that what is revealed, known, and understood, and sometimes acted 
upon, is always personal; with empathy, pathei-mathos, and honour 
emphasizing 


"the importance of living in the "immediacy of the personal, living, 
moment", sans the pursuit of some ideal or of some assumed 
perfection; with what is 'good' being not some abstraction denoted 
by some faith, dogma, ideal, ideology, or by some collocation of 
words, but rather is a function of, a wordless revealing by, our 
personal, our individual, empathic horizon, by our pathei-mathos, 
and by the collected human pathei-mathos of millennia manifest as 
that is in the culture of pathei-mathos. Which revealing is that 
what-lives is more important that any ideal, than any abstraction or 
form, with 'the good' simply being that which does not cause 
suffering to, or which can alleviate the suffering of, what-lives, 
human and otherwise. 


Thus the 'meaning' of our physis, of our living, so revealed, is just 
that of a certain way of living; a non-defined, non-definable, very 
personal way of living, only relevant to us as an individual where 
we - appreciating our human culture of pathei-mathos, and thus 
appreciative of art, music, literature, and other emanations of the 
numinous - incline toward not causing suffering and incline (by 
means of empathy, compassion, and honour) toward alleviating 
such suffering as we may personally encounter in the "immediacy 
of the personal, living, moment". {6} 


Honour In Practice 


What all this amounts to, in respect of honour, is that there can be no supra- 
personal 'code of honour' or 'code/theory of ethics' - written or oral - which 
an individual seeks to uphold and live by, since honour in Myatt's philosophy 
is not an ideal to be followed or aspired to. A person thus does what is 
honourable - in the "immediacy of the personal, living, moment" - because it 
is their nature, a wordless part of their way of life, to do so; to behave in such 
a manner that there is, in such a moment, a natural balancing of Life itself, 
since the personal virtue of honour is 


"a practical, a living, manifestation of our understanding and 
appreciation of the numinous; of how to live, to behave, as empathy 
intimates we can or should in order to avoid committing the folly, 
the error, of bBpic [hubris], in order not to cause suffering, and in 
order to re-present, to acquire, appovin [balance, harmony]." {7} 


That is, the judgement regarding when and how to act is and can only be an 
individual one, in and of the moment. In addition, Myatt emphasizes several 
times that compassion - and the desire not to cause suffering - should be 
balanced, and are balanced, by and because of honour: 


"This balancing of compassion - of the need not to cause suffering - 
by ow@poveiv [discernment] and 5ixn is perhaps most obvious on 
that particular occasion when it may be judged necessary to cause 
suffering to another human being. That is, in honourable self- 
defence. For it is natural - part of our reasoned, fair, just, human 
nature - to defend ourselves when attacked and (in the immediacy 
of the personal moment) to valorously, with chivalry, act in defence 
of someone close-by who is unfairly attacked or dishonourably 
threatened or is being bullied by others, and to thus employ, if our 
personal judgement of the circumstances deem it necessary, lethal 
force. 


This use of force is, importantly, crucially, restricted - by the 
individual nature of our judgement, and by the individual nature of 
our authority - to such personal situations of immediate self- 
defence and of valorous defence of others, and cannot be extended 
beyond that, for to so extend it, or attempt to extend it beyond the 
immediacy of the personal moment of an existing physical threat, is 
an arrogant presumption - an act of bBpic - which negates the fair, 
the human, presumption of innocence of those we do not personally 
know, we have no empathic knowledge of, and who present no 
direct, immediate, personal, threat to us or to others nearby us. 


Such personal self-defence and such valorous defence of another in 
a personal situation are in effect a means to restore the natural 
balance which the unfair, the dishonourable, behaviour of others 
upsets." {7} 


Honour therefore, in my view, humanizes Myatt's mystical philosophy, 


making it an individual and quite practical and a decidedly pagan way of life 
{8} where the development of and the use of individual judgement - in 
respect of others and situations - is paramount. A development - a cultivation 
of discernment - by means of empathy, personal pathei-mathos, and learning 
from our human culture of pathei-mathos. 


That Myatt has framed his philosophy in terms of Greco-Roman culture - so 
evident for instance in his use of Greek terms and his copious quotations 
from Greek and Roman authors - makes it a distinct modern philosophy 
which has not only "continued and creatively added to the classical - that is, 
Western, pre-Christian - pagan and mystical traditions" {9}, but has also, 
through the centrality of personal honour, of the muliebral virtues {10}, and 
of humility {11}, restored the Western ethic of gallantry. 


R. Parker 
2016 


{1} The philosophy of pathei-mathos is described by David Myatt in the 
following four collections of essays: 


i) The Numinous Way of Pathei-Mathos. 2013. -13: 978-1484096642. 

ii) Religion, Empathy, and Pathei-Mathos. 2013. -13: 978-1484097984. 

ili) One Vagabond In Exile From The Gods: Some Personal and Metaphysical 
Musings. 2014. -13: 978-1502396105. 

iv) Sarigthersa: Some Recent Essays. 2015. -13: 978-1512137149. 


{2} The Way Of Pathei-Mathos - A Précis. The essay is included in One 
Vagabond In Exile From The Gods: Some Personal and Metaphysical 
Musings. 


{3} Myatt, in his Towards Understanding Physis (included in Sarigthersa), 
defines an abstraction as "a manufactured generalization, a hypothesis, a 
posited thing, an assumption or assumptions about, an extrapolation of or 
from some-thing, or some assumed or extrapolated ideal 'form' of some-thing. 
Sometimes, abstractions are generalization based on some sample(s), or on 
some median." 


In later essays, such as Personal Reflexions On Some Metaphysical 
Questions, he explains that denotatum - which he uses in accord with its 
general meaning, which is "to denote or to describe by an expression ora 
word; to name some-thing; to refer that which is so named or so denoted" - 
and abstractions both conceal physis and thus prevent us from 
understanding our own being, our nature as mortals. 


{4} Some Questions For DWM (2014). Included in One Vagabond In Exile 
From The Gods. 


{5} Myatt, in his essay Education And The Culture Of Pathei-Mathos, 
included in One Vagabond In Exile From The Gods, defines 'the culture of 
pathei-mathos' as "the accumulated pathei-mathos of individuals, world-wide, 
over thousands of years, as (i) described in memoirs, aural stories, and 
historical accounts; as (ii) have inspired particular works of literature or 


poetry or drama; as (iii) expressed via non-verbal mediums such as music and 
Art, and as (iv) manifest in more recent times by ‘art-forms' such as films and 
documentaries." 


Of Sixn, Myatt, in his The Numinous Way of Pathei-Mathos, writes: 


"Depending on context, 5tkn could be the judgement of an individual (or 
Judgement personified), or the natural and the necessary balance, or the 
correct/customary/ancestral way, or what is expected due to custom, or what is 
considered correct and natural, and so on. A personified Judgement - the Aixnv 
of Hesiod - is the goddess of the natural balance, evident in the ancestral 
customs, the ways, the way of life, the ethos, of a community, whose judgement, 
Sikn, is "in accord with", has the nature or the character of, what tends to 
restore such balance after some deed or deeds by an individual or individuals 
have upset or disrupted that balance. This sense of 5ikn as one's ancestral 
customs is evident, for example, in Homer (Odyssey, III, 244)." 


However, in several of his essays - such as Some Conjectures Concerning 
Our Nexible Physis, included in Sarigthersa: Some Recent Essays, Myatt also 
uses 5ikn to mean 'fairness', quoting Hesiod and providing his own 
translation and which translation mentions both honour and a learning from 
adversity: 


ov & GKove 6ixnc, pn bBpw S@edAAe: 

UBpic yap TE KAKT) GE1AM Boot@: ob6é péEv EGOAOC 

215 pni6iwe wepépev Sdvatar, BapbOe 6é 6’ bm’ abtTiC 
éEyKvpoac KtTHOW: 060c 6 EtEpNg MapEdAGeiv 
Kpetoown éc Ta Sikara: Aikn 6 bmép “YBptoc toxer 

éc téAoc E€EAPODOG: MAaBWv 6E TE VHTILOC Eyvw 


You should listen to [the goddess] Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


In his footnotes to his translation Myatt explains: 


Sikn. The goddess of Fairness/Justice/Judgement, and - importantly - of Tradition 
(Ancestral Custom). In ["Epya kai ‘Hpépat], as in @eoyovia (Theogony), Hesiod is 
recounting and explaining part of that tradition, one important aspect of which 
tradition is understanding the relation between the gods and mortals. Given both 
the antiquity of the text and the context, 'Fairness' - as the name of the goddess 
- is, in my view, more appropriate than the now common appellation ‘Justice’, 
considering the modern (oft times impersonal) connotations of the word ‘justice’ 


eee | 


S5ixaioc. Honour expresses the sense that is meant: of being fair; capable of 
doing the decent thing; of dutifully observing ancestral customs. A reasonable 
alternative for 'honour' would thus be 'decency', both preferable to words such 
as 'just' and ‘justice’ which are not only too impersonal but have too many 
inappropriate modern connotations. 


{6} Personal Reflexions On Some Metaphysical Questions. 2015. Note that 
here, as elsewhere in other quotations from Myatt's writings, I have provided 
- in square brackets [ ] - a translation of some of the Greek terms Myatt 


uses. 


{7} The Numinous Balance of Honour. Included in The Numinous Way of 
Pathei-Mathos. 


{8} I have outlined the pagan nature of Myatt's philosophy in A Modern 
Pagan Philosophy. 


{9} R. Parker. A Modern Pagan Philosophy. e-text, 2016. 


{10} See the Masculous And Muliebral section of my A Modern Pagan 
Philosophy. 


{11} Humility is one of the personal virtues of Myatt's philosophy. Myatt in 
his 2012 essay Pathei-Mathos - A Path To Humility explains that he uses the 
term 


"in a spiritual context to refer to that gentleness, that modest 
demeanour, that understanding, which derives from an 
appreciation of the numinous and also from one's own admitted 
uncertainty of knowing and one's acknowledgement of past 
mistakes. An uncertainty of knowing, an acknowledgement of 
mistakes, that often derive from mai 1a80c. 


Humility is thus the natural human balance that offsets the 
unbalance of hubris (UBpic) - the balance that offsets the unbalance 
of pride and arrogance, and the balance that offsets the unbalance 
of that certainty of knowing which is one basis for extremism, for 
extremist beliefs, for fanaticism and intolerance. That is, humility is 
a manifestation of the natural balance of Life; a restoration of 
appovin, of 6ikn, of owppoveiv - of those qualities and virtues - 
that hubris and extremism, that épic and mdAepioc, undermine, 
distance us from, and replace." 


IV. An Overview of David Myatt's Philosophy of Pathei-Mathos 


Part One 
Anti-Racism, Extremism, Honour, and Culture 


It is now generally acknowledged, by those who have studiously studied his 
post-2011 writings, that David Myatt - once renowned as an ideologue {1} 
and as a 'theoretician of terror’ {2} - has rejected the extremism that 
dominated his life for some forty years, thirty of which years were spent as a 
neo-nazi activist and ten as a "fierce Jihadist" {3} and apologist for Al-Qaeda 
{4}. 


According to his own account {5} this rejection was a consequence of pathei 
mathos - primarily, the suicide of his partner in 2006 - and which learning 
from grief resulted in him developing what he termed a philosophy of pathei- 


mathos centred around personal virtues such as humility, compassion, 
empathy and personal honour {6}{7}. In addition he has written several 
interesting, if rather neglected, essays in which he discourses about culture 
and - politically relevant today - about topics such as extremism. In these 
discourses, which apply his philosophy to the topics discussed, he is at pains 
to point out that he presents only his "personal, fallible, opinion about such 
matters" and that these opinions derive from his decades of "experience of 
extremists and my decade of study and personal experience of, and 
involvement with, Islam." {8} 


Culture, Civilization, and Politics 


Given Myatt's predilection during his extremist decades, and especially as a 
neo-nazi ideologue, for pontificating about both 'culture' and 'civilization', his 
mature view of such things, resulting from his recent seven or so years of 
interior reflection following his learning from grief {9}, are of especial 
interest. 


For he writes that: 


"The very usage of the term civilization, for instance, implies a bias; 
a qualitative often pejorative, prejudiced, assessment and thence a 
division between something judged ‘better than' - or 'superior to' or 
‘more advanced than' - something else, so that ‘to civilize’ denotes 
"the action or process of being made civilized" by something or 
someone believed or considered to be more distinguished, or better 
than, or superior to, or more advanced. 


In common with some other writers, my view is that a clear 
distinction should be made between the terms culture, society, and 
civilization, for the terms culture and society - when, for example, 
applied to describe and distinguish between the customs and way 
of life of a group or people, and the codes of behaviour and the 
administrative organization and governance of those residing in a 
particular geographical area - are quantitative and descriptive 
rather than qualitative and judgemental. It is therefore in my view 
inappropriate to write and talk about a European or a Western 
‘civilization’ [...] 


[T]he essence, the nature, of all cultures is the same: to refine, and 
develope, the individual; to provide a moral guidance; to cultivate 
such skills as that of reasoning and learning and civility; to be a 
repository of the recorded/aural pathei-mathos, experiences, and 
empathic understanding of others (such as our ancestors) over 
decades, centuries, millennia, as manifest for example in literature, 
music, memoirs, poetry, history, Art, and often in the past in myths 
and legends and religious allegories. A recorded/aural pathei- 
mathos and empathic understanding - a human learning - which 
teach the same lessons, whatever the culture, whatever the people, 
whatever the time and whatever the place. The lesson of the 


importance of a loyal love between two people; the lesson of the 
importance of virtues such as evtagéia and honour; the lesson of the 
need to avoid committing the error of hubris. The lesson of hope, 
redemption, and change. And the lesson concerning our own 
nature [...] 


Ultimately, the assumed or the perceived, the outer, differences do 
not matter, since what matters for us as human beings capable of 
reason and civility is our shared humanity and the wisdom that all 
cultures guide us toward: which wisdom is that it is what is moral - 
it is what keeps us as mortals balanced, aware of and respective of 
the numinous - that should guide us, determine our choices and be 
the basis of our deeds, for our interaction with other human beings, 
with society, and with the life with which we share this planet. 


As outlined in my philosophy of pathei-mathos, my personal view is 
that the criteria of assessment and judgement are the individual 
ones of empathy, reason, and the presumption of innocence; which 
means that abstractions, ideations, theories, and categories, of 
whatever kind - and whether deemed to be political, religious, or 
social - are considered an unimportant. That what matters, what is 
moral, is a very personal knowing in the immediacy-of-the- moment 
so that what is beyond the purveu of our empathy, of our personal 
knowing, knowledge, and experience, is something we rationally 
accept we do not know and so cannot judge or form a reasonable, a 
fair, a balanced, opinion about. Hence, and for example, individuals 
and people we do not know, of whatever faith, of whatever 
perceived ethnicity, sexual orientation, or perceived or assumed or 
proclaimed culture - whom we have no personal experience of and 
have had no interaction with over a period of causal time - are 
unjudged by us and thus given the benefit of the doubt; that is, 
regarded as innocent, assumed to be good, unless or until direct 
personal experience, and individual and empathic knowing of them, 
as individuals, proves otherwise [...] 


What matters are our own moral character, our interior life, our 
appreciation of the numinous, and the individual human beings we 
interact with on the personal level; so that our horizon is to refine 
ourselves into cultured beings who are civil, reasoned, empathic, 
non-judgemental, unbiased, and who will, in the words of one guide 
to what is moral, And6ote ovbv ta Katoapoc Kaioapi kai Tx tod 
@e0v TO Oem." {8} 


Myatt's emphasis is thus on the individual; on their interior life, and their 
personal interaction with others in what he terms, in his philosophy of 
pathei-mathos, the immediacy of the personal moment: 


"Since the range of our faculty of empathy is limited to the 
immediacy-of-the-moment and to personal interactions, and since 
the learning wrought by pathei-mathos and pathei-mathos itself is 


and are direct and personal, then the knowledge, the 
understanding, that empathy and pathei-mathos reveal and provide 
is of the empathic scale of things and of our limitations of personal 
knowing and personal understanding. That is, what is so revealed 
is not some grand or grandiose theory or praxis or philosophy 
which is considered applicable to others, or which it is believed can 
or should be developed to be applicable to others or developed to 
offer guidance beyond the individual in political and/or social 
and/or religious and/or ideological terms; but rather a very 
personal, individual, spiritual and thus interior, way. A way of 
tolerance and humility, where there is an acceptance of the 
unwisdom, the hubris, the unbalance, of arrogantly, pejoratively, 
making assumptions about who and what are beyond the range of 
our empathy and outside of our personal experience." {10} 


There is, therefore, a rejection of involvement with politics: 


"Given that the concern of the philosophy of pathei-mathos is the 
individual and their interior, their spiritual, life, and given that (due 
to the nature of empathy and pathei-mathos) there is respect for 
individual judgement, the philosophy of pathei-mathos is apolitical, 
and thus not concerned with such matters as the theory and 
practice of governance, nor with changing or reforming society by 
political means." {11} 


In line with the virtues of his philosophy, Myatt is scathing regarding 
extremism in general: 


"One of the worst consequences of the extremism of extremists - of 
modern hubris in general - is, or seems to me to be, the loss of 
what is personal, and thus what is human; the loss of the empathic, 
the human, scale of things; with what is personal, human, 
empathic, being or becoming displaced, scorned, forgotten, 
obscured, or a target for destruction and (often violent) 
replacement by something supra-personal such as some abstract 
political/religious notion or concept, or some ideal, or by some 
prejudice and some often violent intolerance regarding human 
beings we do not personally know because beyond the range of our 
empathy. 


That is, the human, the personal, the empathic, the natural, the 
immediate, scale of things - a tolerant and a fair acceptance of 
what-is - is lost and replaced by an artificial scale posited by some 
ideology or manufactured by some tvpavvoc; a scale in which the 
suffering of individuals, and strife, are regarded as inevitable, even 
necessary, in order for 'victory to be achieved' or for some ideal or 
plan or agenda or manifesto to be implemented. Thus the good, the 
stability, that exists within society is ignored, with the problems of 
society - real, imagined, or manufactured by propaganda - 
trumpeted. There is then incitement to disaffection, with harshness 
and violent change of and within society regarded as desirable or 


necessary in order to achieve preset, predetermined, and always 
‘urgent’ goals and aims, since slow personal reform and change in 
society - that which appreciates and accepts the good in an existing 
society and in people over and above the problems and the bad - is 
anathema to extremists, anathema to their harsh intolerant 
empathy-lacking nature and to their hubriatic striving." {12} 


All this amounts to viewing matters - events in the external world, and our 
relation to other humans - in terms of two principles rather than in terms of 
politics, ideology, dogma, or revolutionary social change. The first principle is 
personal honour; the second what Myatt terms 'the cosmic perspective’, of 
which perspective Myatt writes: 


"The Cosmic Perspective reveals a particular truth not only about 
the Anthropocene (and thus about our @voic as human beings) but 
also about how sustainable millennial change has occurred and can 
occur. Which change is via the progression, the evolution - the 
development of the faculties and the consciousness - of individuals 
individually. This is the interior, the a-causal, change of individuals 
wrought by a scholarly learning of and from our thousands of years 
old human culture of pathei-mathos, by our own pathei-mathos, and 
by that personal appreciation of the numinous that both the Cosmic 
Perspective and the muliebral virtues incline us toward. This aeonic 
change voids what we now describe by the terms politics and 
religion and direct social activism of the violent type. 


There is thus a shift from identifying with the communal, the 
collective - from identifying with a particular contemporary ora 
past society or some particular national culture or some particular 
causal form such as a State or nation or empire or some -ism or 
some -ology - toward that-which has endured over centuries and 
millennia: our human culture of pathei-mathos. For the human 
culture of pathei-mathos records and transmits, in various ways, 
the pathei-mathos of individuals over thousands of years, manifest 
as this sustainable millennial culture is in literature, poetry, 
memoirs, aural stories, in non-verbal mediums such as music and 
Art, and in the experiences - written, recorded, and aural - of those 
who over the centuries have appreciated the numinous, and those 
who endured suffering, conflict, disaster, tragedy, and war, and who 
were fundamentally, interiorly, changed by their experiences." {13} 


Given this perspective, and given that personal honour "cannot be extracted 
out from the living moment and our participation in the moment" {7} and isa 
necessary virtue, then Myatt's philosophy, while somewhat redolent of 
Buddhism, Taoism, and the Catholic contemplative tradition, is rather unique 
in that the personal use of force (including lethal force) in the immediacy of 
the moment is justified in personal defence of one's self or of others, since 


"the personal virtue of honour, and the cultivation of wu-wei, are - 
together - a practical, a living, manifestation of our understanding 
and appreciation of the numinous; of how to live, to behave, as 


empathy intimates we can or should in order to avoid committing 
the folly, the error, of Ufpic, in order not to cause suffering, and in 
order to re-present, to acquire, “pyovin. For personal honour is 
essentially a presencing, a grounding, of yvyn - of Life, of our 
j@voic - occurring when the insight (the knowing) of a developed 
empathy inclines us toward a compassion that is, of necessity, 
balanced by ow@povetv and in accord with 5ixn." {14} 


Given the mention of wu-wei in many of Myatt's recent writings, it is no 
surprise that Myatt admits (or, rather, overstates) his debt to Taoism: 


"According to my limited understanding and knowledge, I am not 
expressing anything new here. Indeed, I feel (and I use the word 
‘feel’ intentionally) that Iam only re-expressing what I intuitively 
(and possibly incorrectly) understood nearly half a century ago 
about Taoism when I lived in the Far East and was taught that 
ancient philosophy by someone who was also trying to instruct me 
in a particular Martial Art." {13} 


It is therefore possible to speculate that the archetypal follower of Myatt's 
philosophy of pathei-mathos - if there were or could be such followers of such 
a personal philosophy of life - might be akin to one of the following: (i) a 
reclusive or wandering, or communal living, mystic, concerned only with 
their interior life and/or with scholarly study, yet prepared - in the immediacy 
of the moment and when confronted by someone or some group being 
dishonourable - to do what is honourable in defence of themselves or others 
even if that meant their own death; (ii) someone outwardly ordinary who was 
in, or who was seeking, a loving relationship, and who - compassionate and 
sensitive and cultured - was unconcerned with politics or conventional 
religion, and yet prepared - in the immediacy of the moment and when 
confronted by someone or some group being dishonourable - to do what is 
honourable in defence of themselves or others even if that meant their own 
death; (iii) someone with an interior sense of what is honourable whose 
occupation or career or way of life enables them, in a personal manner and 
within their milieu, to individually do what is honourable, fair, and just; and 
(iv) someone who - compassionate and empathic by nature - whose 
occupation or career or way of life enables them, in a personal manner and 
within their milieu, to individually do what is compassionate and who would - 
in the immediacy of the moment and when confronted by someone or some 
group being dishonourable - do what is honourable in defence of themselves 
or others even if that meant their own death. 


In Myatt's view, such individuals would be acting in a wise way - in accord 
with the aforementioned cosmic perspective - since: 


"The only effective, long-lasting, change and reform that does not 
cause suffering - that is not redolent of UBpic - is the one that 
changes human beings in an individual way by personal example 
and/or because of mé0¢1 1.&80c, and thus interiorly changes what, 
in them, predisposes them, or inclines them toward, doing or what 
urges them to do, what is dishonourable, undignified, unfair, and 


uncompassionate. That is what, individually, changes or rebalances 
bad @voic and thus brings-into-being, or restores, good @voic." 
{15} 


For: 


"It is inner, personal, change - in individuals, of their nature, their 
character - that is is the ethical, the numinous, way to solve such 
personal and social problems as exist and arise. That such inner 
change of necessity comes before any striving for outer change by 
whatever means, whether such means be termed or classified as 
political, social, economic, religious. That the only effective, long- 
lasting, change and reform is understood as the one that evolves 
human beings and thus changes what, in them, predisposes them, 
or inclines them toward, doing or what urges them to do, what is 
dishonourable, undignified, unfair, and uncompassionate." {11} 


Extremism, Racism, And Prejudice 


In Myatt's philosophy, the personal knowing of others provided by empathy 
and the self-knowing that pathei-mathos reveals replace the categorizations 
by which we have assumed we can know and understand others and 
ourselves: 


"Hitherto, the mbvoic of beings and Being has most usually been 
apprehended, and understood, in one of three ways or by varied 
combinations of those three ways. The first such perceiveration is 
that deriving from our known physical senses - by Phaindmenon - 
and by what has been posited on the basis of Phaindmenon, which 
has often meant the manufacture, by we human beings, of 
categories and abstract forms which beings (including living 
beings) are assigned to on the basis of some feature that has been 
outwardly observed or which has been assumed to be possessed by 
some beings or collocation of beings. 


The second such perceiveration derives from positing a ‘primal 
cause’ - often denoted by God, or a god or the gods, but sometimes 
denoted by some mechanism, or some apparently inscrutable 
means, such as 'karma' or 'fate' - and then understanding beings 
(especially living beings) in terms of that cause: for example as 
subject to, and/or as determined or influenced by or dependant on, 
that primal cause. 


The third such perceiveration derives from positing a human 
faculty of reason and certain rules of reasoning whereby it is 
possible to dispassionately examine collocations of words and 
symbols which relate, or which are said to relate, to what is correct 
(valid, true) or incorrect (invalid, false) and which collocations are 
considered to be - or which are regarded by their proponents as 
representative of - either knowledge or as a type of, a guide to, 


knowing. 


All three of these perceiverations, in essence, involve denotatum, 
with our being, for example, understood in relation to some-thing 
we or others have posited and then named and, importantly, 
consider or believe applies or can apply (i) to those who, by virtue 
of the assumption of ipseity, are not-us, and (ii) beyond the finite, 
the living, personal moment of the perceiveration. 


Thus, in the case of Phaindmenon we have, in assessing and trying 
to understand our own @voic as a human being, assumed ipseity - 
a separation from others - as well as having assigned ourselves (or 
been assigned by others) to some supra-personal category on the 
basis of such things as place of birth, skin colour, occupation (or 
lack of one), familial origin or status (or wealth or religion), some- 
thing termed ‘intelligence’, physical ability (or the lack thereof), 
our natural attraction to those of a different, or the same, gender; 
and so on." {16} 


In Myatt's view, extremism - whether political or religious - makes some 
category an ideal to be strived for or returned to, since: 


"All extremists accept - and all extremisms are founded on - the 
instinctive belief or the axiom that their cherished ideation(s) or 
abstraction(s) is or are more important, more valuable, than the 
individual and the feelings, desires, hopes, and happiness, of the 
individual. The extremist thus views and understands the world in 
terms of abstractions; in terms of a manufactured generalization, a 
hypothesis, a posited thing, an assumption or assumptions about, 
an extrapolation of or from some-thing, or some assumed or 
extrapolated ideal 'form' of some-thing. Sometimes, abstractions 
are generalization based on some sample(s), or on some median 
(average) value or sets of values, observed, sampled, or assumed. 
Abstractions can be of some-thing past, in the present, or described 
as a goal or an ideal which it is assumed could be attained or 
achieved in the future. 


The abstractions of extremism are manifest in the ideology, which 
posits or which attempts to explain (however irrationally and 
intolerantly) some ideated form, some assumed or believed in 
perfect (ideal) form or category of some-thing, and which ideated 
form is or can be or should be (according to the ideology) 
contrasted with what is considered or assumed to be its opposite." 
17} 


Thus in racism individuals are assigned to, associated with, some 'race' with 
the various 'races' assigned a qualitative value - describing their 'worth' - 
based on what some ideology or some ideologue state or believe is their 
contribution to ‘civilization’ and on how useful or harmful they might be to 
those deeming themselves ‘superior’. 


This is immoral, according to Myatt, not only because it is dishonourable but 
because of the primacy of empathic, of personal, knowing: 


"Everything others associate with an individual, or ascribe to an 
individual, or use to describe or to denote an individual, or even 
how an individual denotes or describes themselves, are not 
relevant, and have no bearing on our understanding, our 
knowledge, of that individual and thus - morally - should be 
ignored, for it is our personal knowing of them which is necessary, 
important, valid, fair. For assessment of another - by the nature of 
assessment and the nature of empathy - can only be personal, 
direct, individual. Anything else is biased prejudgement or 
prejudice or unproven assumption. 


This means that we approach them - we view them - without any 
prejudice, without any expectations, and without having made any 
assumptions concerning them, and as a unique, still unknown, still 
undiscovered, individual person: as 'innocent' until proven, until 
revealed by their actions and behaviour to be, otherwise. 
Furthermore, empathy - the acausal perception/knowing and 
revealing of physis - knows nothing of temporal things and human 
manufactured abstractions/categories such as assumed or assigned 
ethnicity; nothing of gender; nothing of what is now often termed 
‘sexual preference/orientation'. Nothing of politics, or religion. 
Nothing of some disability someone may suffer from; nothing of 
social status or wealth; nothing regarding occupation (or lack of 
one). Nothing regarding the views, the opinions, of others 
concerning someone. For empathy is just empathy, a perception 
different from our other senses such as sight and hearing, anda 
perception which provides us, or which can provide us, with a 
unique perspective, a unique type of knowing, a unique (acausal) 
connexion to the external world and especially to other human 
beings. 


Empathy - and the knowing that derives from it - thus transcends 
‘race’, politics, religion, gender, sexual orientation, occupation, 
wealth (or lack of it), 'status', and all the other things and concepts 
often used to describe, to denote, to prejudge, to classify, a person; 
so that to judge someone - for example - by and because of their 
political views (real or assumed) or by their religion or by their 
sexual orientation is an act of hubris. 


In practice, therefore, in the revealing of the physis of a person, the 
political views, the religion, the gender, the perceived ethnicity, of 
someone are irrelevant. It is a personal knowing of them, the 
perception of their physis by empathy, and an acceptance of them 
as - and getting to know them as - a unique individual which are 
important and considered moral; for they are one emanation of the 
Life of which we ourselves are but one other finite and fallible 
part." {12} 


However, Myatt's analysis of extremism goes much further. Based on his 
forty years of personal experience he considers that the extremist is a 
particular type of person "by nature or becomes so through association with 
or because of the influence of others, or because of ideological 
indoctrination" and that 


"it is in the nature of extremists that they disdain, and often 
despise, the muliebral virtues of empathy, sensitivity, humility, 
gentleness, forgiveness, compassion, and the desire to love and be 
loved over and above the desire for conflict, territorial identity, and 
for war. Thus we find in extremism a glorification of the masculous 
at the expense of the muliebral; a definite personal certitude of 
knowing; a glorification of toughness and aggression and war; an 
aggressive territorial pride; a tendency to believe, or the forthright 
assertion, that 'might is right' and kampf is necessary; the desire to 
organize/control; a prominent desire for adventure and/or for 
conflict/war and/or violence and competition." {17} 


Thus, in Myatt's philosophy, the extremist is hubriatic: unbalanced because 
lacking in - or having rejected or suppressed - the muliebral virtues which 
are or which should be an essential part of our human nature and the genesis 
of all culture; with the need for such muliebral virtues, for such a balance, 
and the necessity of culture, among the important things that ‘our culture of 
pathei-mathos' informs us about {18}. Little wonder, then, that 


"it is [our] shared human culture of pathei-mathos that extremists 
of whatever kind, and those who advocate -isms and -ologies, scorn 
and so often try to suppress when, for however short a time, they 
have political or social or religious power and control over the lives 
of others. It is this human culture of pathei-mathos which - at least 
according to my experience, my musings, and my retrospection - 
reveals to us the genesis of wisdom: which is that it is the muliebral 
virtues which evolve us as conscious beings, which presence 
sustainable millennial change. Virtues such as empathy, 
compassion, humility, and that loyal shared personal love which 
humanizes those masculous talking-mammals of the Anthropocene, 
and which masculous talking-mammals have - thousand year 
following thousand year - caused so much suffering to, and killed, 
so many other living beings, human and otherwise." {13} 


Furthermore, according to Myatt: 


"Given the masculous nature and the masculous ethos of 
extremism, it is no surprise that the majority of extremists are men; 
and given that, in my own opinion, the predominant ethos of the 
last three millennia - especially within the societies of the West - 
has been a masculous, patriarchal, one it is no surprise that women 
were expected to be, and often had no option but to be, 
subservient, and no surprise therefore that a modern movement 
has arisen to try and correct the imbalance between the masculous 


and the muliebral [...] 


[Yet] it is only by using and developing our faculty of empathy, on 
an individual basis, that we can apprehend and thence understand 
the muliebral; [for] the muliebral can only be manifested, 
presenced, individually in our own lives according to that personal, 
individual, apprehension. Presenced, for example, in our 
compassion, in our honour, by a personal loyal love, and in that 
appreciation of innocence and of the numinous that inclines us, as 
individuals, to reject all prejudice and to distance ourselves from 
that pride, that certainty-of-knowing about ourselves and those 
presumptions we make about others, which are so redolent of, and 
which so presence and have so presenced, the patriarchal ethos." 
{13} 


Extremism and racism, therefore, are understood in Myatt's philosophy in 
relation to hubris and enantiodromia: 


"Enantiodromia is the term used, in the philosophy of pathei- 
mathos, to describe the revealing, the process, of perceiving, 
feeling, knowing, beyond causal appearance and the separation-of- 
otherness and thus when what has become separated - or has been 
incorrectly perceived as separated - returns to the wholeness, the 
unity, from whence it came forth. When, that is, beings are 
understood in their correct relation to Being, beyond the causal 
abstraction of different/conflicting ideated opposites, and when as 
a result, a reformation of the individual, occurs. A relation, an 
appreciation of the numinous, that empathy and pathei-mathos 
provide, and which relation and which appreciation the 
accumulated pathei-mathos of individuals over millennia have made 
us aware of or tried to inform us or teach us about." {14} 


"For what the culture of pathei-mathos reveals is that we human 
beings, are - personally - both the cause and the cure of suffering; 
and that our choice is whether or not we live, or try to live, ina 
manner which does not intentionally contribute to or which is not 
the genesis of new suffering. The choice, in effect, to choose the 
way of harmony - the natural balance - in preference to hubris." 
{19} 


Conclusion 


In his seminal and scholarly essay Questions of Good, Evil, Honour, and God 
{19}, Myatt places the ethics of his philosophy in the context of the theories 
of ethics postulated by Christianity, by Islam, and by the proponents of the 
modern State. He concludes, in respect of his philosophy and its ethics, that: 


"The alternative ontology, derived from the culture of pathei- 
mathos, suggests that the answer to the question regarding the 
meaning of our existence is simply to be that which we are. To be in 


balance, in harmony, with Life; the balance that is love, 
compassion, humility, empathy, honour, tolerance, kindness, and 
wu-wei. This, by its nature, is a personal answer and a personal 
choice; an alternative way that compliments and is respectful of 
other answers, other choices, and of other ways of dealing with 
issues such as the suffering that afflicts others, the harm that 
humans do so often inflict and have for so long inflicted upon 
others. The personal non-judgemental way, of presumption of 
innocence and of wu-wei, balanced by, if required, a personal 
valourous, an honourable, intervention in a personal situation in 
the immediacy of the moment." 


However, this answer is contingent on understanding, via empathy and 
pathei-mathos, not only 'the illusion of ipseity' {16} - the 'separation-of- 
otherness' - but also the cosmic perspective and thus the temporary nature of 
all our human manufactured forms, categories, and abstractions, for 
according to Myatt: 


“There has been, as there still is, at least in my view, a failure to 
appreciate two things. Firstly, the causal (the mortal) nature of all 
forms: from institutions, governments, laws, States, nations, 
movements, societies, organizations, empires, to leaders and those 
embodying in some manner the authority, the volksgeist, the 
ideations, the principles, the aspirations, of their time. Secondly, 
and possibly most important of all, that what is muliebral cannot be 
embodied in some organization or movement, or in some -ism, or in 
any causal form - and certainly cannot be expressed via the 
medium of words, whether spoken or written - without changing it, 
distorting it, from what it is into some-thing else. For the muliebral 
by its very @votc is personal, individual, in nature and only 
presenced in the immediacy-of-the-moment, and thus cannot be the 
object of a supra-personal aspiration and thus should not be 
‘idealized' or even be the subject of an endeavour to express it in 
some principles or principles (political or otherwise), or by some 
axiom or axioms, or by some dogma. For all such things - forms and 
words included - are manifestations, a presencing, of what is, in 
voc, Masculous and temporal. Or, expressed more simply, the 
muliebral presences and manifests what is a-causal - what, in the 
past, has often inclined us to appreciate the numinous - while the 
masculous presences and manifests what is causal, temporal, and 
what in the past has often inclined us toward hubris and being 
egoistic." {13} 


Myatt's comprehensive philosophy - propounded in various writings between 
2012 and 2014 and which he recently described as being just his personal 
weltanschauung rather than a philosophy {20} - thus provides an interesting, 
intriguing, and insightful if iconoclastic, analysis of extremism and 
contemporary society as well as offering an understandable ethics centred on 
personal honour, a rather mystical ontology, and a somewhat mystical answer 
to the question of existence; and although his philosophy certainly deserves 


to be more widely studied and more widely appreciated, it will doubtless - 
given Myatt's outré and controversial life - continue to be neglected for many, 
many, decades to come. 
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ooo 
Part Two: Humility, Empathy, and Pathei-Mathos 


The prevailing character of David Myatt's philosophy of pathei-mathos is 
evident in one of his most recent essays, for he writes: 


"What I have previously described as the 'philosophy of pathei- 
mathos' and the 'way of pathei-mathos' is simply my own 
weltanschauung, a weltanschauung developed over some years as a 
result of my own pathei-mathos. Thus, and despite whatever 
veracity it may or may not possess, it is only the personal insight of 
one very fallible individual, a fallibility proven by my decades of 
selfishness and by my decades of reprehensible extremism both 
political and religious. Furthermore, and according to my 
admittedly limited understanding and limited knowledge, this 
philosophy does not - in essence - express anything new. For I feel 
(and I use the word 'feel' intentionally) that I have only re- 
expressed what so many others, over millennia, have expressed as 
result of (i) their own pathei- mathos and/or (ii) their 
experiences/insights and/or (iii) their particular philosophical 
musings. 


Indeed, the more I reflect upon my (perhaps pretentiously entitled) 
‘philosophy of pathei-mathos' the more I reminded of so many 
things..." {1} 


The character is that of a person who, aware and accepting of their past 
mistakes, is presenting the conclusions of many years of personal 
contemplation about such metaphysical and personal matters as interest 
them, which conclusions they qualify with a proviso of fallibility. The ethos of 
Myatt's philosophy is therefore both in tone and in content redolent of the 
mystic, but of a mystic who - perhaps because of his extremist past - is well 
aware of the causes and consequences of suffering: 


"For me, there is a knowing of how limited and fallible my 
knowledge and understanding are, combined with an intangible 
intimation of some-thing possibly existing which is so abstruse that 
any and all attempts - at least by me - to meld it into words, and 
thus form and confine it into some idea or ideas, would miss or 
distort its essence. An intimation of what terms such as ‘acausal' 
and 'numinous' (and even 9¢6c/@eot) do little to describe, hinting as 
such terms do of externalities - of an ‘out there' - whereas this 
some-thing is an intrinsic part of us, connecting us to all life, 
human, terran, and otherwise, and thus reveals our @voic - our 
relation to beings and Being - behind the appearance that is our 
conception of our separate self. An intimation thus of our brief 
causality of mortal life being only one momentary microcosmic 
presencing of that-which we it seems have a faculty to apprehend, 
and a that-which which lives-on both before and after our brief 
moment of apprehended causal life. 


Yet this some-thing that I sense is no mystical divinity of a supra- 
personal love to be saught individually and which, if found or gifted 
to us, eremitically removes us from the mortal pains and joys of 
life. Suffering, and the pain so caused, are real; and if we ourselves 
are unafflicted, others are not and may never be so unafflicted if we 


humans do not or cannot fundamentally change." {2} 


It is therefore not surprising, given this mysticism, that humility is one of the 
personal virtues of Myatt's philosophy. Of humility, Myatt writes that he is 
using the term 


"in a spiritual context to refer to that gentleness, that modest 
demeanour, that understanding, which derives from an 
appreciation of the numinous and also from one's own admitted 
uncertainty of knowing and one's acknowledgement of past 
mistakes. An uncertainty of knowing, an acknowledgement of 
mistakes, that often derive from m&08e1 1d80c. 


Humility is thus the natural human balance that offsets the 
unbalance of hubris (UBpic) - the balance that offsets the unbalance 
of pride and arrogance, and the balance that offsets the unbalance 
of that certainty of knowing which is one basis for extremism, for 
extremist beliefs, for fanaticism and intolerance. That is, humility is 
a manifestation of the natural balance of Life; a restoration of 
appovin, of 6ikn, of owppovein - of those qualities and virtues - that 
hubris and extremism, that Epic and méAepoc, undermine, distance 
us from, and replace." {3} 


This passage is notable for two reasons. First, for the fact that the virtue of 
humility is - along with the other personal moral qualities of Myatt's 
philosophy - the result of that 'acausal knowing' that Myatt considers both 
pathei-mathos and empathy can provide; and second, for his use of ancient 
Greek terminology, a usage which hints that his mysticism - his philosophy - 
is influenced by, or is a modern manifestation of, an ancient paganism rather 
than part of the Christian mystical and contemplative traditions. 


Myatt himself acknowledges this pagan influence: 


"The philosophy of pathei-mathos is the result of my own pathei- 
mathos, my own learning from diverse - sometimes outré, 
sometimes radical and often practical - ways of life and experiences 
over some four decades; of my subsequent reasoned analysis, over 
a period of several years, of those ways and those experiences; of 
certain personal intuitions, spread over several decades, regarding 
the numinous; of an interior process of personal and moral 
reflexion, lasting several years and deriving from a personal 
tragedy; and of my life-long study and appreciation of Hellenic 
culture, an appreciation that led me to translate works by Sappho, 
Sophocles, Aeschylus and Homer, and involved me in a detailed 
consideration of the weltanschauung of individuals such as 
Heraclitus (insofar as such weltanschauungen are known from 
recorded sayings and surviving books). 


Given this appreciation, and as the name suggests, the philosophy 
of md0e1 pa980c has certain connexions to Hellenic culture and I 
tend therefore to use certain Greek words in order to try and 


elucidate my meaning and/or to express certain philosophical 
principles regarded as important in - and for an understanding of - 
this philosophy; a usage of words which I have endeavoured to 
explain as and where necessary, sometimes by quoting passages 
from Hellenic literature or other works and by providing 
translations of such passages. For it would be correct to assume 
that the ethos of this philosophy is somewhat indebted to and yet - 
and importantly - is also a development of the ethos of Hellenic 
culture; an indebtedness obvious in notions such as 6ikn, 140e1 
ya80c, avoidance of UBpic, and references to Heraclitus, Aeschylus, 
and others, and a development manifest in notions such as empathy 
and the importance attached to the virtue of compassion." {4} 


Acausal Knowing and Pathei Mathos 


In a recent précis of his philosophy Myatt enumerates the three 
fundamentals of his epistemology: 


"a. The primacy of pathei-mathos: of a personal pathei-mathos 
being one of the primary means whereby we can come to know the 
true voc (physis) of Being, of beings, and of our own being; a 
knowing beyond ‘abstractions', beyond the concealment implicit in 
manufactured opposites, by ipseity (the separation-of-otherness), 
and by denotatum. 


b. Adding the 'acausal knowing' revealed by the (muliebral) faculty 
of empathy to the conventional, and causal (and somewhat 
masculous), knowing of science and logical philosophical 
speculation, with the proviso that what such 'acausal knowing' 
reveals is (i) of pboic, the relation between beings, and between 
beings and Being, and thus of 'the separation-of-otherness', and (ii) 
the personal and numinous nature of such knowing in the 
immediacy-of-the-moment, and which empathic knowing thus 
cannot be abstracted out from that ‘living moment’ via denotatum: 
by (words written or spoken), or be named or described or 
expressed (become fixed or 'known') by any dogma or any -ism or 
any -ology, be such -isms or -ologies conventionally understood as 
political, religious, ideological, or social. 


c. Describing a human, and world-wide and ancestral, ‘culture of 
pathei-mathos', and which culture of pathei-mathos could form part 
of Studia Humanitatis and thus of that education that enables we 
human beings to better understand our own @boic." {1} 


Thus, for Myatt, knowledge and understanding of Reality - of beings and 
Being, and of our own relation to beings and Being - requires us to use or 
develop our faculty of empathy (of sympatheia with other living beings, 
human and otherwise) as well as both studying and appreciating our 'aeonic' 
human culture of pathei-mathos and learning via our own experiences, 


suffering, and grief (our own pathei-mathos). The latter of which - that is, 
pathei-mathos - naturally not only cultivates a certain personal humility but 
also means that we cannot hope to know and understand Reality - we cannot 
discover wisdom - unless and until we ourselves have a certain experience of 
the vicissitudes of life. 


Given (i) that the acausal knowing that empathy reveals, 


"is a direct and personal - an individual - revealing of beings and 
Being which does not depend on denoting or naming or causality or 
the assumption of a primal cause, and which knowing, being 
individual in mboic and concerned with living beings, cannot be 
abstracted out from the living personal moment of the 
perceiveration. Thus, such a perceiveration - in respect of other 
human beings - does not and cannot involve and does not and 
cannot lead to any of the following: (i) any personal claim regarding 
possessing ‘the truth’ about some-thing; (ii) no ‘correct way or 
praxis’ or dogma or ideology which are assumed or believed to be 
applicable to anyone else; (iii) no understanding of or assumption 
of knowledge about others on the basis of assigning those others to 
some category or to some abstract form. Instead, there is only an 
intuition of the moment concerning one’s own @voic and thus a 
wordless individual revealing of - a numinous knowing concerning 
- one’s own being and of one’s own relation to Being and to other 
living beings" {5} 


and given (ii) the necessity of (a) pathei-mathos and (b) studying and learning 
from our aeonic human culture of pathei-mathos, and (ii) given the personal 
virtues - such as compassion, humility, and a personal honour - that are 
engendered by such acausal knowing {6}, such a study, and such a pathei- 
mathos, then it is my view that Myatt's whole philosophy can be summarized 
as a guide to living in an honourable, and a particular type of pagan, way. 


For, of the knowing and understanding that empathy and pathei-mathos 
reveal, Myatt writes: 


"Empathy is, and has been, the natural basis for a tradition which 
informs us, and reminds us - through Art, literature, myths, 
legends, the accumulated md08e1 p&80c of individuals, and often 
through a religious-type awareness - of the need for a balance, for 
appovin, achieved by not going beyond the numinous limits. 


As a used and a developed faculty, the perception that empathy 
provides is of undivided yvoyn and of the emanations of wuyn, of our 
place in the Cosmic Perspective: of how we are a connexion to 
other life; of how we are but one mortal fallible emanation of Life; 
of how we affect or can affect the well-being - the very being, woxyn 
- of other mortals and other life; and how other mortals and other 
living beings interact with us and can affect us, in a good ora 
harmful way. 


Empathy thus involves a translocation of ourselves and thus a 
knowing-of another living-being as that living-being is, without 
presumptions and sans all ideations, all projections. In a simple 
way, empathy involves a numinous sympathy with another living- 
being; a becoming - for a causal moment or moments - of that 
other-being, so that we know, can feel, can understand, the 
suffering or the joy of that living-being. In such moments, there is 
no distinction made between them and us - there is only the flow of 
life; only the presencing and the ultimate unity of Life itself." {4} 


"The numinous sympathy - ovumd0e1a (sympatheia, benignity) - 
with another living being that empathy provides naturally inclines 
us to treat other living beings as we ourselves would wish to be 
treated: with fairness, compassion, honour, and dignity. It also 
inclines us not to judge those whom we do not know; those beyond 
the purveu - beyond the range of - our faculty of empathy." {6} 


For, regarding personal honour, Myatt writes that it: 


“presences the virtues of fairness, tolerance, compassion, humility, 
and evtatia - as (i) a natural intuitive (wordless) expression of the 
numinous (‘the good’, 5ikn, ovpmdGe1a) and (ii) of both what the 
culture of pathei-mathos and the acausal-knowing of empathy 
reveal we should do (or incline us toward doing) in the immediacy 
of the personal moment when personally confronted by what is 
unfair, unjust, and extreme [...] 


Such honour - by its and our @bvoic - is and can only ever be 
personal, and thus cannot be extracted out from the ‘living 
moment’ and our participation in the moment; for it only through 
such things as a personal study of the culture of pathei-mathos and 
the development of the faculty of empathy that a person who does 
not naturally possess the instinct for 5tkn can develope what is 
essentially 'the human faculty of honour’, and which faculty is often 
appreciated and/or discovered via our own personal pathei- 
mathos." {1} 


For, regarding paganism, Myatt - quoting Cicero - writes that, correctly 
understood (that is, in the classical sense), it is: 


"An apprehension of the complete unity (a cosmic order, k6ov0c, 
mundus) beyond the apparent parts of that unity, together with the 
perceiveration that we mortals - albeit a mere and fallible part of 
the unity - have been gifted with our existence so that we may 
perceive and understand this unity, and, having so perceived, may 
ourselves seek to be whole, and thus become as balanced 
(perfectus), as harmonious, as the unity itself." {7} 


An Honourable, Paganus, And Cultured, Way of Life 


What Myatt has developed in his philosophy of pathei-mathos is, essentially, a 
contemporary mystical 'paganus' philosophy in the classical tradition, and 
thus one which dispenses with all the unnecessary accretions, and 
misunderstandings, of the past century that have become attached to 
‘modern paganism’. For at the heart of Myatt's individualistic paganism are 
the virtues of personal honour, of learning, of education, of culture, of self- 
restraint [ebtafia] and of duty, for: 


"this paganus natural balance implied an acceptance by the 
individual of certain communal responsibilities and duties; of such 
responsibilities and duties, and their cultivation, as a natural and 
necessary part of our existence as mortals." {7} 


Which is why Myatt's paganus philosophy emphasises wu-wei {8}, and 
tolerance; and why it is (i) concerned, not with politics or reforming society 
through some -ism or -ology or via some revolution violent or otherwise, but 
rather with the individual - with their interior life, with their personal 
interaction with others, with the numinosity of love {9}, with honourable 
living - and (ii) concerned with the individual agreeing to And6ote ovv ta 
Katoapoc Katoapt Kai tax tod @eod TH Geq {10}. 


Thus: 


"There is no desire and no need to use any confrontational means 
to directly challenge and confront the authority of existing States 
since numinous reform and change is personal, individual, non- 
political, and not organized beyond a limited local [communal] level 
of people personally known. That is, it is of and involves individuals 
who are personally known to each other working together based on 
the understanding that it is inner, personal, change - in individuals, 
of their nature, their character - that is is the ethical, the 

numinous, way to solve such personal and social problems as exist 
and arise. That such inner change of necessity comes before any 
striving for outer change by whatever means, whether such means 
be termed or classified as political, social, economic, religious. That 
the only effective, long-lasting, change and reform is understood as 
the one that evolves human beings and thus changes what, in them, 
predisposes them, or inclines them toward, doing or what urges 
them to do, what is dishonourable, undignified, unfair, and 
uncompassionate. 


In practice, this evolution means, in the individual, the cultivation 
and use of the faculty of empathy, and acquiring the personal 
virtues of compassion, honour, and love. Which means the inner 
reformation of individuals, as individuals. 


Hence the basis for numinous social change and reform is aiding, 
helping, assisting individuals in a direct and personal manner, and 


in practical ways, with such help, assistance, and aid arising 
because we personally know or are personally concerned about or 
involved with those individuals or the situations those individuals 
find themselves in. In brief, being compassionate, empathic, 

understanding, sensitive, kind, and showing by personal example. 


{11} 


In effect, therefore, Myatt's philosophy, with its specific (if not unique) 
epistemology, and its virtues such as that of a personal honour, leads to: 


"An understanding of (i) how good and bad are not ‘out there’ and 
cannot be manifest or assumed to be manifest in some form, by 
some ideation, or in 'them' (the others), without causing or 
contributing to or being the genesis of suffering, but instead are 
within us as individuals, a part of our nature, our character, our 
@voic, and often divergently expressed; and (ii) of how, in my view 
at least, personal honour and not a codified law, not a 
jurisprudence, is the best, the most excellent, way to define and 
manifest this 'good', with honour understood, as in my philosophy 
of pathei-mathos, as an instinct for and an adherence to what is 
fair, dignified, and valourous. 


An honourable person is thus someone of manners, fairness, 
reasoned judgement, and valour; with honour being a means to 
live, to behave, in order to avoid committing the folly, the error, of 
UbBpic; in order try and avoid causing suffering, and in order to 
rediscover, to acquire, appovin, that natural balance that presences 
the numinous (sans denotatum and sans dogma) and thus reveals 
what is important about life and about being human." {12} 


For it is living in such an honourable way, with such an understanding, that 
can provide the individual with opportunities to experience, and thence learn 
from, of the vicissitudes of life because such a way of honourable living 
means - as I mentioned in Part One - the person being prepared in the 
immediacy of the moment, and when confronted by someone or some group 
being dishonourable, to do what is honourable in defence of themselves or 
others even if that means their own death. 


Given that living in such an honourable way with such an understanding was, 


for thousands of years, the essence of paganism, Myatt is be commended for 
developing a contemporary mystical paganus philosophy. 


R. Parker 
2014 
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It is obvious from Myatt's writings about his philosophy of pathei-mathos that 
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Greece. He thus - perhaps pedantically, perhaps idiosyncratically - sometimes 
eschews the relatively modern division of ancient Greek culture into a 
‘classical’ period and a ‘Hellenistic’ period, although - confusingly - in some 
of his writings he does make such a distinction. As often, what he means by 
Hellenic is provided by the context. 
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{7} Education And The Culture Of Pathei-Mathos, 2014. The essay is 
included in One Vagabond In Exile From The Gods: Some Personal and 
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{8} In his Vocabulary of the Philosophy of Pathei-Mathos, published in 2012, 
and included as an ‘appendix of terms' in his book The Numinous Way of 
Pathei-Mathos, Myatt writes: 


“Wu-wei is a Taoist term used in The Way of Pathei-Mathos to refer 
to a personal 'letting-be' deriving from a feeling, a knowing, that an 
essential part of wisdom is cultivation of an interior personal 
balance and which cultivation requires acceptance that one must 
work with, or employ, things according to their nature, their mvoic, 
for to do otherwise is incorrect, and inclines us toward, or is, being 
excessive - that is, toward the error, the unbalance, that is hubris, 
an error often manifest in personal arrogance, excessive personal 
pride, and insolence - that is, a disrespect for the numinous. 


In practice, the knowledge, the understanding, the intuition, the 
insight that is wu-wei is a knowledge, an understanding, that can 
be acquired from empathy, 1d&0e1 1.&80c, and by a knowing of and 
an appreciation of the numinous. This knowledge and 


understanding is of wholeness, and that life, things/beings, change, 
flow, exist, in certain natural ways which we human beings cannot 
change however hard we might try; that such a hardness of human 
trying, a belief in such hardness, is unwise, un-natural, upsets the 
natural balance and can cause misfortune/suffering for us and/or 
for others, now or in the future. Thus success lies in discovering 
the inner nature (the physis) of things/beings/ourselves and gently, 
naturally, slowly, working with this inner nature, not striving 
against it." 


{9} Myatt ends his autobiography, Myngath, by writing that "a shared, a 
loyal, love between two people is the most beautiful, the most numinous, the 
most valuable thing of all." 


{10} Myatt approvingly quotes this saying - attributed to Jesus of Nazareth - 
in his 2013 essay Questions of Good, Evil, Honour, and God. The essay is 
included in Religion, Empathy, and Pathei-Mathos, 978-1484097984 


{11} Society, Politics, Social Reform, and Pathei-Mathos, in The Numinous 
Way of Pathei-Mathos. 2013, 978-1484096642 


{12} Questions of Good, Evil, Honour, and God. 2013. The essay is included 
in Religion, Empathy, and Pathei-Mathos, 978-1484097984 


V. Classical Paganism And A New Metaphysics 


In November of 2017 Myatt published his book Classical Paganism And The 
Christian Ethos in which he described his view of the difference between 
Christianity and the paganism of Ancient Greece and Rome and set out to, in 
his words, develope that "paganism in a metaphysical way, beyond the deities 
of classical mythos." 


This was followed a month later by his Tu Es Diaboli Ianua and in which 
iconoclastic work he provided his answers to particular metaphysical 
questions such as whether Christianity really is a suitable presencing of the 
numinous. If it is not, "then what non-Christian alternatives - such as a 
paganus metaphysics - exist, and what is the foundation of such an 
alternative.” 


While these books are not expositions of his philosophy they nevertheless 
provide interesting and relevant insights into Christianity and classical 
paganism as well as illuminate particular aspects of his own philosophy. For 
instance, in Tu Es Diaboli Ianua he writes that "the numinous is primarily a 
manifestation of the muliebral," and that revealed religions such as 
Christianity, Islam, and Judaism primarily manifest a presencing of the 
masculous. In Classical Paganism And The Christian Ethos he writes that 
"the quintessence of such a weltanschauung, of the paganus ethos, is that 


ethics are presenced in and by particular living individuals, not in some 
written text whether philosophical or otherwise, not by some proposed 
schemata, and not in some revelation from some deity." 


In both books he makes use of the Greek term kaA0c kaya06c stating, in 
Classical Paganism And The Christian Ethos, that this 


“means those who conduct themselves in a gentlemanly or lady-like 
manner and who thus manifest - because of their innate physis or 
through pathei-mathos or through a certain type of education or 
learning - nobility of character." 


In Tu Es Diaboli Ianua he writes that 


"KaAOC KXyaGdc is an awareness and acceptance of one's civic 
duties and responsibilities undertaken not because of any personal 
benefit (omni utilitate) that may result or be expected, and not 
because an omnipotent deity has, via some written texts, 
commanded it and will punish a refusal, but because it is the noble, 
the honourable - the gentlemanly, the lady-like, the human - thing 
to do [...] 


[T]he virtues of personal honour and manners, with their 
responsibilities, presence the fairness, the avoidance of hubris, the 
natural harmonious balance, the gender equality, the awareness 
and appreciation of the divine, that is the numinous." 


Which in my view neatly sums up his philosophy of pathei-mathos, 
particularly given his statement that the numinous is primarily a 
manifestation of the muliebral, and that 


“a muliebral presencing is or would be manifest [in] muliebral 
virtues, such as empathy, sensitivity, gentleness, compassion; and 
in the perception that personal love should triumph over and above 
adherence to abstractions. Considered exoterically - not interiorly, 
not esoterically - a muliebral presencing is manifest in a personal, 
varied, worship and devotion; in a personal weltanschauung and 
not in a religion; has no hierarchy; no creed, no article or articles of 
faith; and no texts whether written or aural." 


As he notes in his short essay From Mythoi To Empathy {1}, "the faculty of 
empathy is the transition from mythoi and anthropomorphic deities (theos 
and theoi) to an appreciation of the numinous sans denotatum and sans 
religion." 


He thus outlines a new 'pagan' metaphysics, or rather provides an 
understandable description of his own weltanschauung, which is 


“of we human beings having a connexion to other living beings, a 
connexion to the cosmos beyond, and a connexion to the source of 
our existence, the source of the cosmos, and the source - the origin, 


the genesis - of all living beings. Which source we cannot correctly 
describe in words, by any denotata, or define as some male 'god', 
or even as a collection of deities whether male or female, but which 
we can apprehend through the emanations of Being: through what 
is living, what is born, what unfolds in a natural manner, what is 
ordered and harmonious, what changes, and what physically - in its 
own species of Time - dies. 


An awareness of all these connexions is awareness of, anda 
respect for, the numinous, for these connexions, being acausal, are 
affective: that is, we are inclined by our physis (whether we 
apprehend it or not) to have an influence on that which, or those 
whom, the connexion is to or from. For what we do or do not do, 
consciously or otherwise, affects or can affect the cosmos and thus 
the other livings beings which exist in the cosmos, and it is a 
conscious awareness of connexions and acausal affects, with their 
causal consequences, which reason, perceiverance, and empathy 
make us - or can make us - aware of. Which awareness may incline 
us toward acting, and living, in a noble way, with what is noble 
known or experienced, discovered, through and because of (i) the 
personal virtue of honour, evident as honour is in fairness, manners 
and a balanced demeanour, and (ii) the wordless knowing of 
empathy, manifest as empathy is in compassion and tolerance. 


For Being is also, and importantly, presenced - manifest to us, as 
mortals possessed of reason, empathy, and perceiverance - through 
certain types of individuals and thus through the particular ways of 
living that nurture or encourage such individuals. These types of 
individuals are those who have empathy and who live and if 
necessary die by honour and thus who have nobility of character." 


{2} 


Those "certain types of individuals" who presence Being are of course those 
who manifest kaAdc Kxya06c, and thus those who, in Myatt's words, manifest 
chivalry, manners, gentrice romance; and the muliebral virtues, {3} which 
virtues include "empathy, sensitivity, gentleness, compassion" as well as "the 
perception that personal love should triumph over and above adherence to 
abstractions." {4} 


JR Wright 
2018 


{1} The essay is included here as Appendix III. 

{2} Classical Paganism And The Christian Ethos, Epilogos. 
{3} From Mythoi To Empathy. 

{4} Tu Es Diaboli Ianua, chapter III. 


Appendix I 


A Note On Greek Terms In The Philosophy Of Pathei-Mathos 


As I mentioned in the A Philosophical Compendiary chapter of my book The 
Numinous Way of Pathei-Mathos, my philosophy of pathei-mathos has 
connexions to the culture of ancient Greece, exemplified by the many Greek 
terms and phrases I use in an attempt to express certain philosophical 
concepts. Such use of such terms also serves to intimate that my philosophy 
has some connexion to the Graeco-Roman mystical, and paganus, traditions, 
one of which traditions is outlined in the Iepdc Adyoc tractate of the Corpus 
Hermeticum where it is written that 


" .every psyche - embodied in flesh - can 

By the mirificence of the circumferent deities coursing the heavens 
Apprehend the heavens, and honour, and physis presenced, and the works of 
theos; 

Can understand divine influence as wyrdful change 

And thus, regarding what is good and what is bad, discover all the arts of 
honour." [1] 


Furthermore, I also - and perhaps (as you mention) somewhat confusingly - 
use certain Greek and Latin terms in a specific way, such that the meaning I 
assign to them is not necessarily identical to how they were understood in 
classical times or the same as the meaning ascribed to them in modern Greek 
and Latin lexicons. A few examples being ovpmd@e1a, 5{kn, voic, Hppovin, 
perfectus, &yioc, and ow@poveiv. 


Thus I understand cytoc - qv. my translation of and commentary on the 
Poemandres tractate of the Corpus Hermeticum - not as the conventional 
‘holy'/sacred but rather as implying the numinous/numinosity, for I incline 
toward the view that the English words holy and sacred have too many 
modern connotations, Christian and otherwise, whereas 
numinous/numinosity still have the advantage of being religiously neutral 
and thus can intimate what an ancient paganus tradition may well have 
intimated. Hence also why and for example I in that tractate chose to 
translate apyétumov eiboc as 'quidditas of semblance' [2] rather than use (as 
some other translators have) an expression that included the word 
‘archetype’ since that word has modern connotations that detract from (that 
can falsify) the meaning of the original Greek. 


Another example, from the many, is @voic which I use contextually to refer to 
not only its Homeric and later Aristotelian sense - of personal character, 
Nature, and the unfolding/change of being, respectively [3] - but also to what 
I have philosophically described as the unity (the being/Being) beyond the 
division of our @voic, as individual mortals, into masculous and muliebral 
and a division we have made via abstractions (including ‘forms’; the 
i6éa/ei6oc of Plato) and denotatum. 


Yet another example is ow@poveiv which I use - in preference to 
OWHPOVEW/DWHPOOVDN - as a Synonym for "a fair and balanced personal, 


individual, judgement" (that is, thoughtful reasoning, or wisdom) whereas in 
classical and Hellenic terms the expression should be 10 ow@poveiv/eic TO 
ow@poveiv which imply 'to be discreet (Ag. 1425), being moderate, having 
good judgement’, and so on. Here, as with Aixa (in preference to 5ixn) I have 
used a form or variant of a specific Greek word in order to suggest a modern 
philosophical meaning (or principle) and differentiate it from the 
conventional lexicographic meaning. But it would perhaps, with the hindsight 
of some years, have been better to avoid confusion and instead given and 
then used transliterations - sophronein, Dika - as I did (following the example 
of Jung) with évavtio6poptac/enantiodromia. That is, using the 
transliterations as Anglicized terms, as I do with my usage of m1a0e1 pa80c - 
especially when the transliteration is employed - for such Anglicized terms do 
not follow the correct Greek grammatical (inflective) usage, with my writings 
thus employing expressions such as "a pathei-mathos", "that pathei-mathos", 
“which pathei-mathos", "our accumulated pathei-mathos", "my pathei- 
mathos", and of course "the philosophy of pathei-mathos". 


In other words, my usage of some Greek terms - and the meaning I 
assign to some others - is somewhat idiosyncratic, often philosophical; and 
although I have endeavoured to explain my usage and meaning in essays and 
commentaries, obviously this has not always been successful or as pedantic 
as it perhaps should have been. 


Thus when I, some years ago now, first published my translation of fragment 
1 of Heraclitus - without commentary - it led to a Greek scholar, then in 
Oxford, to ask about my seeming neglect of «wei. In correspondence I 
explained my usage, later incorporating part of that correspondence into a 
brief commentary which I appended to the translation, writing in the 
commentary that "in my view, tend to captures the poetic sense of «ei here. 
That is, the literal - the bland, strident - 'always' is discarded in favour of a 
more Heraclitean expression of human beings having an apparently rather 
irreconcilable tendency - both now and as in the past - to ignore (or forget or 
not understand) certain things, even after matters have been explained to 
them (they have heard the explanation) and even after they have discovered 
certain truths for themselves." [4] 


Therefore, and as I mentioned in the introduction to my Poemandres, some 
may well consider the words of Diogenes Laertius about Plato - Lives of 
Eminent Philosophers 3.1 (64) - apposite in relation to my idiosyncratic use 
of some Greek terms: 


xprntar 6€ 0 TIAdtwv Eviote aVTO Kai Ei Tod KaKOD: EoTI 6 OTE Kai 
ell ToD piKkpov. MOAAGKIc 6 Kai S'aMepovolw Ovdpaow ET TOD 
avtovd 

ONPAWOPEVOD YpPTAL. 


David Myatt 
2015 


Extract from a letter to an academic correspondent, with footnotes added post scriptum. 


[1] My translation, from Iep6c Adyoc: An Esoteric Mythos. A Translation Of 
And A Commentary On The Third Tractate Of The Corpus Hermeticum. 
Included in Corpus Hermeticum: Eight Tractates. 2017. 978-1976452369. 


[2] Quidditas being 11th/12th century post-classical Latin, from whence 
derived the scholastic term 'quiddity'. 


[3] Towards Understanding Physis. The essay in included in Sarigthersa: 
Some Recent Essays. 2015. 


[4] "Although this naming and expression [which I explain] exists, human 
beings tend to ignore it, both before and after they have become aware of it. 
Yet even though, regarding such naming and expression, I have revealed 
details of how Physis has been cleaved asunder, some human beings are 
inexperienced concerning it, fumbling about with words and deeds, just as 
other human beings, be they interested or just forgetful, are unaware of what 
they have done." 


The translation - together with the Greek text and a brief commentary - is 
included as an appendix to Towards Understanding Physis. 


Appendix II 


Towards Understanding Ancestral Culture 


As manifest in my weltanschauung, based as that weltanschauung is on 
pathei-mathos and an appreciation of Greco-Roman culture, the term 
Ancestral Culture is synonymous with Ancestral Custom, with Ancestral 
Custom represented in Ancient Greek mythoi by Aixn, the goddess Fairness 
as described by Hesiod: 


ov & &Kove Sixne, pnd bBpw O@erAdAs: 

UBpic yap Te KaKT) be1A@ Boota@: ovbE pev EgOAOG 

215 pnidiwc mepépev Sbvatai, BapvOei 6€ O dD avTAC 
EYKOPOUC aTHOW: 060c & ETEPNGL TopEAOeiv 
KpEetoowv ec Ta S{ka1a: Aikn 6 DIIEP “YBptoc | lOXEL 

Ec tTéEAoc E€EAVODOG: NABWD GE Te VATILOG EyDW 


You should listen to Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Hesiod, “Epya Kai ‘Hyépai [Works and Days], vv 213-218 


That Aixn is generally described as the goddess of ‘justice’ - as 'Judgement' 
personified - is unfortunate given that the terms ‘justice' and ‘judgement’ 
have modern, abstract, and legalistic, connotations which are inappropriate 
and which detract from understanding and appreciating the mythoi of 
Ancient Greece and Rome. 


Correctly understood, Aixn - and 6ixn in general - represents the natural and 
the necessary balance manifest in appovin (harmony) and thus not only in to 
KQAOv (the beautiful) but also in the Cosmic Order, kooyoc, with ourselves as 
human beings (at least when unaffected by hubris) a microcosmic re- 
presentation of such balance, kdopov 6€ Veiov OWEATOC KATEMEPWE TOV 
aveOpwiov [1]. A sentiment re-expressed centuries later by Marsilii Ficini: 


Quomodo per inferiora superioribus exposita deducantur superiora, 
et per mundanas materias mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is 
cosmically presenced therein and thus gifted because cosmically 
aligned. [2] 


This understanding and appreciation of apyiovin and of koopoc and of 
ourselves as a microcosm is perhaps most evident in the Greek phrase kaA0c 
Kaya86c, describing as it does those who are balanced within themselves, 
who - manifesting TO KXAOv and TO aya8ov - comport themselves in a 
gentlemanly or lady-like manner, part of which comportment is living and if 
necessary dying in a honourable, a noble, manner. For personal honour 
presences TO KaAOv and To ayadov, and thus the numinous. 


For in practice honour manifests the customary, the ancestral way, of those 
who are noble, those who presence fairness; those who restore balance; 
those who (even at some cost to themselves) are fair due to their innate 
physis or because they have been nurtured to be so. For this ancestral way - 
such ancestral custom - is what is expected in terms of personal behaviour 
based on past personal examples and thus often manifests the accumulated 
wisdom of previous generations. 


Thus, an important - perhaps even ethos-defining - Ancestral Custom 
of Greco-Roman culture, and of Western culture born as Western culture was 
from medieval mythoi involving Knights and courtly romance and from the 
re-discovery of Greco-Roman culture that began the Renaissance, is chivalry 
and which personal virtue - presencing the numinous as it does and did - is 
not and cannot be subject to any qualifications or exceptions and cannot be 
confined to or manifest by anything so supra-personal as a particular religion 
or anything so supra-personal as a political dogma or ideology. 


Hence, the modern paganus weltanschauung that I mentioned in my 
Classical Paganism And The Christian Ethos as a means "to reconnect those 


in the lands of the West, and those in Western émigré lands and former 
colonies of the West, with their ancestral ethos," is one founded on kaAoc 
Kaya8oc. That is, on chivalry; on manners; on gentrice romance; and on the 
muliebral virtues, the gender equality, inherent in both chivalry and personal 
manners, consciously and rationally understood as chivalry and manners now 
are as a consequence of both our thousands of years old human culture of 
pathei-mathos and of our empathic (wordless) and personal apprehension of 
the numinous. 


David Myatt 
January 2018 


[1] "a cosmos of the divine body sent down as human beings." Tractate IV:2. 
Corpus Hermeticum. Epyod mpoc Tat 0 Kpatihp Nn povac. 


[2] De Vita Coelitus Comparanda. XXVI. 


Appendix III 


From Mythoi To Empathy 
Toward A New Appreciation Of The Numinous 


Since the concept of the numinous is central to my weltanschauung - 
otherwise known as the 'philosophy of pathei-mathos' - it seems apposite to 
provide, as I did in respect of my use of the term physis, @votic [1], a more 
detailed explanation of the concept, and my usage of it, than I have hitherto 
given, deriving as the term does from the classical Latin numen which 
denoted "a reverence for the divine; a divinity; divine power" with the word 
numen assimilated into English in the 15th century, with the English use of 
‘numinous' dating from the middle of the 17th century and used to signify "of 
or relating to a numen; revealing or indicating the presence of a divinity; 
divine, spiritual." 


The term numinous was also used in a somewhat restrictive religious way [2] 
by Rudolf Otto over a century ago in his book Das Heilige. 


In contrast to Otto et al, my understanding of the numinous is that it is 
primarily a perceiveration, not a personal emotion or feeling, not a 
mysterium, and not an idea in the sense of Plato's ei6oc and thus is not 
similar to Kant's concept of a priori. As a perceiveration, while it includes an 
apprehension of what is often referred to as 'the divine’, 'the holy’ - and 
sometimes thus is an apprehension of theos or theoi - it is not limited to such 
apprehensions, since as in the past it is often an intimation of, an intuition 
concerning, 


"the natural balance of yvyn; a balance which tfpic upsets. This 
natural balance - our being as human beings - is or can be manifest 
to us in or by what is harmonious, or what reminds us of what is 
harmonious and beautiful." [3] 


Where wovy7n is an intimation of, an intuition concerning Life qua being; of 
ourselves as a living existent considered as an emanation of yuyn, howsoever 
woxn is described, as for example in mythoi - and thus in terms of theos, 
theoi, or 'Nature' - with yoyn thus what 'animates' us and what gives us our 
j@voic as human beings. A physis classically perceived to be that of a mortal 
fallible being veering between ow@poveiv (thoughtful reasoning, and thus 
fairness) and Upc. [4] 


The particular apprehension of external reality that is the numinous is that 
provided by our natural faculty of empathy, €ymd0e1a. When this particular 
faculty is developed and used then it is a specific and extended type of 
ovpmd0eia. That is, it is a type of and a means to knowing and understanding 
another human being and/or other living beings. The type of 'knowing' - and 
thence the understanding - that empathy provides or can provide is different 
from, but supplementary and complimentary to, that knowing which may be 
acquired by means of the Aristotelian essentials of 

conventional philosophy and experimental science. 


Furthermore, since empathy is a natural and an individual human faculty, it 


“is limited in range and application, just as our faculties of sight 
and hearing are limited in range and application. These limits 
extend to only what is direct, immediate, and involve personal 
interactions with other humans or with other living beings. There is 
therefore, for the philosophy of pathei-mathos, an ‘empathic scale 
of things' and an acceptance of our limitations of personal knowing 
and personal understanding." [5] 


That is, as I explained in my 2015 essay Personal Reflexions On Some 
Metaphysical Questions, there is a ‘local horizon of empathy’. 


This local horizon and the fact that empathy is a human faculty mean that the 
apprehension is wordless and personal and cannot be extrapolated beyond, 
or abstracted out from, the individual without losing some or all of its 
numinosity since the process of denotatum - of abstraction - devolves around 
the meanings assigned to words, terms, and names, and which meanings can 
and do vary over causal time and may be (mis)interpreted by others often on 
the basis of some idea, or theory, or on some comparative exegesis. 


It therefore follows that the numinous cannot be codified and that numinosity 
cannot be adequately, fully, presenced by anything doctrinal or which is 
organized beyond a small, a localized, and thus personal level; and that all 
such a supra-local organization can ever hope to do at best is provide a 
fallible intimation of the numinous, or perhaps some practical means to help 
others toward individually apprehending the numinous for themselves. 


Which intimation, given the nature of empathy - with its ovpmd@e1a, with its 
wordless knowing of actually being for a moment or for moments 'the living 
other' - is of muliebral virtues such as compassion, manners, and a certain 
personal humility, and of how a shared, mutual, personal love can and does 
presence the numinous. Which intimation, which wisdom, which knowing, is 
exactly that of our thousands of years old human culture of pathei-mathos, 
and which culture - with its personal recounting, and artistic renderings, of 
tragedy, love, loss, suffering, and war - is a far better guide to the numinous 
than conventional religions. [6] 


All of which is why I wrote in my Tu Es Diaboli Ianua that in my view "the 
numinous is primarily a manifestation of the muliebral," and that revealed 
religions such as Christianity, Islam, and Judaism primarily manifest a 
presencing of the masculous. Such religions - indeed all religions - therefore 
have not presenced, and do not and cannot presence, the numinous as the 
numinous can be presenced. Neither did Greco-Roman culture, for all its 
assimilation of some muliebral mythoi, adequately presence the numinous, 
and just as no modern organized paganus revival dependant on mythoi and 
anthropomorphic deities can adequately presence the numinous. 


For the cultivation of the faculty of empathy is the transition from mythoi and 
anthropomorphic deities (theos and theoi) to an appreciation of the numinous 
sans denotatum and sans religion. 


A New Appreciation Of The Numinous 


How then can the faculty of empathy be cultivated? My own practical 
experience of various religions, as well as my own pathei-mathos, inclines me 
to favour the personal cultivation of muliebral virtues and a return to a more 
local, a less organized, way or ways of living based initially on a personal and 
mutual and loyal love between two individuals. A living of necessity balanced 
by personal honour given how the world is still replete with dishonourable 
hubriatic individuals who, devoid of empathy, are often motivated by the 
worst of intentions. For such a personal honour - in the immediacy of the 
personal moment - is a necessary restoration of the numinous balance that 
the dishonourable deeds of a hubriatic individual or individuals upsets [7]. 


For such a personal love, such a preparedness to restore the natural balance 
through honour, are - in my admittedly fallible view - far more adequate 
presencings of the numinous than any religious ritual, than any religious 
worship, or any type of contemplative (wordless) prayer. 


David Myatt 
January 2018 


[1] Toward Understanding Physis. Included in the 2015 compilation 
Sarigthersa. 


[2] I have endeavoured in recent years to make a distinction between a 


religion and a spiritual 'way of life’. As noted in my 2013 text The Numinous 
Way of Pathei-Mathos, Appendix II - Glossary of The Philosophy of Pathei- 
Mathos, Religion, 


"One of the differences being that a religion requires and manifests 
a codified ritual and doctrine and a certain expectation of 
conformity in terms of doctrine and ritual, as well as a certain 
organization beyond the local community level resulting in 
particular individuals assuming or being appointed to positions of 
authority in matters relating to that religion. In contrast, Ways are 
more diverse and more an expression of a spiritual ethos, of a 
customary, and often localized, way of doing certain spiritual 
things, with there generally being little or no organization beyond 
the community level and no individuals assuming - or being 
appointed by some organization - to positions of authority in 
matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and supra- 
local hierarchy which oversees and appoints those, such as priests 
or religious teachers, regarded as proficient in spiritual matters 
and in matters of doctrine and ritual, whereas adherents of Ways 
tend to locally and informally and communally, and out of respect 
and a personal knowing, accept certain individuals as having a 
detailed knowledge and an understanding of the ethos and the 
practices of that Way. Many spiritual Ways have evolved into 
religions." 


Another difference is that religions tend to presence and be biased toward 
the masculous, while spiritual ways tend to be either more muliebral or 
incorporate muliebral virtues. 


[3] Myatt, David. The Numinous Way of Pathei-Mathos, 2017. Appendix II - 
Glossary of The Philosophy of Pathei-Mathos, The Numinous. 


[4] In my note Concerning ow@poveiv - included in my "revised 
2455621.531" version of The Balance of Physis - Notes on Adyoc and aAndéa 
in Heraclitus. Part One, Fragment 112 - I mentioned that I use ow@pov_etv 
(sophronein) in preference to owppoobvn (sophrosyne) since sophrosyne has 
acquired an English interpretation - "soundness of mind, moderation" - 
which in my view distorts the meaning of the original Greek. As with my use 
of the term 140e1 1.&80c (pathei-mathos) I use ow@poveiv in an Anglicized 
manner with there thus being no necessity to employ inflective forms. 


[5] Myatt, The Numinous Way of Pathei-Mathos. Appendix II - Immediacy-of- 
the-Moment. 


[6] One aspect of the apprehension of the numinous that empathy provides - 
which I have briefly touched upon in various recent personal writings - is that 
personal love is personal love; personal, mutual, equal, and germane to the 
moment and to a person. It thus does not adhere to manufactured or 
assumed abstractive boundaries such as gender, social status, or nationality, 


with enforced adherence to such presumptive boundaries - such as 
opposition to same gender love whether from religious or political beliefs - 
contrary to empathy and a cause of suffering. 


[7] As mentioned in my The Numinous Way of Pathei-Mathos, 


"The personal virtue of honour, and the cultivation of wu-wei, are - 
together - a practical, a living, manifestation of our understanding 
and appreciation of the numinous; of how to live, to behave, as 
empathy intimates we can or should in order to avoid committing 
the folly, the error, of Ufpic, in order not to cause suffering, and in 
order to re-present, to acquire, appovin. 


For personal honour is essentially a presencing, a grounding, of 
woxn - of Life, of our @boic - occurring when the insight (the 
knowing) of a developed empathy inclines us toward a compassion 
that is, of necessity, balanced by ow@poveiv and in accord with 
5ikn. 


This balancing of compassion - of the need not to cause suffering - 
by ow@poveiv and 6ikn is perhaps most obvious on that particular 
occasion when it may be judged necessary to cause suffering to 
another human being. That is, in honourable self-defence. For it is 
natural - part of our reasoned, fair, just, human nature - to defend 
ourselves when attacked and (in the immediacy of the personal 
moment) to valorously, with chivalry, act in defence of someone 
close-by who is unfairly attacked or dishonourably threatened or is 
being bullied by others, and to thus employ, if our personal 
judgement of the circumstances deem it necessary, lethal force. 


This use of force is, importantly, crucially, restricted - by the 
individual nature of our judgement, and by the individual nature of 
our authority - to such personal situations of immediate self- 
defence and of valorous defence of others, and cannot be extended 
beyond that, for to so extend it, or attempt to extend it beyond the 
immediacy of the personal moment of an existing physical threat, is 
an arrogant presumption - an act of bBpic - which negates the fair, 
the human, presumption of innocence of those we do not personally 
know, we have no empathic knowledge of, and who present no 
direct, immediate, personal, threat to us or to others nearby us. 


Such personal self-defence and such valorous defence of another in 
a personal situation are in effect a means to restore the natural 
balance which the unfair, the dishonourable, behaviour of others 
upsets. That is, such defence fairly, justly, and naturally in the 
immediacy of the moment corrects their error of bBpic resulting 
from their bad (their rotten) mboic; a rotten character evident in 
their lack of the virtue, the skill, of ow@poveiv. For had they 
possessed that virtue, and if their character was not bad, they 
would not have undertaken such a dishonourable attack." 


Appendix IV 


Preface 
from One Perceiveration 


Following suggestions from several readers of both my translations of and 
commentaries on eight tractates of the Corpus Hermeticum [1] and my book 
The Numinous Way Of Pathei-Mathos, [2] I have collected here several essays 
of mine, published between 2012 and 2019, concerning my methodology in 
regard to translating and employing certain Ancient Greek words. 


Hopefully this collection will go some way toward revealing to readers the 
reasoning behind why I, for example, use ow@poveiv in preference to 
OWHPOVEW/DWHPOOLDN and attribute to that Greek word a particular 
philosophical meaning - "a fair and balanced personal, individual, judgement" 
(that is, thoughtful reasoning, or wisdom) - rather than the English meaning 
now associated with the transliteration sophrosyne which is "soundness of 
mind, moderation", thus avoiding the English word "mind" with all its post- 
classical and modern interpretations philosophical and otherwise. 


Another example is pathei mathos - m4@e1 1480c - which is used not in accord 
with Greek grammatical (inflective) usage, but in accord with the English 
language use of an expression, with my writings thus employing expressions 
such as "a pathei-mathos", "that pathei-mathos", "which pathei-mathos", "our 
accumulated pathei-mathos", "my pathei-mathos", and of course "the 


philosophy of pathei-mathos". 


A further example is oo@oév in preference to oo@éc, when the sense implied is 
not the usual "skilled", or "learned" or "wise" but rather what lies beyond and 
what was/is the genesis of those denotata: which is the quiddity, the physis, 
with the denotata (oo@oc: skill, learning, wisdom) a presencing [3] in an 
individual of that wordless quiddity, [4] that physis. [5] 


In these and other instances the words are used in an Anglicized, non- 
inflective, way to suggest a specific philosophical term or concept different 
from what the original Greek does or might suggest, ancient or modern, as in 
the matter of cwmpovéw/owepoodvvn. That is, they are intended to be 
assimilated into the English language either in their transliterated form (for 
instance sophronein) or in their Greek form (for instance ow@poveiv) and 
refer not to some supra-personal "idea" or ideation - i6éa/ei50c - or 
abstraction but rather to individuals. 


I attempted to explain the philosophical principles behind my methodology 
and weltanschauung in my book The Numinous Way Of Pathei-Mathos, and in 
my two monographs Classical Paganism And The Christian Ethos [6] and Tu 
Es Diaboli Ianua. [7] Which principles are (i) emphasising the individual, the 
personal, the unique and empathic nature of perceiveration - of 
apprehending and understanding Being and beings, and our own physis - 
over and above abstractions and ideations and thus over and above denotata 


- and (ii) that the classical principles or virtues of TO KaA6v, pet, and To 
aya8ov related to and were defined by the deeds, the lives, of individuals and 
not to something supra-personal such as some idea or ideation or dogma or 
faith or ideology, and were well-expressed in the term KaA0c kaya86c, which 
implies those who conduct themselves in a certain manner and who thus 
manifest - because of their innate physis or through pathei-mathos or 
through a certain type of education or learning - a particular personal 
character. But as I noted in one of the essays included here: does my 
idiosyncratic use of Ancient Greek and Latin terms make my philosophy 
confusing, difficult to understand and difficult to appreciate? Perhaps. 


However, in regard to translations such as tractates of the Corpus 
Hermeticum and the Gospel of John, when I have used an original phrase - 
for example "quidditas of semblance" in the Poemandres tractate, and, in the 
Gospel of John, translated obpavoéc as Empyrean rather than the conventional 
Heaven, to give just two examples from the many - I have explained my 
interpretation in the associated commentary. 


For reasons which the essays included here may make clear, I have [in the 
One Perceiveration compilation] added a slightly revised version of my 
Glossary of The Philosophy of Pathei-Mathos: Vocabulary, Definitions, and 
Explanations, and also the Introduction to my translation of and commentary 
on chapters I-V of the Gospel of John. [8] 


David Myatt 
2020 
Second Edition 


Source: https://davidmyatt.wordpress.com/rejecting-extremism/one-perceiveration/ 


[1] Corpus Hermeticum: Eight Tractates. 2017, 978-1976452369 
[2] The Numinous Way of Pathei-Mathos. 978-1484096642 


[3] Presencing: from the classical Latin praesentia - meaning "having or 
implying actual presence", as manifesting (as being presenced) in a locality 
or an individual. Qv. my commentary on Iepdc Adyoc 2, et sequentia, of the 
Corpus Hermeticum. 


[4] The scholastic term quiddity derives from the 11th/12th century post- 
classical Latin quidditas, and avoids using the term "essence" (obota) which 
has post-classical and modern connotations. As I noted in my commentary on 
tractate XI:2 of the Corpus Hermeticum, 


In respect of ovoia, qv. Aristotle, Metaphysics, Book 5, 1015a: éx 
57) THOv EipNnLEvWv T MPWTH PvoOIC Kai KUPiwc AEyopEeDN EoTID N 
ovota f TOV EXOVTWY APYNV KIWTNOEWS EV adTOIC N AVTA: N pap LAN 
TO TAVTNC SEKTIKN ElVaL AEVETAL PUOIC, KAI Al PEVEDELG KAI TO 
OvVEOVAL TH AMO TAVTNC ElVAL KIVHOELC. KAI N APY Thc KivnoEewc 


TOV MVOEL OVTWY AUTH EOTIV, EvLTIAPYOVOKG IWC Ff Svvapier Fj 
EVTEAEYXEIM. 


Given the foregoing, then principally - and to be exact - physis 
denotes the quidditas of beings having changement inherent within 
them; for substantia has been denoted by physis because it 
embodies this, as have the becoming that is a coming-into-being, 
and a burgeoning, because they are changements predicated on it. 
For physis is inherent changement either manifesting the 
potentiality of a being or as what a being, complete of itself, is. 


See also my Some Notes on Aristotle, Metaphysics, Book 5, 1015a, at 
https://davidmyatt.wordpress.com/aristotle-metaphysics-1015a/ 


[5] In respect of physis, refer to my essay The Concept Of Physis, 
[6] Classical Paganism And The Christian Ethos. 2017. 978-1979599023 
[7] Tu Es Diaboli Ianua. 2017. 978-1982010935 


[8] The translation of and commentary is available at 
https://davidmyatt.wordpress.com/gospel-according-to-john/ 


Appendix VI 


Physis And Being 


An Introduction To The Philosophy Of Pathei-Mathos 


The philosophy of pathei-mathos is based on four axioms: (i) that it is 
empathy and pathei-mathos which can wordlessly reveal the ontological 
reality both of our own physis [1] and of how we, as sentient beings, relate to 
other living beings and to Being itself; (ii) that it is denotatum [2] - and thus 
the abstractions deriving therefrom [3] - which, in respect of human beings, 
can and often do obscure our physis and our relation to other living beings 
and to Being; (iii) that denotatum and abstractions imply a dialectic of 
contradictory opposites and thus for we human beings a separation-of- 
otherness; and (iv) that this dialectic of opposites is, has been, and can be a 
cause of suffering for both ourselves, as sentient beings, and - as a causal 
human presenced effect - for the other life with which we share the planet 
named in English as Earth. 


For, as mentioned in a previous essay, 


“empathy and pathei-mathos incline us to suggest that ipseity is an 


illusion of perspective: that there is, fundamentally, no division 
between 'us' - as some individual sentient, mortal being - and what 
has hitherto been understood and named as the Unity, The One, 
God, The Eternal. That 'we' are not 'observers' but rather Being 
existing as Being exists and is presenced in the Cosmos. That thus 
all our striving, individually and collectively when based on some 
ideal or on some form - some abstraction and what is derived 
therefrom, such as ideology and dogma - always is or becomes 
sad/tragic, and which recurrence of sadness/tragedy, generation 
following generation, is perhaps even inevitable unless and until we 
live according to the wordless knowing that empathy and pathei- 
mathos reveal." [4] 


In essence, empathy and pathei-mathos lead us away from the abstractions 
we have constructed and manufactured and which abstractions we often tend 
to impose, or project, upon other human beings, upon ourselves, often in the 
belief that such abstractions can aid our understanding of others and of 
ourselves, with a feature of all abstractions being inclusion and exclusion; 
that is, certain individuals are considered as belonging to or as defined by a 
particular category while others are not. 


Over millennia we have manufactured certain abstractions and their 
assumed opposites and classified many of them according to particular moral 
standards so that a particular abstraction is considered good and/or 
beneficial and/or as necessary and/or as healthy, while its assumed dialectical 
opposite is considered bad (or evil), or unnecessary, or unhealthy, and/or as 
unwarranted. 


Thus in ancient Greece and Rome slavery was accepted by the majority, and 
considered by the ruling elite as natural and necessary, with human beings 
assigned to or included in the category 'slave' a commodity who could be 
traded with slaves regarded as necessary to the functioning of society. Over 
centuries, with the evolution of religions such as Christianity and with the 
development in Western societies of humanist weltanschauungen, the moral 
values of this particular abstraction, this particular category to which certain 
human beings assigned, changed such that for perhaps a majority slavery 
came to be regarded as morally repugnant. Similarly in respect of the 
abstraction designated in modern times by such terms as "the réle of women 
in society" which réle for millennia in the West was defined according to 
various masculous criteria - deriving from a ruling and an accepted 
patriarchy - but which role in the past century in Western societies has 
gradually been redefined. 


Yet irrespective of such developments, such changes associated with certain 
abstractions, the abstractions themselves and the dialectic of moral 
opposites associated with them remain because, for perhaps a majority, 
abstractions and ipseity, as a criteria of judgment and/or as a human instinct, 
remain; as evident in the continuing violence against, the killing of, and the 
manipulation, of women by men, and in what has become described by terms 
such as "modern slavery" and "human trafficking". 


In addition, we human beings have continued to manufacture abstractions 
and continue to assign individuals to them, a useful example being the 
abstraction denoted by the terms The State and The Nation-State [5] and 
which abstraction, with its government, its supra-personal authority, its laws, 
its economy, and its inclusion/exclusion (citizenship or lack of it) has come to 
dominate and influence the life of the majority of people in the West. 


Ontologically, abstractions - ancient and modern - usurp our connexion to 
Being and to other living beings so that instead of using wordless empathy 
and pathei-mathos as a guide to Reality [6] we tend to define ourselves or are 
defined by others according to an abstraction or according to various 
abstractions. In the matter of the abstraction that is The State there is a 
tendency to define or to try to understand our relation to Reality by for 
example whether we belong, are a citizen of a particular State; by whether or 
not we have an acceptable standard of living because of the opportunities 
and employment and/or the assistance afforded by the economy and the 
policies of the State; by whether or not we agree or disagree with the 
policies of the government in power, and often by whether or not we have 
transgressed some State-made law or laws. Similarly, in the matter of belief 
in a revealed religion such as Christianity or Islam we tend to define or 
understand our relation to Reality by means of such an abstraction: that is, 
according to the revelation (or a particular interpretation of it) and its 
eschatology, and thus by how the promise of Heaven/Jannah may be 
personally obtained. 


Empathy and pathei-mathos, however, wordlessly - sans denotatum, 
sans abstractions, sans a dialectic of contradictory opposites - uncover 
physis: our physis, that of other mortals, that of other living beings, and that 
of Being/Reality itself. Which physis, howsoever presenced - in ourselves, in 
other living beings, in Being - is fluxive, a balance between the being that it 
now is, that it was, and that it has the inherent (the acausal) quality to be. [7] 


This uncovering, such a revealing, is of a knowing beyond ipseity and thus 
beyond the separation-of-otherness which denotatum, abstractions, and a 
dialectic of opposites manufacture and presence. A knowing of ourselves as 
an affective connexion [8] to other living beings and to Being itself, with 
Being revealed as fluxive (as a meson - pé00v [9] - with the potentiality to 
change, to develope) and thus which (i) is not - as in the theology of revealed 
religions such as Christianity and Islam - a God who is Eternal, Unchanging, 
Omnipotent [10], and (ii) is affected or can be affected (in terms of physis) by 
what we do or do not do. 


This awareness, this knowing, of such an affective connexion - our past, our 
current, our potentiality, to adversely affect, to have adversely affected, to 
cause, to having caused, suffering or harm to other living beings - also 
inclines us or can incline us toward benignity and humility, and thus incline 
us to live in a non-suffering causing way, appreciate of our thousands of years 
old culture of pathei-mathos. [11] 


In terms of understanding Being and the divine, it inclines us or can incline 
us, aS sentient beings, to apprehend Being as not only presenced in us but as 
capable of changing - unfolding, evolving - in a manner dependant on our 
physis and on how our physis is presenced by us, and by others, in the future. 
Which seems to imply a new ontology and one distinct from past and current 
theologies with their anthropomorphic 8e6c (god) and 8eoi (gods). 


An ontology of physis: of mortals, of livings beings, and of Being, as fluxive 
mesons. Of we mortals as a mortal microcosm of Being - the cosmic order, 
the koopoc - itself [12] with the balance, the meson, that empathy and pathei- 
mathos incline us toward living presenced in the ancient Greek phrase kaAoc 
Kayadoc, 


“which means those who conduct themselves in a gentlemanly or 
lady-like manner and who thus manifest - because of their innate 
physis or through pathei-mathos or through a certain type of 
education or learning - nobility of character." [13] 


Which personal conduct, in the modern world, might suggest a Ciceronian- 
inspired but new type of civitas, and one 


"not based on some abstractive law but on a spiritual and interior 
(and thus not political) understanding and appreciation of our own 
Ancestral Culture and that of others; on our 'civic' duty to 
personally presence kaAdc Kaxya0o6c and thus to act and to live ina 
noble way. For the virtues of personal honour and manners, with 
their responsibilities, presence the fairness, the avoidance of 
hubris, the natural harmonious balance, the gender equality, the 


awareness and appreciation of the divine, that is the numinous." 
[14] 


With kaAodc Kxya06c, such personal conduct, and such a new civitas, 
summarising how the philosophy of pathei-mathos might, in one way, be 
presenced in a practical manner in the world. 


David Myatt 
2019 


This essay is a revised and edited version of a reply sent to an academic 
who enquired about the philosophy of pathei-mathos 
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Notes 


[1] I use the term physis - mvoic - ontologically, in the Aristotelian sense, to 
refer to the 'natural' and the fluxive being (nature) of a being, which nature 

is often manifest, in we mortals, in our character (persona) and in our deeds. 
Qv. my essay Towards Understanding Physis (2015) and my translation of and 
commentary on the Poemandres tractate in Corpus Hermeticum: Eight 
Tractates (2017). 


[2] As noted elsewhere, I use the term denotatum - from the Latin denotare - 
not only as meaning "to denote or to describe by an expression or a word; to 
name some-thing; to refer to that which is so named or so denoted," but also 
as an Anglicized term implying, depending on context, singular or plural 
instances. As an Anglicized term there is generally no need to use the 
inflected plural denotata. 


[3] In the context of the philosophy of pathei-mathos the term abstraction 
signifies a particular named and defined category or form (i6éq, ci6oc) and 
which category or form is a manufactured generalization, a hypothesis, a 
posited thing, an assumption or assumptions about, an extrapolation of or 
from some-thing, or some assumed or extrapolated ideal 'form' of some-thing. 


In respect of denotatum, in Kratylus 389d Plato has Socrates talk about 'true, 
ideal' naming (denotatum) - BAéMovta mpdc avTO EKeivo 6 EOTIW OVOLG, QV. 
my essay Personal Reflexions On Some Metaphysical Questions, 2015. 


[4] Personal Reflexions On Some Metaphysical Questions. 


[5] Contrary to modern convention I tend to write The State instead of "the 
state" because I consider The State/The Nation-State a particular 
abstraction; as an existent, an entity, which has been manufactured, by 
human beings, and which entity, like many such manufactured 'things', has 
been, in its design and function, changed and which can still be changed, and 
which has associated with it a presumption of a supra-personal (and often 
moral) authority. 


In addition, written The State (or the State) it suggests some-thing which 
endures or which may endure beyond the limited lifespan of a mortal human 
being. 


[6] 'Reality' in the philosophical sense of what (in terms of physis) is 
distinguished or distinguishable from what is apparent or external. In terms 
of ancient Hellenic and Western Renaissance mysticism the distinction is 
between the esoteric and the exoteric; between the physis of a being and 
some outer form (or appearance) including the outer form that is a useful 
tool or implement which can be used to craft or to manufacture some-thing 
such as other categories/abstractions. With the important ontological proviso 
that what is esoteric is not the 'essence' of something - as for example Plato's 
i6éa/ei6oc - but instead the physis of the being itself as explicated for 
instance by Aristotle in Metaphysics, Book 5, 1015a, 


EK 61) TOV ecipnpévwv N UpWTH Porc Kai KUpiwe AEyopEevN Eotiv 
obvota f TOV EXOVTWY APYNV KIWTOEWS EV AdTOIC N AVDTA: N pap VAN 
THO TAVTNC SEKTIKN ElVaL AEVETAL PUOIC, KAI Al PEVEDELG KAI TO 
OVEOVAL TH AMO TAVTNC ElVAL KIDHOELC. KAI N APY Thc KivHoEewc 
TOV MUOEL OVTWY AUTH EOTiv, EVLTaAPYovOd we Ff Svvapet Ff 
EVTEAEXELA 


Given the foregoing, then principally - and to be exact - physis 
denotes the quidditas of beings having changement inherent within 
them; for substantia has been denoted by physis because it 
embodies this, as have the becoming that is a coming-into-being, 
and a burgeoning, because they are changements predicated on it. 
For physis is inherent changement either manifesting the 
potentiality of a being or as what a being, complete of itself, is. 


That is, as I noted in my essay Towards Understanding Physis, it is a meson 
(uéoov) balanced between the being that-it-was and the being it has the 
potentiality to unfold to become. 


In respect of "what is real" - tv 6vtw» - cf. the Poemandres tractate of the 
Corpus Hermeticum and especially section 3, 


onpi eyo, Madeiv VEAw TH OVTA KA VOHOAL THY TOUTWY PLOW Kai 
yoO@vai Tov BEdv 


I answered that I seek to learn what is real, to apprehend the 
physis of beings, and to have knowledge of theos [qv. Corpus 
Hermeticum: Eight Tractates, 2017] 


[7] Qv. Towards Understanding Physis, 2015. 


[8] I use term affective here, and in other writings, to mean "having the 
quality of affecting; tending to affect or influence." 


[9] Qv. footnote [6]. In terms of ontology a meson is the balance, the median, 
existing between the being which-was and the being which-can-be. 


[10] This understanding of Being as fluxive - as a changement - was 
prefigured in the mythos of Ancient Greece with the supreme deity - the chief 
of the gods - capable of being overthrown and replaced, as Zeus overthrew 
Kronos and as Kronos himself overthrew his own father. 


[11] As explained in my 2014 essay Education And The Culture of Pathei- 
Mathos, the term describes"the accumulated pathei-mathos of individuals, 
world-wide, over thousands of years, as (i) described in memoirs, aural 
stories, and historical accounts; as (ii) have inspired particular works of 
literature or poetry or drama; as (iii) expressed via non-verbal mediums such 
as music and Art, and as (iv) manifest in more recent times by ‘art-forms' 
such as films and documentaries." 


This culture remembers the suffering and the beauty and the killing and the 
hubris and the love and the compassion that we mortals have presenced and 
caused over millennia, and which culture 


"thus includes not only traditional accounts of, or accounts inspired 
by, personal pathei-mathos, old and modern - such as the With The 
Old Breed: At Peleliu and Okinawa by Eugene Sledge, One Day in 
the Life of Ivan Denisovich by Aleksandr Solzhenitsyn, and the 


poetry of people as diverse as Sappho and Sylvia Plath - but also 
works or art-forms inspired by such pathei-mathos, whether 
personal or otherwise, and whether factually presented or 
fictionalized. Hence films such as Monsieur Lazhar and Etz Limon 
may poignantly express something about our @boic as human 
beings and thus form part of the culture of pathei-mathos." 


[12] KOopov 6 Vetov OWYATOC KATENEL We TOV AVOPwHoDv, "a cosmos of the 
divine body sent down as human beings." Tractate IV:2, Corpus Hermeticum. 


Cf. Marsilii Ficini, De Vita Coelitus Comparanda, XXVI, published in 1489 CE, 


Quomodo per inferiora superioribus exposita deducantur superiora, 
et per mundanas materias mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is 
cosmically presenced therein and thus gifted because cosmically 
aligned. 


Which is a philosophical restatement of the phrase "quod est inferius est 
sicut quod est superius" (what is above is as what is below) from the Latin 
version, published in 1541 CE, of the medieval Hermetic text known as 
Tabula Smaragdina. 


[13] The quotation is from my Classical Paganism And The Christian Ethos, 
2017. 


[14] The quotation is from my Tu Es Diaboli Ianua: Christianity, The Johannine 
Weltanschauung, And Presencing The Numinous, 2017. 


Appendix V 


Appreciating Classical Literature 


Having read and once been in possession of a few of the printed published 
volumes of Thesaurus Linguae Latinae [1] I seem to at last understand how 
that continuing scholarly endeavour, begun decades before the First World 
War, is emblematic of the importance of academic scholarship, and 
emblematic of the temporal nature of wars and especially of such national 
and regional conflicts as we have endured, and continue to be involved in, 
during the past one hundred and fifty years. 


Wars, and conflicts, with their human suffering and their often civilian deaths 
which an appreciation of classical (Ancient Greek and Latin) literature can 
place into a necessary supra-personal and supra-national perspective. 


For the pathei-mathos which such literature - and often the associated 


mythoi - can impart is of our hubris and our need for the wisdom enshrined 
in the phrase kaAoc Kkaya0oc. That is, in the melding of tO kaAOdv (the 
beautiful) and to aya8ov (the honourable) as in tractate XI:3 of the Corpus 
Hermeticum: 


'H 6€ tod Beod co~ia Ti EoT1; 
To aya8ov kai TO KAAOD Kai EvS6a1pOvia Kai NH NAOA APETT Kai O 
QaiwDv. 


But the Sophia of the theos is what? 
The noble, the beautiful, good fortune, aréte, and Aion. [2] 


Where, however, to kaAov refers, in terms of individuals, to not only physical 
beauty - the beautiful - but also to a particular demeanour indicative of a 
well-balanced, noble, personal character, as for example mentioned by 
Xenophon in Hellenica, Book V, 3.9, 


TOAAOL 6 AVT@ Kai THv MEplotkwv EEAOVTAaL KaAOI KXyaBot 
NKOAOVOPOv)D, Kai EEVOl TOV TPOMILWVY KAAOVPEVWV, Kai VdB01 THD 
XTUAPTLATHV, PaAa everbeic Te KAI TOV Ev TH MOAEL KAAWV OVK 
QIIELPOL 


A personal character which Marcus Tullius Cicero also explained, in his De 
Finibus Bonorum et Malorum, 


Honestum igitur id intellegimus, quod tale est, ut detracta omni 
utilitate sine ullis praemiis fructibusve per se ipsum possit iure 
laudari. quod quale sit, non tam definitione, qua sum usus, intellegi 
potest, quamquam aliquantum potest, quam communi omnium 
iudicio et optimi cuiusque studiis atque factis, qui permulta ob eam 
unam causam faciunt, quia decet, quia rectum, quia honestum est, 
etsi nullum consecuturum emolumentum vident. (II, 45f) 


I am inclined to believe that it is unfortunate that the societies of the modern 
West no longer consider “a classical education” - the learning of Ancient 
Greek and Latin, and a study of Ancient Greek and Latin texts such as those 
of Cicero, Aeschylus, Sophocles, and Aristotle - a necessity, as a way to 
wisdom, as a means to understanding our human physis. 


That some individuals, such as the scholars engaged in endeavouring to 
complete Thesaurus Linguae Latinae, do still appreciate Ancient Greek and 
Latin texts provides this old man, in the twilight of his life, some comfort, 
some hope for our human future. 


a8avator Ovytot, OBvyntoi aBavatoi, CHvtEc Tov EKetvwv Bavatov, 
tov 6€ Ekeivwv Biov TeOvEdTEC 


The deathless are deathful, the deathful deathless, with one living 
the other’s dying with the other dying in that other's life. [3] 


David Myatt 
December 2019 


Extract from a letter to an Oxfordian friend, with footnotes post scriptum 


[1] https://www.thesaurus.badw.de/en/tll-digital/tll-open-access.html 

[2] As I have mentioned in several essays, and in my Corpus Hermeticum: 
Eight Tractates: Translation and Commentary, the theos - 0 9€0c - is the 
chief classical deity (such as Zeus in Ancient Greek mythoi) and should not 
be understood as equivalent to the monotheistic creator God of Christianity 
and of the ancient Hebrews. For 0 8<0c is not omnipotent, and can be 
overthrown, as Zeus overthrew Kronos and as Kronos himself overthrew his 
own father. 

[3] Heraclitus, Fragment 62, Diels-Krantz. 
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All translations by DWM 


Appendix VII 


The Concept of Physis 


Towards Understanding Physis 


Since the concept of physis - @voic - is central to my philosophy of pathei- 
mathos, it seems apposite to offer a more detailed explanation of the concept, 
and my usage of it, than I have hitherto given, deriving as the term does from 
Ancient Greece and used as it is by Heraclitus, Aristotle, and others, and 
occurring as it does in texts such as the Poemandres and Iepd6c Adyoc 
tractates of the Corpus Hermeticum. 


As I mentioned in my translation of Aristotle, Metaphysics 1015«a [1] - and 
elsewhere - physis is usually translated as either 'Nature’ (as if 'the natural 
world’, and the physical cosmos beyond, are meant) or as the character (the 
nature) of a person. However, while the context - of the original Greek text - 
may suggest (as often, for example, in Homer and Herodotus) such a 
meaning as such English words impute, physis philosophically (as, for 
example, in Heraclitus and Aristotle and the Corpus Hermeticum) has 
specific ontological meanings. Meanings which are lost, or glossed over, 
when physis is simply translated either as 'Nature' or - in terms of mortals - 
as (personal) character. 


Ontologically, as Aristotle makes clear [2], physis denotes the being of those 
beings who or which have the potentiality (the being) to change, be changed, 
or to develope. That is, to become, or to move or be moved; as for example in 
the motion (of 'things') and the ‘natural unfolding' or growth, sans an 
external cause, that living beings demonstrate. 


However, and crucially, physis is not - for human beings - some abstract 
‘essence' (qv. Plato's i6€a/ei60c) but rather a balance between the being that 
it is, it was, and potentially might yet be. That is, in Aristotelian terms, it isa 
meson - péo00v - of being and 'not being’; and 'not being' in the sense of not 
yet having become what it could be, and not now being what it used to be. 
Hence why, for Aristotle, a manifestation of physis - in terms of the being of 
mortals - such as aréte (apetn) is a meson, a balance of things, and not, as it 
is for Plato, some fixed 'form' - some idea, ideal - which as Plato wrote 
“always exists, and has no genesis. It does not die, does not grow, does not 
decay." [3] 


According to my understanding of Heraclitus, physis also suggests - as in 
Fragment 1 - the 'natural' being of a being which we mortals have a tendency 
to cover-up or conceal [4]. 


Furthermore, physis is one of the main themes in the Poemandres tractate of 
the Corpus Hermeticum, for the author seeks "to apprehend the physis of 
beings" [5] with physis often mystically personified: 


"This is a mysterium esoteric even to this day. For Physis, having 
intimately joined with the human, produced a most wondrous 
wonder possessed of the physis of the harmonious seven I 
mentioned before, of Fire and pneuma. Physis did not tarry, giving 
birth to seven male-and-female humans with the physis of those 
viziers, and eetherean... 


[For] those seven came into being in this way. Earth was muliebral, 
Water was lustful, and Fire maturing. From Aéther, the pnuema, and 
with Physis bringing forth human-shaped bodies. Of Life and phaos, 
the human came to be of psyche and perceiveration; from Life - 
psyche; from phaos - perceiveration; and with everything in the 
observable cosmic order cyclic until its completion... 


When the cycle was fulfilled, the connexions between all things 
were, by the deliberations of theos, unfastened. Living beings - all 
male-and-female then - were, including humans, rent asunder thus 
bringing into being portions that were masculous with the others 
muliebral." [6] 


Physis is also personified in the Iepé6c Adyoc tractate: 


"The divine is all of that mixion: renewance of the cosmic order through Physis 
For Physis is presenced in the divine." [7] 


The Numinous Way Of Pathei-Mathos 


As mentioned elsewhere, what I have termed the philosophy of ma&0e1 pa80c 
(pathei-mathos) is just my weltanschauung, developed between 2011 and 
2013 after I had, upon reflexion, rejected much of and revised what then 
remained of my earlier (2006-2011) 'numinous way' [8]. 


In the philosophy of pathei-mathos, physis is used contextually to refer to: 


(i) the ontology of beings, an ontology - a reality, a ‘true nature '- 
that is often obscured by denotatum [9] and by abstractions [10], 
both of which conceal physis; 

(ii) the relationship between beings, and between beings and 
Being, which is of us - we mortals - as a nexion, an affective 
effluvium (or emanation) of Life (wvyn) and thus of why 'the 
separation-of-otherness' [11] is a concealment of that relationship; 
(iii) the character, or persona, of human beings, and which 
character - sans denotatum - can be discovered (revealed, known) 
by the faculty of empathy; 

(iv) the unity - the being - beyond the division of our physis, as 
individual mortals, into masculous and muliebral; 

(v) that manifestation denoted by the concept Time, with Time 
considered to be an expression/manifestation of the physis of 
beings [12]. 


My concept of physis is therefore primarily ontological and rooted - as is my 
philosophy of pathei-mathos - in the paganus culture of classical, and 
Hellenic, Greece. 


David Myatt 
March 2015 


Notes 


[1] I have appended to this essay my translation of, and notes on, the 
relevant part of 1015a. 


[2] See my Some Notes on Aristotle, Metaphysics, Book 5, 1015a, included in 
https://davidmyatt.files.wordpress.com/2021/04/pre-socratic-and- 
aristotle.pdf, and also my Personal Reflexions On Some Metaphysical 
Questions. 


[3] mp@tov péev Hel Ov Kai OUTE ylyvopEvov ObTE AMOAADPEVODV OTE 
ALVEKVOPEVOD OUTE MBivov (Symposium 210e - 211a). 


[4] See Some Notes on Heraclitus Fragment 1, in 
https://davidmyatt.files.wordpress.com/2021/04/pre-socratic-and-aristotle.pdf 


[5] Poemandres 3; qv. my Mercvrii Trismegisti Pymander de potestate et 
sapientia dei: A Translation and Commentary, 2013. 


[6] Poemandres 16-18. 


[7] Iepdc Adyoc 3; qv. my Iepdc Adyoc: An Esoteric Mythos. A Translation Of 
And A Commentary On The Third Tractate Of The Corpus Hermeticum, 


included in Corpus Hermeticum: Eight Tractates, 2017, 978-1976452369 
[8] Refer to my Concerning The Development Of The Numinous Way, 2012. 


[9] In my philosophy of pathei-mathos, I use the term denotatum - from the 
Latin, denotare - in accord with its general meaning which is "to denote or to 
describe by an expression or a word; to name some-thing; to refer that which 
is SO named or so denoted." 


[10] An abstraction is a manufactured generalization, a hypothesis, a posited 
thing, an assumption or assumptions about, an extrapolation of or from some- 
thing, or some assumed or extrapolated ideal 'form' of some-thing. 
Sometimes, abstractions are generalization based on some sample(s), or on 
some median (average) value or sets of values, observed, sampled, or 
assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal 
or an ideal which it is assumed could be attained or achieved in the future. 
Abstractions are often assumed to provide some 'knowledge' or some 
‘understanding’ of some-thing assigned to or described by a particular 
abstraction. 


[11] Refer, for example, to my The Error of The-Separation-of-Otherness in 
The Numinous Way of Pathei-Mathos, fifth edition, 2018. 


[12] Time And The Separation Of Otherness - Part One. 2012. 
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Introduction 


This compendium includes a selection of the post-2010 writings of David Myatt, including his latest one dated 
September 2023, regarding religion in general and Christianity in particular, as well as several personal writings which 
are spiritual in nature. For completeness we have included Myatt's translation of and extensive commentary on 
chapters one to five of the Gospel of John; and his translation of and commentary on eight of the tractates of the 
Corpus Hermeticum since they include extensive reference to Christianity. 


The writings are followed by reviews by other hands which provide an overview of those writings by Myatt and how and 
perhaps why they have been assiduously neglected both by academics who have written about Myatt and especially 
by Myatt's former and current political enemies. 


The compendium should therefore enable readers to make their own assessment of Myatt, as seems only fair and 
fitting. One caveat is that since both the reviews and Myatt's writings include multiple references to texts on his 
personal wordpress weblog, which being ‘free’ is unfortunately replete with advertisements, we advise using the Firefox 
browser with extensions such as 'noscript' and ‘unblock origin’ and with images disabled by changing, in Firefox, the 
preference 'permissions.default.image’ in 'about:config' to 2 instead of 1. 


A quotation from one of Myatt's writings included in the compendium perhaps illustrates his sentiments in respect of 
Christianity: 


"Catholicism did manifest, and to an extent still does manifest, aspects of the numinous and therefore this 
particular guide to human living is one which | understand and appreciate as one style of earthly-harmony 


[eval 


Catholicism (before the reforms imposed by the Second Ecumenical Council of the Vatican) represented, in 
my view, the original Way known as Christianity, and was - at least before those reforms - quite distinct from 
those schisms which are now known as Protestantism and Orthodox Christianity. Indeed, distinct enough - 
until those reforms - to be considered a different Way of Life, a Way evident, for example, in Catholic rites 
(such as the Tridentine Mass), in monasticism, in Papal authority, in the use of Latin, and in the reverence 
accorded The Blessed Virgin Mary. 


Furthermore, it is my view that the schism now termed Protestantism was a classic example of the religious 
attitude predominating over numinosity - and thus that it is and was redolent of attempts to reduce The 
Numen to linear causal abstractions. Thus, Mysteriums such as the Tridentine Mass became replaced with 
recitation of Scripture in the vernacular and with attempts to rationally explain - according to some abstract 
causal theory - the mystery of the consecration." Soli Deo Gloria, 2011 


In regard to God, Myatt has written several times about the equivalence of the fundamental message of the major 
religions: 


"Pathei-mathos - the personal learning from grief, suffering, pain, adversity, and experience - directly 
connects us to and thus enables us to personally experience and appreciate the numinous, sans words, 
ideations, ideology, theology, and dogma. An experience and an appreciation outwardly and inwardly 
manifest in a personal humility; in the knowledge of ourselves as but one fallible, mortal, fragile, human 
emanation of and connexion to Being; and in an empathic understanding of how all religions and spiritual 
ways, in their genesis and in their original emanations, express - or try to express - the same wisdom: 
manifest in an appreciation of the numinous, and in our human necessity for the natural balance that is 
humility and a very personal honour. And, because of this spiritual and religious equivalence, it does not 
matter if the individual of pathei-mathos, having so touched and felt the numinous, developes their own 
weltanschauung or none, or leaves or finds an existing spiritual or religious one, although it is and often has 
been such pathei-mathos which reveals to individuals, or which enables them to rediscover, the essence of a 
particular religion or a particular spiritual way: that simple and similar numinous essence which schisms, 
harsh interpretations, dogma, and ideology, have so often and for so long obscured." Exegesis and 
Translation: Some Personal Reflexions, 2013 


"[The] beautiful traditional music many employing Maqam modes [...] brought memories of a different plane 
of existence, far removed from the turmoil, the Machiavellian machinations, the egoism, the materialistic, 
and often godless, modern Western world. | was back in the Sahara Desert where as | once said | wordlessly 
had intimations of Being, of The Acausal, of The-Unity, of The One-The Only (10 Ev), of The Monas (uovdc) 
which ‘acausal' Being Muslims called Allah and Christians called God. | was back in Arabic - Muslim - lands 
where | had travelled and stayed and learnt. | was back as a novice in a Catholic monastery, wandering 
outside the Abbey in the contemplative period between chanting Matins and Lauds." A Rare Moment, 2023 


The Seven Oxonians 
October 2023 


Exegesis And Pathei-Mathos 


In my recent (2023) essay A Sacramental Link? | mentioned that my interpretation of the Gospel of John inclined me 
suggest that Johannine Christianity was "the way of humility, of forgiveness, of love, of a personal appreciation of the 
divine, of the numinous; and a Spiritual, interior, way somewhat different from past moralistic interpretations." [1] 


My interpenetration of that text is however just one of thousands over centuries with many of those other 
interpretations, of that and the other Gospels and the Scriptures in general, causing schisms, conflicts, and accusations 
of heresy as in the case of the Alexandrian priest Arius (born c.250, died 336 AD) who voiced an interpretation of the 
difference between the denotatum 8¢€6c and the denotatum 6 8€6c in, for instance the Gospel of John, leading to that 
interpretation being denounced as heretical. 


Which returns us to the problems of exegesis and denotata, and the axioms of my weltanschauung of pathei-mathos 
which are: 


(i) that it is empathy and pathei-mathos which can wordlessly reveal the ontological reality both of our own physis 
and of how we, as sentient beings, relate to other living beings and to Being itself; 

(ii) that it is denotata - and thus the abstractions deriving therefrom - which, in respect of human beings, can and 
often do obscure our physis and our relation to other living beings and to Being; 

(iii) that denotata and abstractions imply a dialectic of contradictory opposites and thus for we human beings a 
separation-of-otherness; and 

(iv) that this dialectic of opposites is, has been, and can be a cause of suffering for both ourselves, as sentient 
beings, and - aS a causal human presenced effect - for the other life with which we share our planet. 


What is important about empathy and pathei-mathos is that they are directly personal perceiverations and 
experiences, and therefore have what | termed a ‘personal horizon’ meaning that they 


“cannot be extrapolated from such a personal knowing into some-thing supra-personal be this some-thing 
denotata, including an i6€qa/el50c, or an axiom (apxn) or a Source (aitLtoc) for some 'revelation' or ideology or 
similar manifestations constructed by and dependent on appellation." [2] 


The knowing so revealed is only and always our personal fallible answer or answers, and which knowing is invariably a 
wordless empathic knowing that cannot be adequately expressed by words and terms (by denotata) without in some 
manner distorting it because words and terms depend on exegesis, which exegesis can and often does vary from 
century to century. 


In practical terms this knowing implies a certain humility since empathy and pathei-mathos inform us that we are 
fallible beings, arising as this personal knowledge does from the intimations of the numinous that empathy and pathei- 
mathos almost invariably provide: of our connexion to other beings, human and otherwise; of our minute place in the 
Cosmos as one mortal, short-lived, being on one planet orbiting one star in one Galaxy in a Cosmos of billions of 
Galaxies; and of the suffering of so many human beings, century after century, often caused by wars and conflicts 
often based on some certitude of belief in some cause, or on some passion, or on some interpretation of some religion, 
or some ideology or notion or 'destiny' with such wars and conflicts generationally replaced by others based on other 
certitudes of belief or on the same old passions. 


A forgetting of this humility, will-fully or otherwise, has however frequently occurred and still occurs with the individual 
seeking to make their pathei-mathos the basis for some -ism or -ology or more often some interpretation of some 
existing -ism or -ology. However, a remembering of such humility can often lead to the life of the reclusive mystic or to 
a life of compassionately seeking to alleviate in some non-confrontational and practical way at least some of the 
suffering of other life, human and otherwise. 


As | noted in Soli Deo Gloria, 


"all the diverse manifestations of the Numen, all the diverse answers, of the various numinous Ways and 
religions, have or may have their place, and all perhaps may serve the same ultimate purpose - that of 
bringing us closer to the ineffable beauty, the ineffable goodness, of life; that of transforming us, reminding 
us; that of giving us as individuals the chance to cease to cause suffering, to presence the good, to be part of 
the Numen itself. For what distinguishes a valuable, a good, a numinous Way or religion, is firstly this 
commitment, however expressed, to the cessation of suffering through means which do not cause more 
suffering; secondly, having some practical means whereby individuals can transform themselves for the 
better, and thirdly, possessing some way of presenting, manifesting, presencing what is sacred, what is 
numinous, thus reconnecting the individual to the source of their being, to their humanity. 


In my fallible view, any Way or religion which manifests, which expresses, which guides individuals toward, 
the numinous humility we human beings need is good, and should not be stridently condemned. For such 
personal humility - that which prevents us from committing hubris, whatever the raison d’étre, the theology, 
the philosophy - is a presencing of the numinous. Indeed, one might write and say that it is a personal 
humility - whatever the source - that expresses our true developed (that is, rational and empathic) human 
nature and which nature such Ways or religions or mythological allegories remind us of. Hence the formulae, 
the expression, Soli Deo Gloria being one Western cultural manifestation of a necessary truth, manifesting as 
it does one particular numinous allegory among many such historical and cultural and mythological 


allegories. Just as, for example, the sight of King Louis IX walking barefoot to Sainte Chapelle was a symbol of 
the humility which the Christian faith, correctly understood, saught to cultivate in individuals. " [3] 


A Personal View 


While | appreciate how various Ways of living and codified religions can presence and often have presenced the 
numinous and thus have been and are for many a conduit toward a personal humility and compassion, my personal 
perceiveration has been for over a decade and remains my weltanschauung of pathei-mathos, which is just some 
recollections of my experiences and contemplations regarding the loss of loved ones, of working and living on farms in 
England, and of solitary walks along a sea-shore and in the hills and deciduous woods of rural English Shires. 


Given the 'personal horizon' of these recollections and contemplations they cannot not, without removing from them 

their essence of a personal wordless experiencing of the numinous, form the basis for anything supra-personal be it a 
philosophy or a Way to guide others, just as the recollections and contemplations of others ancient and modern, and 

the authors themselves, should not be or become or be seen as a guide or even as a meritorious example. 


As it says in Ayat 63 of Surah 25 of the Quran: 
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"The 'Ibaad of Ar-Rahmaan are those who walk on earth in humility and, when the arrogant speak to them, 
they reply Salaam." [4] 


As the poetess Sappho wrote: 


EyW 5€ oiAnuu’ aBpoodvay [...] TOOTO Kat OL 
TO AduTMpov EpWC KEATW Kal TO KGAOV AEAOYYXE [5] 


| love delicate softness: 
For me, love has brought the brightness 
And the beauty of the Sun 


As it says in the Beatitudes: 


Makdplot oi MTWYXOL TH NVEOUATL, STL AVTWY EOTLV FA BAOLAELA THV ODPAVHV. 

UaAKapLot oi MEVOODVTEC, STL ADTOL MAPAKANONoovTal. 

UAKAPLOL Oi TPAEIC, STL AVTOL KANPOVOENOOVOLY Th YAv. 

UAKAPLOL OL TELVWVTESG Kal SLWWVTECG THv StKaLoGUVNHV, STL ADTOL YOPTADONOOVTAL. 
UAKaPLOL Ot EAEHMOVEC, STL AVTOL EAENBHoovTat. 

UaKapLot oi KABapol TH KapSia, STL AVTOL TOV BEdOV S6wovTa. 

UaKapLot oi Eipnvortoto(, StL AUTO Viol BEOD KANOHoovtTat. 

UAKAPLOL Ot SESLWYUEVOL EVEKEV SLKALOGOVNG, STL AVDTMV EOTW AH BactAe(a THV ODPAVOYV. 


Fortunate, those humble with spiritus, for theirs is the Kingdom of Empyrean. 

Fortunate, those who grieve, for they shall have solace. 

Fortunate, the gentle, for they shall acquire the Earth. 

Fortunate, those who hunger and thirst for fairness, for they shall be replete. 

Fortunate, the compassionate, for they shall receive compassion. 

Fortunate, the refined of heart, for they shall perceive Theos. 

Fortunate, the peaceable, for they shall be called children of Theos. 

Fortunate, those harassed due to their fairness, for theirs is the Kingdom of Empyrean. [6] 


Which interpretations of mine illustrate the problems of exegesis, and why my preference, now and for over a decade, 
is and has been for the wordless perceiverations of empathy and of a personal pathei-mathos. 


David Myatt 
October 24th, 2023 


An archive of my www.davidmyatt.info website, which incorporates the items cited below, is available at 
https://archive.org/download/www.davidmyatt.info/www.davidmyatt.info.zip 
(Accessed October 2023) 


[1] The essay is included in www.davidmyatt.info/dwm-compilation-religion.pdf 


[2] Numinosity, Denotata, Empathy, And The Hermetic Tradition, 2022. www.davidmyatt.info/dwm-denotata-empathy- 
vlb.pdf 


[3] Soli Deo Gloria, 2011. Included in www.davidmyatt.info/dwm-compilation-religion. pdf 


[4] Ar-Rahmaan is one of the names of Allah, signifying The Most Merciful. The 'lbaad of Ar-Rahmaan are the Believers 
who follow the Word of Allah in the Quran and as manifest in the example of the Prophet Muhammad. 


[5] PB. Oxyrhynchus. XV (1922) nr. 1787 fr. 1 et 2 


[6] The Gospel According To Matthew 5: 3-10. My translation and commentary of The Beatitudes is included in 
www.davidmyatt.info/dwm-compilation-religion. pdf 


Since | have used unusual words - for example, the spiritus instead of the conventional ‘the spirit', and Empyrean 
instead of 'heaven' - | append here extracts from my commentary. 


wakdap.oc. A difficult word to translate since "blessed" has acquired particular (sometimes moralistic) 
meanings as a result of nearly two thousand years of exegesis, while "happy" is rather prosaic. The context - 
as in OTL AUTWV EOTLV Fh BaOlAEl(a THV ODPAVWV - Suggests "fortunate" [...] 


mMtTWXOc. Usually translated as "poor" which however has too many exegetical and modern connotations, and 
does not express the metaphorical sense here which implies being "humble" in respect of To nvedua. 


TQ TvEO"aTL [...] THV OVPAVDV. IN respect of TO TvEdUa as the spiritus (rather than as the Spirit) and ovpavdéc 
as Empyrean (rather than Heaven), qv. my commentary on John 1:32 from which this an extract: 


ovpavoc here is always translated as 'heaven' although the term 'heaven' - used in the context of the 
Gospels - now has rather different connotations than the Greek obpavdéc, with the word 'heaven' now often 
implying something explained by almost two thousand years of exegesis and as depicted, for example, in 
medieval and Renaissance Christian art. However, those hearing or reading this particular Greek gospel for 
the first time in the formative years of Christianity would most probably have assumed the usual Greek 
usage of "the heavens" in the sense of the "the star-filled firmament above" or in the sense of "the sky" or as 
the abode of theos and/or of the gods, €v obpav® Geo [...] 


It therefore seems apposite to suggest a more neutral word than 'heaven' as a translation of obpavdéc and 
one which might not only be understood in various 'classical' ways by an audience of Greek speakers (such 
as the ways described above) but also be open to a new, and Christian, interpretation consistent with the 
milieu that existed when the Gospel of John was written and first heard. That is, before the exegesis of later 
centuries and long before post-Roman Christian iconography. Hence my suggestion of the post-classical Latin 
term Empyrean, which can bear the interpretation of the abode of theos and/or of the gods, of "the sky", of 
the "the star-filled firmament above"; and a Christian one suggested by Genesis 2.8 - mapad5etoov ev ESeu 
(the Paradise of Eden) - and also by shamayim. 


This work is published under the Creative Commons 
Attribution-NoDerivatives 4.0 International (CC BY-ND 4.0) License 
and can be copied, distributed, and republished, 
according to the terms of that license. 


A Sacramental Link? 


Would being connected again to the ‘source of grace’ through the Catholic sacrament of confession and Holy 
Communion provide expiation for past transgressions and be cathartic? Possibly, given that certain passages from the 
gospel of John have somewhat resonated with me since | began the task, in 2017, of translating that Gospel. 


Among the passages were, in my translation, "aware as he [Jesus] was of the person within" (2:25) and "receive the 
Halig Spiritus [Holy Spirit]. lf you release anyone from their errors, they are released; if you hold onto them, they are 
held onto," 20:22-23. [1] [2] With, according to my fallible understanding, the second quotation the genesis of one of 
the founding principles of the Roman Catholic Church: of an ordained Priest having the religious authority to give 
absolution for the errors [1] a person has committed, and the authority to specify what penance is required for 
expiation. There is thus a sacramental, a living, link to the message of Jesus. 


Which reminds me of what you mentioned in previous correspondence about the attitude of the Roman Catholic 
Church toward a having a partner of the same gender. In my experience, the attitude at the Parish and monastic level 
is often more understanding and compassionate than some past or ancient announcement or some work emanating 
from the Vatican perhaps suggested and suggests. 


Having endeavoured to translate the gospel of John what | found was, to quote what | wrote in the /ntroduction to my 
translation of chapters 1-5 of the Gospel of John, that 


"it imparts something important regarding the teachings, and the life, of Jesus of Nazareth: something quite 
human, something rather different from a stern preacher preaching about 'sin'; something which seems to 
express what the Beatitudes express, and something which individuals such as Julian of Norwich, George Fox 
and William Penn many centuries later tried to say and write about Christianity and about the teachings and 
the life of Jesus of Nazareth." 


Which is that it is the way of humility, of forgiveness, of love, of a personal appreciation of the divine, of the numinous; 
and a Spiritual, interior, way somewhat different from past moralistic interpretations based on inflexible notions of ‘sin’ 
and hence on what is considered 'good' and what is considered ‘evil’. 


It seems that such an appreciation - perhaps more correctly, re-appreciation - of this is slowly permeating, at the Parish 
level and around most of the world, the Roman Catholic Church. 


As for me, and in respect of Catholic sacraments, perhaps | am weakening as my last mortal days seem to near, just as 
the libertine and poet Earl Rochester confessed on his death-bed, and just as the character Lord Marchmain, portrayed 
by Laurence Olivier, symbolically did in his last moments in that wonderful 1981 adaptation of Brideshead Revisited. 


David Myatt 
September 2023 


A slightly revised extract from a letter to a personal correspondent 


[1] | translated GQuaptta not by the conventional sin but rather as ‘error' or 'mistake' for reasons | attempted to explain 
in my commentary and in various essays such as Exegesis and Translation. One of the reasons relates to how Julian of 
Norwich perceived the teaching of Jesus; another to the c. 880 AD translation of the c. 525 AD text Consolatio 
Philosophiae; another to something Thomas Aquinas wrote. 


As explained in my Exegesis and Translation, 


One of the prevalent English words used in translations of the New Testament, and one of the words now 
commonly associated with revealed religions such as Christianity and Islam, is sin. A word which now 
imputes and for centuries has imputed a particular and at times somewhat strident if not harsh moral 


attitude, with sinners starkly contrasted with the righteous, the saved, and with sin, what is evil, what is 
perverse, to be shunned and shudderingly avoided. 


One of the oldest usages of the word sin - so far discovered - is in the c. 880 CE translation of the c. 525 CE 
text Consolatio Philosophiae, a translation attributed to King Alfred. Here, the Old English spelling of syn is 
used: 


beet is swide dyslic & swide micel syn bat mon bes wenan scyle be Gode 


The context of the original Latin of Boethius [i] is cogitare, in relation to a dialogue about goodness and God, 
so that the sense of the Latin is that it is incorrect - an error, wrong - to postulate/claim/believe certain things 
about God. There is thus here, in Boethius, as in early English texts such as Beowulf, [ii] the sense of doing 
what was wrong, of committing an error, of making a mistake, of being at fault; at most of overstepping the 
bounds, of transgressing limits imposed by others, and thus being ‘guilty’ of such an infraction, a sense 
which the suggested etymology of the word syn implies: from the Latin sons, sontis. 


Thus, this early usage of the English word syn seems to impart a sense somewhat different from what we 
now associate with the word sin, which is why in my translation of John, 8.7 [iii] | eschewed that much 
overused and pejorative word in order to try and convey something of the numinous original: 


So, as they continued to ask [for an answer] he straightened himself, saying to them: Let he who 
has never made a mistake [Avayaptntoc ] throw the first stone at her. 


Wc 5& éméUEvov ENWTMVTEC AUTOV, AvEKUWED Kal Einev AbTOIC: 6 AVAaUGETNTOS KUM NOWtoc én’ 
QavuTrVY BaAETW AiBov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan preacher might, and as if he is morally 
superior to and has judged the sinners. Instead, he is rather gently and as a human pointing out an obvious 
truth about our human nature; explaining, in v.11, that he has not judged her conduct: 


| 6& einev- ob6eic, KUpLE. cimev 52 6 INGOdC: OSE EyW CE KATAKP{VW: TOPEKOU, &Nd TOD vov UNKETL 
QUAPTAVE 


[And] she answered, No one, my Lord. Whereupon Jesus replied "Neither do | judge [katakpivw] 
you, therefore go, and avoid errors such as those". [iv] 


Such a translation avoids the rather contradictory nature of most other translations which have Jesus clearly 
stating that he also does not judge her but then have him go on to say that she should 'sin no more' with the 
obvious implication that he has indeed judged her in that in his judgement she had indeed sinned before. 


Understood and appreciated thus, sans the now culturally-biased word sin, these passages from the gospel 
according to John - together with passages such as Luke 19.10 and Romans 13.10 [v] - perhaps usefully 
summarize the evangel of Jesus of Nazareth; the (in my view) rather human message of avoiding judging 
others because we ourselves are prone to error, the message of love, and the message of redemption 
(forgiveness) for those who in the past have made mistakes but who have thereafter tried to avoid making 
such mistakes again, those hitherto perhaps damaged or lost. 


Footnotes: 


[i] Quare quod a summo bono diversum est sui natura, id summum bonum non est; quod nefas est de eo 
cogitare, quo nihil constat esse praestantius. Consolatio Philosophiae, Liber Tertius, pr. x 


[ii] Beowulf, 2470f, where the spelling synn is used: 


eaferum leefde, swa ded eadig mon, 

lond ond leodbyrig, ba he of life gewat. 

ba wees synn ond sacu Sweona ond Geata 
ofer wid weeter, wroht gemeene, 

herenié hearda, syddan Hredel swealt 


[ii] qv. Myatt, Fifty Years of Diverse Peregrinations. 2013 
[iv] The conventional interpretation of amo tod viv UNnkETL AUdpTave is "from now on sin no more". 


[v] (a} Luke 19.10: 


nAGEV yap 6 vidc Tod AVOPWNOV TNTHOaL Kai OWoat TO ANOAWAGC. "The arrivance [Epxouat] of the 
Son of Man was to seek and to save what was lost. 


However, a more interesting interpretation is: 


The arrivance of the Son of Man was to seek and to repair [ow@w] what had been 
damaged [andAAvuut] 


and which interpretation is suggested by (i) the sense of ow@w: keep safe, preserve, maintain - 


whence repair, and (ii) the sense of am6AAUUL: destroy, ruin, kill, demolish, and - metaphorically - 
damaged, lost, and die. 


(b) Romans 13.10: 
 &yann TH MAnoiov Kakov obk épyaZETat- MAHPWUGA obv vdouOU F a&yann 
love brings no harm to the neighbour; love is the completion of the law 


[2] As | noted in my commentary on John 1:33 regarding the Holy Spirit, which | translated as Halig Spiritus: 


€v TvevuaTt aylw. in Halig Spiritus. | have here used the Old English word Halig - as for example found in the 
version of John 17.11 in the Lindisfarne Gospel, 'Du halig feeder' - to translate &ytoc rather than the later 
word 'holy' derived as that is from halig and used as it was by Wycliffe in his 1389 translation of this phrase, 
"in the Hooly Gost", which itself echoes the ASV, "on Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the conventional 'with the Holy Spirit' - may thus express 
something of the numinosity, and the newness, of the original Gospel, especially as the word 'holy' has been 
much overused, imputes particular meanings from over a thousand years of exegesis, and, latterly in 
common parlance, has become somewhat trivialized. In respect of €v, while most translators have opted here 
(as in respect of 1.26 ff) for "with", | have opted for "in", given that John baptized "in water" - for example, in 
Aenon - and given that Jesus baptizes "in, with" (in the name of) Halig Spiritus. 


Related: 


The Gospel According To John 
Chapter 1-5 
Translation and Commentary 
https://davidmyatt.files.wordpress.com/2023/08/myatt-gospel-john-1-5. pdf 


Exegesis And Translation 
https://davidmyatt.files.wordpress.com/2013/04/exegesis-and-translation-partsone-two. pdf 


Image credit: 
Icon of Jesus Pantocrator, Aénowc Mosaic 
Hagia Sophia, c. 1260 CE 


A Few Minor Missives 
2023 


Missa Pro Defunctis 


What have we in over four and a half centuries to compare, in terms of presencing the numinous, with Missa pro 
defunctis by Francisco Guerrero? Perhaps some music by JS Bach? 


Here | am almost half a century since | as part of a choir sang in a public performance of Mozart's Requiem having 
possibly in those intervening years learnt some things about myself and about our human nature. Who reads, who 
even cares about such pathei-mathos? Yet such numinous music remains to remind, if only a few, while we en masse 
as a species seemingly move on to new diversions which betake us further and further from such presencings of the 
numinous as may ineluctably change and rebirth us as individuals. 


September 2023 


Memory Of A Beautiful World 


One of the pleasures | have found in old age - beyond my three score years and ten - is recalling alone or reminiscing 
to others about times past. One especial memory is of when a younger version of me was cycling home from work one 
Summer in Shropshire [1] when | chanced upon someone - a celebrated cycling time-trial champion whom | seem to 
recall at one time held every RTTC record from 25 miles to 12 hours - while he was out training. We chatted as the 
comradeship of cycling decreed, and together cycled along together for many miles at over 20mph. A pace | intuitively 
knew from years of competing in local club and RTTC Time Trials. 


But then he gradually increased the pace up to almost 30mph until after a few miles | made some excuse and turned 
left onto some minor road to collapse onto the grass verge. But it was wonderful, lying there, in the quiet isolation of a 
country English lane with only the breeze rustling trees and birdsong for company. Then, in those moments, that was 
my simple, my entire, life. If only - if only - it had lasted; if only - if only - | had somehow in some way managed to 
make it last so that it and similar moments became my life thereafter. 


But it was not alas then to be, for | soon, so soon, returned to the world of extremism, of causal abstractions with its 
dialectic of opposites which so engendered a supra-personal certitude of knowing and the inevitable suffering of 
others. And it would take some twenty years for me to recall that - and similar - moments again following the most 
traumatic incident of my life: the unexpected suicide of my then fiancée, genesis as that incident was of my 
weltanschauung of pathei-mathos. 


Mea Culpa; Mea Culpa, Mea Maxima Culpa. But even now saying that, and K0pte EAEnoov, out loud does not help in 
these twilight years of my life. For there seems to be no expiation for my extremist past with its certitude of knowing. A 
certitude of knowing which is glorified even unto this day by others with their -isms and -ologies and the causal 
abstractions, the often suffering causing dialectic, on which they are based. 


May 2023 


ooo 


[1] | was riding my hack work-bike; a Mercian 531 frame, Cinelli bars and stem; TA double-chainset; Mavic G40 rims 
with Campag Record hubs; and - a concession to comfort - a leather well-broken in saddle. 


A Rare Moment 


There are few moments that | believed could surprise this somewhat world-weary man beyond his three score and ten 
mortal years. But some information received from a middle-Eastern contact was one of them. 


Knowing my love of classical Arabic music and of how | used to (badly) play the Persian Daf, the information was 
regarding the Syrian Takht Ensemble whose beautiful traditional music - many employing Maqam modes - and their 
innovations of such music, brought memories of a different plane of existence, far removed from the turmoil, the 


Machiavellian machinations, the egoism, the materialistic, and often godless, modern Western world. 


| was back in the Sahara Desert where as | once said | wordlessly had intimations of Being, of The Acausal, of The- 
Unity, of The One-The Only (t6 Ev), of The Monas (uovdc) which 'acausal' Being Muslims called Allah and Christians 
called God. | was back in Arabic - Muslim - lands where | had travelled and stayed and learnt. | was back as a novice in 
a Catholic monastery, wandering outside the Abbey in the contemplative period between chanting Matins and Lauds. 


Such a waste for over forty years of such experiencing, such wordless knowing. There are no excuses; for the fault, the 
hubris, was mine. All | have to offer in recompense, in expiation, is my wordfull weltanschauung of pathei-mathos, 
which compared to such wordless personal experiencing and such Arabic music is so woefully inadequate. 


August 2023 


One Tree Among Many 


Beside the stone wall that marks one of the boundaries of what has for several years been my home is an evergreen 
Oak; almost a dome of spreading branches and so tall it might well be an hundred or so years in age. The tallest tree 
around from near where several other and various and tallish specimens of arboreal life provide perches for those 
whose Dawn Chorus becomes, was, iS, a hymnal to such natural Life as has for centuries pleased us. 


Two months ago, the Oak was sad; with leaves dry and dying and infested. But now, as clouds break to reveal sky-blue, 
bringer of early Summer warmth: the tree has that light green of leaf rebirth, and catkins heralds of acorns an English 
season hence. So there is joy within as this aged man "his foliage drying up and no stronger than a child, with three 
feet to guide him on his travels, wanders - appearing a shadow in the light of day." [1] 


Would that he might hear one more Dawn Chorus to so remember those, these, simple natural beauties of life which he 
as SO many others so easily forgot enwrapped as he, they, were in believed in, in felt, selfish concerns which all will, 
must, die with us while the Sun again warms each year as it warms and life-sprouting rain seeds rebirth without any 
interference from us at all. 


So | sit, windows of sky and trees to enlighten again my life, listening to a heartbreaking, suspended moment in my 
measured out so very limited timespan of causal life: the 12th century Cistercian Répons de Matines pour la féte de 
sant Bernard. 


6th June 2023 


[1] 16 8’ bMEPyNpWwv MvAAdSoc Ahn KatakapgouEvNc toimoSac WEV O60Uc oTExEL, MAL6dC 5’ ODSEV ApElWv Svap 
NuEpdgavtov dAaivet. Aeschylus, Agamemnon, 79-82. My translation. 


Tenebrae 


The liturgical season of The Passion is upon us again and | find myself appreciating once more how the numinous 
allegory of The Passion was presenced in liturgical music from the Graduale Christus Factus Est to Vittoria's Popule 
meus, quid feci tibi - Aytoc 0 OEdc, Aytoc ioxupdc, Aytoc a8dvatoc, EAENoOV Nudc - to Scarlatti's Stabat Mater to JS 
Bach's St John and Matthew Passions. And | reminded so movingly of - when a monk - singing Tenebrae amid the 
flickering then extinguished light of candles... 


So much human suffering for so many millennia which the allegory of The Passion of Jesus of Nazareth reminded so 
many of, century after century; as it reminded me several times in the depths of my decades of extremism. In 
comparison with such numinous music, liturgical and otherwise, what is my own wordy weltanschauung of pathei- 
mathos worth? 


Very little it now seems to me, if anything at all. 


April 2023 


The Hour Before Dawn 


It is the hour before Dawn on the Spring Equinox, dark outside, with the Blackbird in the tree at the edge of the garden 
already singing. No other sounds, as yet, and there arises within me questions | have felt several times in the past few 
years. 


Which are: is what we in a land such as this - a modern Western land such as England as Spring dawns even within, 
upon, urban conurbations - have acquired, developed, manufactured over the past few hundred years worth the 


suffering that has been inflicted upon other human beings, upon our forebears, and upon Nature? Is that suffering the 
price of such societies as we have developed and now seek to maintain? 


Numerous overseas conflicts; two World Wars with millions upon millions dead, injured, traumatized, and cities, towns, 
Nature, destroyed. Numerous invasions and wars since then. Poverty, homelessness, injustice, inequality, crime, still 
within our lands. Has anything in terms of our humanity, of we being self-controlled, rational, honest and honourable - 
of ourselves as causes and vectors of suffering - really changed? 


It is not as if | am exempt from having caused suffering. My past decades long suffering-causing deeds are my burden 
and will be until | die. 


My personal, fallible, answers born of my pathei-mathos, is that unfortunately we as individuals have not as yet en 
masse changed sufficiently so as to cease to be a cause and a vector of suffering. Tethered as we still apparently are to 
cauSal abstractions, to -isms and -ologies, and thus to denotata and the dialectic of opposites, to the conflict that such 
denotata is the genesis of. 


Perhaps we need another hundred, two hundred, or more years. Our perhaps we will continue, en masse, as we mostly 
now are, the eventual extinction of our sometimes stable causal societies of human beings acausally inevitable, fated; 
until the planet we call Earth finally meets its Cosmic end as all planets do, with we human beings never making real 
the visionary dream of a few to venture forth and colonize the stars. And even if we did somehow realize that dream, 
would we venture forth as the still savage, dishonourable, war-mongering species we still are? 


Yet all | have in answer, in expiation for my own past suffering-causing deeds, is my weltanschauung of pathei-mathos; 
So insufficient in So many ways. 


March 2023 
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Soli Deo Gloria 


Being extracts from a letter written in reply 
to someone enquiring about the philosophy of The Numinous Way. 


Since you enquire about the veracity of my Numinous Way, | should perhaps emphasize - as | have mentioned several 
times over the past few years - that this Way represents only my own fallible answers born from my own pathei- 
mathos, and that | am acutely aware that the answers of many other Ways, such as Buddhism and the answers of 
conventional religions such as Catholicism, also in their own particular harmonious manner express something of the 
numinous and may thus for many people provide a guide to living in a more numinous way. 


As | wrote many years ago: 


The Numinous Way is but one answer to the questions about existence, [and] does not have some monopoly 
on truth, nor does it claim any prominence, accepting that all the diverse manifestations of the Numen, all 
the diverse answers, of the various numinous Ways and religions, have or may have their place, and all 
perhaps may serve the same ultimate purpose - that of bringing us closer to the ineffable beauty, the 
ineffable goodness, of life; that of transforming us, reminding us; that of giving us as individuals the chance 
to cease to cause suffering, to presence the good, to be part of the Numen itself. For what distinguishes a 
valuable, a good, a numinous Way or religion, is firstly this commitment, however expressed, to the cessation 
of suffering through means which do not cause more suffering; secondly, having some practical means 
whereby individuals can transform themselves for the better, and thirdly, possessing some way of 
presenting, manifesting, presencing what is sacred, what is numinous, thus reconnecting the individual to 
the source of their being, to their humanity. 


In my fallible view, any Way or religion which manifests, which expresses, which guides individuals toward, the 
numinous humility we human beings need is good, and should not be stridently condemned. 


For such personal humility - that which prevents us from committing hubris, whatever the raison d’étre, the theology, 
the philosophy - is a presencing of the numinous. Indeed, one might write and say that it is a personal humility - 
whatever the source - that expresses our true developed (that is, rational and empathic) human nature and which 
nature such Ways or religions or mythological allegories remind us of. Hence the formulae, the expression, Soli Deo 
Gloria being one Western cultural manifestation of a necessary truth, manifesting as it does one particular numinous 
allegory among many such historical and cultural and mythological allegories. Just as, for example, the sight of King 
Louis IX walking barefoot to Sainte Chapelle was a symbol of the humility which the Christian faith, correctly 
understood, saught to cultivate in individuals. 


As | mentioned in my essay Humility, Abstractions, and Belief, 


One of the great advantages - a manifestation of humanity - of a Way such as Islam and Christianity and 
Buddhism is that they provide, or can provide, us with the supra-personal perspective, and thus the humility, 
we human beings require to prevent us veering into and becoming subsumed with the error of hubris. 


As it says in the Rule of Saint Benedict: 

" The peak of our endeavour is to achieve profound humility..." Chapter 7, The Value of Humility 
As it says in the Quran: 

"The ‘baad of Ar-Rahman [Allah] are those who walk on earth in humility." 25:63 
As it says in the Dnammapada: 

"Yo balo mannati balyaé pauditovapi tena so balo ca pauditamani sa ve baloti vuccati." 


" Accepting of themselves, the simple person in their simplicity is wise, although if they pride 
themselves they are wise, they are simply full of pride. " 


Furthermore, such Ways provide such a supra-personal perspective in a manner which is living - that is, 
these Ways are presented to us as something which has a historical genesis and which lives among us, in our 
own times, in and through those devoted to them in that dignified manner which makes such people living 
examples of those tenets, of those Ways. That is, the dignified people who follow such Ways - who are 
inspired by those Ways to practice humility in their own lives - thus manifest the numinous, the sacred, 
among us, and so can provide us with practical, and personal, guidance, and a sense of belonging. 


Thus, | now have, partly from practical experience, come to apprehend a certain unity, a certain common insight, 
behind many outwardly differing Ways and religious forms, to the extent that | personally have been considered by 
some people to be some kind of Buddhist-Taoist-Muslim-Sufi-Catholic-NuminousWay-pagan-mystic hybrid. But in truth, | 
am merely someone who as a result of pathei-mathos knows their limitations, their fallibility, and thus who 
empathically resonates with past and present emanations of the numinous, often because of struggling to answer 
certain questions about our human nature, about our mortal existence, and about the nature of Reality which many 
others over millennia have also saught to answer. 


Since you especially ask about Catholicism in relation to the Numinous Way, all | can say in my experience - having 
been raised a Catholic and having spent some time as a Catholic monk - is that Catholicism did manifest, and to an 


extent still does manifest, aspects of the numinous and therefore this particular guide to human living is one which | 
understand and appreciate as one style of earthly-harmony. 


As | wrote a year or so ago: 


"The Latin Tridentine Mass of the Catholic Church [...] evolved over a certain period of causal time, and 
became, for many Catholics, the main ritual, or rite, which imbued their ordinary lives with a certain 
numinosity - a certain awareness of the sacred, with attendance at this rite involving certain customs, such 
as modest and clean dress, and women covering their heads with a veil. This rite was, in essence, a 
Mysterium - that is, it embodied not only something holy and somewhat mysterious (such as the 
Consecration and Communion) but also was wordlessly un-mundane and so re-presented to most of those 
attending the rite, almost another world, with this re-presentation aided by such things as the use of incense, 
the ringing of the Sanctus bell, and the genuflexions. In addition, and importantly, the language of this rite 
was not that of everyday speech, and was not even, any longer, a living changing language, but rather had 
in many ways become the sacred language of that particular Way. 


The Catholic rite endured for centuries and, indeed, to attend this particular rite marked, affirmed and re- 
affirmed one as a Catholic, as a particular follower of a particular Way, and a Way quite distinct from the 
schism that became Protestantism [1], a fact which explained, for instance, the decision, during the reign of 
Queen Elizabeth the First of England, to punish by fine or imprisonment those who attended this rite, and to 
persecute, accuse of treason, and often execute, those who performed this rite. 


However, the reforms imposed by the Second Ecumenical Council of the Vatican replaced this numinous rite, 
this Mysterium, with rites and practices redolent of un-numinous Protestantism. Why? Most probably because 
those involved in such planning and producing and implementing such reforms were swayed by the causal 
abstractions of "progress" and "relevancy" - desiring as they did and do to be in accord with the causal, 
material, Zeitgeist of the modern West where numbers of adherents, and conformity to trendy ideas and 
theories, are regarded as more important than presencing The Numen in a numinous manner. When, that is, 
some profane causal abstractions come to be regarded as more relevant than experiencing and manifesting 
the sacred as the sacred. 


Yet this does not mean that Catholicism, before the reforms imposed by the Second Ecumenical Council of 
the Vatican, was or remained a Way, per se. Only that, of all the variants of what are now termed 
Christianity, it retained a certain numinosity expressed by the original Way; that, through its Mysteriums 
such as the Tridentine Mass, it still presenced something of The Numen; and that it managed to avoid the 
worst excesses of the religious attitude, maintaining as it did a monasticism which by its own particular way 
of life encouraged the cultivation of a genuine, non-dogmatic, humility." Source - Concerning The Nature of Religion 
and The Nature of The Numinous Way 


As that quotation - and the associated footnote - make clear, it is my personal opinion that traditional Catholicism, 
with its Tridentine Mass and its particular conservative traditions, was a somewhat better, more harmonious, 
expression of the numinous (a necessary and relevant expression of the numinous), than both Protestantism and the 
reforms introduced by the Second Ecumenical Council of the Vatican, and which reforms served only to undermine the 
numinous, to untwist the threads that held together its "hidden soul of harmony". 


However, what really matters in my view in respect of considering how we judge and evaluate other Ways and other 
styles of earthly-harmony (that is, what are often regarded as religious expressions of the numinous), is not so much 
their veracity as perceived and/or assumed by us during one span or certain spans of causal Time, but rather how 
those Ways, those expressions, affect people and predispose them toward or guide them toward living in a more 
numinous manner. That is, by criteria such as humility, avoidance of hubris, compassion, fairness toward others: by 
those things which express, which manifest, the numinous in us, in terms of our character, our behaviour. Not, that is, 
by some abstract criteria which we posit and which we with arrogance use to condemn or malign, often based on some 
vainglorious assumption or need that our own beliefs, our own answers, are the correct ones. 


There is thus a tolerance, a respect; a desire not to stridently condemn; an awareness of our own fallibility deriving 
from our own pathei-mathos and from the numinous perspective, the silent wordless clarity, that such a personal 
learning from the suffering of experience brings. 


All | have tried to do in respect of The Numinous Way is present what | hope is an alternative style of earthly-harmony, 
and saught to clarify how this alternative differs from others. For instance, in the matter of empathy, of honour, and of 
seeking to avoid the dogma arising from some causal abstraction or other. As to the veracity of my personal answers, | 
admit | do not know. 


David Myatt 
June 2011 CE 


Footnotes: 


[1] Catholicism (before the reforms imposed by the Second Ecumenical Council of the Vatican) represented, in my 
view, the original Way known as Christianity, and was - at least before those reforms - quite distinct from those 
schisms which are now known as Protestantism and Orthodox Christianity. Indeed, distinct enough - until those 
reforms - to be considered a different Way of Life, a Way evident, for example, in Catholic rites (such as the Tridentine 
Mass), in monasticism, in Papal authority, in the use of Latin, and in the reverence accorded The Blessed Virgin Mary. 


Furthermore, it is my view that the schism now termed Protestantism was a classic example of the religious attitude 
predominating over numinosity - and thus that it is and was redolent of attempts to reduce The Numen to linear causal 
abstractions. Thus, Mysteriums such as the Tridentine Mass became replaced with recitation of Scripture in the 
vernacular and with attempts to rationally explain - according to some abstract causal theory - the mystery of the 


consecration. 


Catholic Still In Spirit? 


Perhaps | remain, partially at least, a Catholic in spirit - in my heart - though not, most of the time, in words and deeds. 
For while | intellectually and empathically disagree with the teachings of the Catholic Church on many matters - such 
as homosexuality, contraception, and on divorcées who have remarried being excluded from Holy Communion (unless 
they have resorted to a Papal Annulment) - | still find myself in my inner weakness not only sometimes frequenting 
the Lady Chapel of my nearest RC Church - lighting a candle, kneeling, and in reverent silent contemplative prayer 
remembering, in the felt presence of The Blessed Virgin Mary, those now dead loved ones such as my mother and 
father and Sue and Francis, and those other women hurt by my selfishness - but also traveling several times a year to 
where Gregorian chant is sung and where the Tridentine Mass is celebrated, bringing as such Latin chant and sucha 
Latin Mass still do, in me, a renewed awareness of the numinous and a renewal of such humility as | strive - and 
sometimes still so often fail - to remember and feel. 


There seems to me no intricate and difficult interior problem here derived from my somewhat paganus way of pathei- 
mathos, for that way is essentially - for me, even born as it is from my own pathei-mathos - rather intellectual, a 
perceiveration, lacking as it does something outward, practical, supra-personal, and communal, to presence the 
numinous and thus affect one’s very being in a spiritual way. So | seem to now exist - and have for several years 
existed - between two worlds: apparently emotionally needing something practical, living, and spiritual beyond myself 
and my intellectualism, and yet knowing in a rather unemotional manner that it is the way of pathei-mathos, and not 
Catholicism, which is my weltanschauung. 


No intricate and difficult interior problem, no inner dichotomy, because | Know the many flaws in my weltanschauung 
and in myself; and one cannot intellectually create some-thing - manufacture some-thing devoid of wuxh - to presence 
the numinous. For it seems to me that such a presencing has to evolve, organically, over causal time, because it has 
been wordlessly presenced in other mortals and then kept alive because also felt by some of a newer generation. Will - 
can - such a presencing of the numinous arise from that way of pathei-mathos? Most probably not, intellectual and so 
very personal as it is. 


So the need for some inner, numinous, sustenance remains; for fulfilling as a lot of classical music - such as the 
Cantatas of JS Bach - is and are, and fulfilling as walks alone in wild and rural Nature are, | sense a yearning in me for 
something more: some wordless intimation of the Divine which betakes me so far away from my still egoistic self that | 
am both awed and humbled again, as | often was in Winter wandering a darkened cloister as a monk in that quiet 
contemplative time between Matins and Lauds. 


David Myatt 
2015 


Extract From A Letter To A Friend 


Persecution And War 


A Remembering 


Reared as a Roman Catholic, educated for a while at a Catholic preparatory school and then - again for a while - ata 
Catholic boarding school, | remember the history taught by our teachers and Priests of the centuries-long persecution 
of English and Irish Catholics that began in the 16th century. There were stories of martyrs; of recusants; of secret 
Masses; of anti-Catholic polemics and propaganda; and of the monks who - after the suppression of the monasteries, 
the theft of monastic lands and wealth, begun by a tyrannos named Henry - escaped to France and founded 
monasteries such as the one at Dieulouard in Lorraine. 


There thus was engendered in we Catholic children a feeling of difference, aided by the fact that our Mass was in Latin, 
by our sacrament of confession, by the practice of Gregorian chant, and by the singing of hymns such as Faith Of Our 
Fathers with its memorable verses 


Faith of our Fathers living still 
In spite of dungeon, fire, and sword [...] 
We will be true to thee till death [...] 


Our Fathers, chained in prisons dark, 
Were still in heart and conscience free [...] 
Faith of our Fathers, Mary’s prayers 

Shall win our country back to thee 


This feeling of difference was forcefully remembered when | in the early 1970’s - during The Troubles - ventured to 
visit Northern Ireland; when | in the mid-1970’s and as a Catholic monk spent several weeks staying at a Presbytery in 
Dublin; and when | in the mid-1990’s - before the Good Friday Agreement - visited Derry. 


Forcefully remembered because | listened to accounts of the burning of Catholic homes by Protestant mobs in 1969 
and the subsequent flight of hundreds of Catholic families to the Irish Republic where they were housed in refugee 
camps; listened to witness accounts of the killing of eleven Catholics, including a Priest, by the British Army in 
Ballymurphy in 1971; listened to witness accounts of the killing of fourteen Catholics, again by the British Army, in 
Derry in 1972; and listened to stories of the persecution of Irish Catholics under British rule. 


Such a remembering, such a childhood feeling of difference, formed part of the years-long personal and philosophical 
reflexion that occupied me for several years as I, between 2006 and 2009, developed my ‘numinous way’ and then 
between 2011 and 2012 gradually refined it into the ‘way of pathei-mathos’, with the core of that reflexion concerning 
matters such as extremism, my own extremist past, war, prejudice, intolerance, and persecution. 


War And Combat 


Familiar as | was with ancient works by Thucydides, Herodotus, Livy, and others; with many works concerning more 
recent European history by modern historians, as well as with personal accounts of those who had fought for both the 
Allies and the Axis during World War Two, | recalled some words of Cicero: 


"Aliis ego te virtutibus, continentiae, gravitatis, iustitiae, fidei, ceteris omnibus." 


“because of your other virtues of self-restraint, of dignity, of fairness, of honesty, and all other such 
qualities..." [1] 


Which led me to consider making a distinction between war and a more personal combat, between a modern krieg and 
the Old Germanic werra, given that war, from my reading of and admittedly fallible understanding of history, seemed 
to me to involve - by its very nature of necessitating killing and causing injury - intolerance, hatred, a divisive sense of 
difference often involving "us" believing we were "better" (or more civilized) than them, our enemies, thus leading to a 
dehumanization of "the enemy". A divisive sense of difference and a dehumanization often aided (particularly in 
modern times) by polemics, rumour, and propaganda; and a divisive sense of difference, a dehumanization, together 
with polemics, rumour, and propaganda, which | knew from my own decades of political and religious activism formed 
a core part of all types of extremism. 


The distinction | considered was that personal combat unlike war did not involve large armies fighting against each 
other because of some diktat or personal agenda by some tyrannos or because of some ideology or religion or policy of 
some State or government. Instead, combat involved small groups - such as clans or tribes or neighbours - fighting 
because of some personal quarrel or some wrong or some perceived grievance. 


But the more | considered this supposed distinction between combat and war the more | realized that in practice there 
was no such distinction since both involved principles similar to those of the Ancient Roman Leges Regiae - qv. the Jus 
Papirianum attributed to Sextus Papirius - where someone or some many possess or have acquired (through for 
example force of arms) or have assumed authority over others, and who by the use of violence and/or by the threat of 
punishment and/or by oratory or propaganda, are able to force or persuade others to accept such authority and obey 
the commands of such authority. 


This acceptance by individuals of a supra-personal authority - or, more often, the demand by some supra-personal 
authority that individuals accept such a supra-personal authority - was manifest in the Christian writings of Augustine 
(b.354 cE, d.430 CE), such as his De Civitate Dei contra Paganos where in Book XIX, chapter xiii, he wrote of the 
necessity of a hierarchy in which God is the supreme authority, with peace between human beings and God requiring 


obedience to that authority; with peace between human beings, and civil peace, also of necessity requiring obedience 
to an order in which each person has their allotted place, "Ordo est parium dispariumque rerum sua cuique loca 
tribuens dispositio." 


Which hierarchy and acceptance of authority led Augustine to describe - in book XXII of Contra Faustum Manichaeum - 
the concept that war requires the authority of a person (Such as a monarch) who has such "necessary" authority over 
others. This concept regarding war has remained a guiding principle of modern Western nations where the authority to 
inaugurate and prosecute a war against perceived enemies resides in the State, and thus in modern potentates who 
have seized power or in elected governments and their representatives such as Presidents and Prime Ministers. 


Authority And Society 


In the nations of the West, such a hierarchy of authority applies not only to war and its prosecution but also to 
changes, to reform, in society [2] for there is, as | mentioned in The Numinous Way Of Pathei-Mathos, 


"a hierarchy of judgement involved, whatever political ‘flavour’ the government is assigned to, is assumed to 
represent, or claims it represents; with this hierarchy of necessity requiring the individual in society to either 
(i) relinquish their own judgement, being accepting of or acquiescing in (from whatever reason or motive 
such as desire to avoid punishment) the judgement of these others, or (ii) to oppose this ‘judgement of 
others’ either actively through some group, association, or movement (political, social, religious) or 
individually, with there being the possibility that some so opposing this ‘judgement of others’ may resort to 
using violent means against the established order." [3] 


In the way of pathei-mathos authority is personal, based on individual empathy and a personal pathei-mathos; both of 
which have a local horizon so that what is 


“beyond our personal empathic knowing of others, beyond our knowledge and our experience [our pathei- 
mathos], beyond the limited (local) range of our empathy and that personal (local) knowledge of ourselves 
which pathei-mathos reveals - is something we rationally, we humbly, accept we do not know and so cannot 
judge or form a reasonable, a fair, a balanced, opinion about. For empathy, like pathei-mathos, lives within 
us; manifesting, as both empathy and pathei-mathos do, the always limited nature, the horizon, of our own 
knowledge and understanding." [4] 


In practical terms this means trying to cultivate within ourselves the virtues mentioned by Cicero - self-restraint, 
dignity, fairness, honesty - and implies we have no concern for or we seek to cultivate no concern for supra-personal 
hierarchies and supra-personal authority - whether political, religious, or otherwise - and thus move away from, try to 
distance ourselves from, the consequences of such supra-personal hierarchies and supra-personal authority manifest 
as the consequences are and have been, throughout our history, in war, prejudice, intolerance, unfairness, extremism, 
and persecution in the name of some ideology, some religion, or because someone has commanded us to persecute 
those that they and others have declared are "our" enemies, and which war and persecutions are often, especially in 
modern times, accompanied by propaganda and lies. 


Thus in the case of my Catholic remembering, those soldiers in Ballymurphy and in Derry shot and killed civilians, 
women included, because those soldiers believed them to be "enemies", because propaganda had dehumanized those 
enemies; because those soldiers were part of and obeyed a hierarchical, supra-personal, chain-of-command by being 
there armed and prepared to use deadly force and violence against individuals they did not personally know; and 
because in the aftermath of those killings, and for years afterwards, they were not honest and hence did not contradict 
the propaganda stories, the lies, about those events which some of their superiors and others circulated in an attempt 
to justify such acts of inhumanity. 


Yet for me the real tragedy is that events similar to those of my very personal remembering have occurred on a vaster 
scale millennia after millennia and are still occurring, again on a vaster scale and world-wide, despite us having access 
to the wisdom of the past, manifest as such wisdom is, for those reared in the West, in the Agamemnon of Aeschylus, 
in the Oedipus Tyrannus of Sophocles, in the mythos of Moipat tofuop@ot uvhyovec t’ Eptvvec [5], in many of the 
writings of Cicero, in Ta €i¢c EavtOV by Marcus Aurelius, in the numinous beauty of Gregorian chant, in the music of JS 
Bach, and in so many, many, other writers and artists ancient and modern. 


Da sceolde se hearpere weordan swa Sarig 
pbaet he ne meahte ongemong odrum mannum bion 
(XXXV, 6) 


David Myatt 
9.ix.18 


[1] M. Tullius Cicero, Pro Murena Oratio, 23. My translation. 


[2] By ‘society’ in the context of this essay and the way of pathei-mathos is meant a collection of individuals who 
dwell, who live, in a particular area and who are subject to the same laws and the same institutions of authority. 
Modern society is thus a manifestation of some State, and States are predicated on individuals actively or passively 
accepting some supra-personal authority, be it governmental (national) or regional (county), or more usually both. 


[3] Society, Politics, Social Reform, and Pathei-Mathos. The Numinous Way Of Pathei-Mathos. Seventh edition. 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf 


[4] Personal Reflexions On Some Metaphysical Questions. 2015. https://davidmyatt.files.wordpress.com/2015/03/dwm- 
some-metaphysical-questions-v5b. pdf 


[5] "Trimorphed Moirai with their ever-heedful Furies." Aeschylus (attributed), Prometheus Bound, 516. My translation. 


The Beatitudes 
The Learning On The Hillside 
To kata Mat@Oaiov evayyéaAtov 


The Gospel According To Matthew 
5:1-10 


Text 


1 I6a@v 6& tovc GyAOUC avEBN Eic TO Opoc, Kai KaBioavtoc ADTOD MPOGTAGav 
AVTH Ol PaOntai avtod: 

2 Kai avoiE~ac TO OTOLA ADTOD E616aoKED ALTOLC AEYwD: 

3 Makdp10l OL NTWYOl TO NVECUATI, OTL ALVTMv EOTIV N PaciAEta TOV OVPAVAD. 
4 WakaP101 O1 MEevOOdDVTEC, STL ADTOL MAPAKANONoovTAaAL. 

5 pakap1ot ol mpaeic, STL AVTOL KANPOVOPNOOVOLD THp yp. 

6 pakdplol Oi Melv@vtec Kai Styaovtec Thv SiKaLoGbvVNHD, STI AVTOL 
YyoptacOnoovtTat. 

7 PAKAPLOL OL EAENPOVEC, OTL AVTOI EAENONOOVTAL. 

8 pakdplo1 oi KAAapoi TH KaPHia, OTL ALTO TOV DEdOV GwovTat. 

9 PAaKapPLOl Ol EipNVONOLO, OTL AVTOI Viol Beod KANOHoovTat. 

10 pakaptot ot Se6twypevoi Evekev S1KaLOGVVTEC, OTL AVTMV EOTIW N PaciAcia 
TOV OVPAVMD. 


Translation 


1 Observing the multitudes, he ascended the hill and, having sat down, his 
disciples approached him. 

2 Then, a revelation, for he instructed those there by saying this: 

3 Fortunate, those humble with spiritus, for theirs is the Kingdom of Empyrean. 
4 Fortunate, those who grieve, for they shall have solace. 

5 Fortunate, the gentle, for they shall acquire the Earth. 

6 Fortunate, those who hunger and thirst for fairness, for they shall be replete. 
7 Fortunate, the compassionate, for they shall receive compassion. 

8 Fortunate, the refined of heart, for they shall perceive Theos. 

9 Fortunate, the peaceable, for they shall be called children of Theos. 

10 Fortunate, those harassed due to their fairness, for theirs is the Kingdom of 
Empyrean. 


Commentary 
1. dpoc. Here a hill, rather than a mountain. 
Z 


avot—ac TO oTOpa avTOD. I take this metaphorically as in a disclosing ora 
revealing, not literally as in "opening his mouth." 


those there. Although the Greek text does not explicitly state the fact, the 
context suggests that Jesus addressed both the multitude and his disciples. 


oe 


pakapioc. A difficult word to translate since "blessed" has acquired particular 
(sometimes moralistic) meanings as a result of nearly two thousand years of 
exegesis, while "happy" is rather prosaic. The context - as in 6T1 aADTMV EOTID 
BaclAeta TOV ovpavav - suggests "fortunate". 


On a pedantic note, English translations invariably add "are" after pakapioc 
whereas the Greek - .akap101 oi - reads "fortunate, the..." 


itwy0c. Usually translated as "poor" which however has too many exegetical 
and modern connotations, and does not express the metaphorical sense here 
which implies being "humble" in respect of to nvebdya. 


TQ IvEevpatt [...] THY ObLPAaVAv. In respect of To nvedpa as the spiritus (rather 
than as the Spirit) and obpavoc as Empyrean (rather than Heaven), qv. my 
commentary on John 1:32, [1] from which this an extract: 


ovpavoc here is always translated as 'heaven' although the term 
‘heaven' - used in the context of the Gospels - now has rather different 
connotations than the Greek ovbpavo6c, with the word 'heaven' now 
often implying something explained by almost two thousand years of 
exegesis and as depicted, for example, in medieval and Renaissance 
Christian art. However, those hearing or reading this particular Greek 
gospel for the first time in the formative years of Christianity would 
most probably have assumed the usual Greek usage of "the heavens" 
in the sense of the "the star-filled firmament above" or in the sense of 
"the sky" or as the abode of theos and/or of the gods, év obpava@ BEot 


[al 


It therefore seems apposite to suggest a more neutral word than 
‘heaven' as a translation of obpavéc and one which might not only be 
understood in various 'classical' ways by an audience of Greek 
speakers (such as the ways described above) but also be open to a 
new, and Christian, interpretation consistent with the milieu that 


existed when the Gospel of John was written and first heard. That is, 
before the exegesis of later centuries and long before post-Roman 
Christian iconography. Hence my suggestion of the post-classical 
Latin term Empyrean, which can bear the interpretation of the abode 
of theos and/or of the gods, of "the sky", of the "the star-filled 
firmament above"; and a Christian one suggested by Genesis 2.8 - 
Tapabe.oov €v E6ep (the Paradise of Eden) - and also by shamayim, 


oy 


5. mpaoc. Gentle - in the sense of mild, balanced, temperament - rather than 
"meek". 


6. 6iKaloovvnN. Fairness. Not some abstract, legalistic, "justice", and not 
"righteousness" which word has over centuries acquired sometimes strident and 
disputable moralistic meanings as well as implying a certain conformity to 
accepted (and disputable or dogmatic) standards. 


7. €AeHnpwv. The classical Latin term misericordia - used by Jerome, and the 
origin of the English word misericordious - expresses the sense well, which is of 
ovpmd8e.a (sympatheia, benignity) resulting in compassion. Cf. Luke 11.41 
(AND TH EvOVTa HOTE EAENLOODVNHD, Kai ibodb NavTAa KaHaPa byiv EoTIV), Acts 
10:2, KTA. 


8. 


ol KaOapoi Th Kaphia. Literally, those whose hearts are clean, in the physical 
sense, as in having undertaken a ritual cleansing of the body. Cf. Corpus 
Hermeticum, Poemandres 22, [2] where as in Luke 11.41 - qv. €Aenpwo in v. 7 
here - it occurs in relation to compassion, the compassionate: 


WAapaytvoyat avtoc Eyw O Novc totic ootoic Kai KyaSoic Kai KaBapoic 
Kai E€AEnpoo1, Toic evoEBoOdOl, Kai N MAPOVOIA POV yiveTtat BPonPera, 
Kai evOvc TA MAVTA pLWPEICOVOL KAI TOV TATEPA LACOKOVTAL 
AYAMNTMUKWC Kai ELYaPLOTODOIW EVAOYODVTEC Kai DULVODVTEC 
TETAPLEDWC POC AVTOV TH OTOPYN 


I, perceiveration, attend to those of respectful deeds, the honourable, 
the refined, the compassionate, those aware of the numinous; to 
whom my being is a help so that they soon acquire knowledge of the 
whole and are affectionately gracious toward the father, fondly 
celebrating in song his position. 


In respect of ka8apoic, I prefer refined here - as in the Corpus Hermeticum - 
rather than 'pure' given the disputable nature of the term 'pure'’ and the 
connotations acquired over centuries be they religious, sanctimonious, political, 
or otherwise. 


8eoc. For reasons explained in my commentary on verse I of chapter one of The 
Gospel According To John - and in my commentaries on tractates from the 
Corpus Hermeticum [2] - I transliterate Oe0c. 


9. ol cipnvomolot. The peaceable ones, which includes pacificators - those who 
are pacificatory, and thus who are conciliatory and who actively seek peace - 
and those who have a peaceable disposition. 


10. 6\wkw. Harass, rather than "persecuted" which has acquired too many 
modern and especially political connotations. Cf. John 5:16, kai 61a Todto 
é6iwkov ot Tovoaio1 tov Inoobdv, 6Ti tadtTa EMoiel Ev OaBBatw, "and thus did the 
Judaeans harass Jesus because he was doing such things on the Sabbath." 


My interpretation, based on John 5:16, is that those who are harassed are so on 


account of (veka) their fairness, not because those who are harassing them 
disparage or hate fairness in general. 


David Myatt 
30.ii1.18 


ooo 


Notes 


[1] My translation and commentary - of chapters 1-5 - is available at 
https://davidmyatt.wordpress.com/gospel-according-to-john/ 


[2] D. Myatt. Corpus Hermeticum: Eight Tractates. Translations And 
Commentaries. CreateSpace. 2017. ISBN 978-1976452369. 


Greek Bible text from: 
Novum Testamentum Graece, 28th revised edition, Edited by Barbara Aland and others, 
copyright 2012 Deutsche Bibelgesellschaft, Stuttgart. 


The Way Of Jesus of Nazareth 


A Question Of Hermeneutics? 


As my translation of and commentary on the Gospel According To John so very slowly progresses [1] what | am 
(re)discovering is how different the 'way of Jesus of Nazareth’ - as presenced in and by that particular Gospel over two 
thousand years ago - seems to me to be from what has so often been preached by so many and for so long regarding 
that religion which has become known as Christianity, dependant as such preaching so often is and has been on 
interpretations, and translations, of the Greek texts that form the 'New Testament’. 


What emerges from my own translation - that is, from my particular ‘interpretation of meaning’ of the Gospel 
According To John - is rather reminiscent of what individuals such as Julian of Norwich, George Fox, and William Penn 
wrote and said about Jesus and the spiritual way that the Gospels in particular revealed. This is the way of humility, of 
forgiveness, of love, of a personal appreciation of the divine, of the numinous; and a Spiritual, interior, way somewhat 
different from supra-personal moralistic interpretations based on inflexible notions of 'sin' and thus on what is 
considered 'good' and what is considered ‘evil’. 


A difference evident in many passages from the Gospel of John, such as the following two, one of which involves the 
Greek word miotebw, and which word is perhaps a relevant hermeneutical example. The conventional interpretation of 
meaning, in respect of New Testament texts, is 'believe', 'have faith in', so that John 3:16 is interpreted along the 
following lines: 


For God so loved the world, that he gave his only begotten Son, that whosoever believeth in him should not 
perish, but have everlasting life. (King James Bible) 


Similarly in respect of other verses where miotevW occurs, so that the impression is of the necessity of believing, of 
having or acquiring faith. 


Yet, and in regard to the aforementioned verse, if one interprets that particular (and another) Greek word in a more 
Hellenistic - a more Greek - way, then one has: 


Theos so loved the world that he offered up his only begotten son so that all those trusting in him would not 
perish but might have life everlasting. 


Not only is this personal, direct - as in personally trusting someone as opposed to a ‘blind believing' - but there are no 
prior hermeneutic assumptions about 'God', derived as such assumptions are from over two thousand years of 
scriptural exegesis and preaching. 


Example One. Chapter Three, 16-21 
DWM: 


Theos so loved the world that he offered up his only begotten son so that all those trusting in him would not 
perish but might have life everlasting. For Theos did not dispatch his son to the world to condemn the world, 
but rather that the world might be rescued through him. Whosoever trusts in him is not condemned while 
whomsoever does not trust is condemned for he has not trusted in the Nomen of the only begotten son of 
Theos. 


And this is the condemnation: That the Phaos arrived in the world but mortals loved the darkness more than 
the Phaos, for their deeds were harmful. For anyone who does what is mean dislikes the Phaos and does not 
come near the Phaos lest their deeds be exposed. But whomsoever practices disclosure goes to the Phaos so 
that their deeds might be manifest as having been done through Theos. [2] 


King James Bible: 


God so loved the world, that he gave his only begotten Son, that whosoever believeth in him should not 
perish, but have everlasting life. For God sent not his Son into the world to condemn the world; but that the 
world through him might be saved. He that believeth on him is not condemned: but he that believeth not is 
condemned already, because he hath not believed in the name of the only begotten Son of God. And this is 
the condemnation, that light is come into the world, and men loved darkness rather than light, because their 
deeds were evil. For every one that doeth evil hateth the light, neither cometh to the light, lest his deeds 
should be reproved. But he that doeth truth cometh to the light, that his deeds may be made manifest, that 
they are wrought in God. 


Example Two. Chapter Five, 1-16 
DWM: 


Following this, there was a Judaean feast and Jesus went to Jerusalem. And there is in Jerusalem by the place 
of the sheep a pool, named in the language of the Hebrews as Bethesda, which has five colonnades in which 
were a large number of the infirm - the blind, the limping, the withered - awaiting a change in the water 
since on occasion an Envoy of Theos descended into the pool, stirring the water, and whomsoever after that 
stirring of the water was first to enter became complete, the burden of their affliction removed. 


And there was a man there who for eight and thirty years had been infirm. Jesus, seeing him lying there and 
knowing of that lengthy duration, said to him: "Do you seek to be complete?" 


The infirm one replied: "Sir, | do not have someone who when the water is stirred could place me in that pool, 
and, when | go, someone else has descended before me." 


Jesus said to him: "Arise. Take your bedroll, and walk." 


And, directly, the man became complete, took up his bedroll and walked around. And it was the day of the 
Sabbath. 


Thus did the Judaeans say to the one who had been treated: "It is the Sabbath and it is not permitted for you 
to carry your bedroll." 


To them he answered: "It was he who made me complete who said for me to take my bedroll and to walk 
around." 


So they asked him: "Who is the man who said for you to take the bedroll and walk?" 
But the healed one did not know, for there was a crowd there with Jesus having betaken himself away. 


Following this, Jesus discovered him in the temple and said to him: "Behold, you are complete. No more 
missteps, lest something worse befalls you." 


The man then went away and informed the Judaeans that it was Jesus who had made him complete, and thus 
did the Judaeans harass Jesus because he was doing such things on the Sabbath. [3][4] 


King James Bible: 
After this there was a feast of the Jews; and Jesus went up to Jerusalem. 


Now there is at Jerusalem by the sheep market a pool, which is called in the Hebrew tongue Bethesda, 
having five porches. In these lay a great multitude of impotent folk, of blind, halt, withered, waiting for the 
moving of the water. For an angel went down at a certain season into the pool, and troubled the water: 
whosoever then first after the troubling of the water stepped in was made whole of whatsoever disease he 
had. And a certain man was there, which had an infirmity thirty and eight years. When Jesus saw him lie, and 
knew that he had been now a long time in that case, he saith unto him, Wilt thou be made whole? The 
impotent man answered him, Sir, | have no man, when the water is troubled, to put me into the pool: but 
while | am coming, another steppeth down before me. Jesus saith unto him, Rise, take up thy bed, and walk. 
And immediately the man was made whole, and took up his bed, and walked: and on the same day was the 
sabbath. 


The Jews therefore said unto him that was cured, It is the sabbath day: it is not lawful for thee to carry thy 
bed. He answered them, He that made me whole, the same said unto me, Take up thy bed, and walk. Then 
asked they him, What man is that which said unto thee, Take up thy bed, and walk? And he that was healed 
wist not who it was: for Jesus had conveyed himself away, a multitude being in that place. Afterward Jesus 
findeth him in the temple, and said unto him, Behold, thou art made whole: sin no more, lest a worse thing 
come unto thee. The man departed, and told the Jews that it was Jesus, which had made him whole. 


And therefore did the Jews persecute Jesus, and sought to slay him, because he had done these things on the 
sabbath day. 


Conclusion 


The first example seems to me to be revealing of the personal nature of the 'way of Jesus of Nazareth' - of a personal 
trust in a particular person, in this instance a trust in Jesus because of how he and his life are recounted by the 
Evangelist - contrasting with a rather impersonal demand to believe, to have faith, based on doctrine as codified by 
someone else or by some organized regulatory and supra-local hierarchy. 


The second example seems to me to be revealing of the contrast between the then organized supra-personal religion 
of the Judaeans - with its doctrinal forbiddance, sometimes on pain of death, of certain personal deeds - and the 
empathy and compassion of an individual, as evident in Jesus in the immediacy of the moment healing a long-suffering 
infirm man and bidding him to take up and carry his bedroll, undoubtedly aware as Jesus was that he was doing and 
inciting what was forbidden because for him empathy and compassion were more important than some established 
doctrine. 


Is this contrast between what seems to be a particular dogmatism, a particular religious (hubriatic) intolerance by the 
Judaeans, and an individual being empathic and compassionate in the immediacy of the moment, still relevant today? 
Personally, | do believe it is, leading me to conclude that TO kata& Iwavunv EevayyEeAtov - The Gospel According To John - 
contains certain truths not only about our physis as human beings but also about our relation to Being, to the divine, to 
the numinous. For, as described in tractate III of the Corpus Hermeticum, 


The numen of all beings is theos: numinal, and of numinal physis. The origin of what exists is theos, who is 
Perceiveration and Physis and Substance: the sapientia which is a revealing of all beings. For the numinal is 
the origin: physis, vigour, incumbency, accomplishment, renewance [...] 


The divine is all of that mixion: renewance of the cosmic order through Physis, for Physis is presenced in the 
divine. [5] 


David Myatt 
October 2017 


Footnotes 


[1] Volume | (chapters 1-5) of my translation of and commentary on the Gospel According To John is available at 
https://davidmyatt.files.wordpress.com/2023/08/myatt-gospel-john-1-5.pdf 


[2] A (slightly edited) extract from my commentary on John 3:16-21. 


° Nomos. véuoc. A transliteration since as with 'logos' a particular metaphysical principle is implied and one which 
requires contextual interpretation; a sense somewhat lost if the English word ‘law' is used especially given what the 
word 'law' often now imputes. 


° Phaos. Given that @aoc metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 'the spark’, of 
mortals, and, generally, either (i) the illumination, the light, that arises because of the Sun and distinguishes the day 
from the night, or (ii) any brightness that provides illumination and thus enables things to be seen, | am inclined to 
avoid the vague English word ‘light’ which all other translations use and which, as in the case of God, has, in the 
context of the evangel of Jesus of Nazareth, acquired particular meanings mostly as a result of centuries of exegesis 
and which therefore conveys or might convey something that the Greek word, as used by the author of this particular 
Greek text, might not have done. 


Hence my transliteration - using the Homeric @doc instead of @Wc - and which transliteration requires the reader to 
pause and consider what phaos may, or may not, mean, suggest, or imply. As in the matter of logos, it is most probably 
not some sort of philosophical principle, neo-Platonist or otherwise. 


Interestingly, pwc occurs in conjunction with Cwh and 8Edc and EvyEevETO and AvOpwnoc in the Corpus Hermeticum, 
thus echoing the evangel of John: 


Wc Kai Twh got 6 GEdc Kal NatrHp, E ob éyévETO 6 AvOpwnoc (Poemandres, 1.21) 
Life and phaos are [both] of Theos, The Father, Who brought human beings into existence 


° For their deeds were harmful. hy yap abtHV Tovnpd Ta Epya. Harmful: that is, caused pain and suffering. To impute 
to movnpdc here the meaning of a moral abstract 'evil' is, in my view, mistaken. Similarly with the following mabAoc in 
v.20 which imparts the sense of being 'mean'’, indifferent. 


Since the Phaos is Jesus, those who are mean, those who do harm, avoid Jesus because (qv. 2.25) he - as the only 
begotten son of Theos - knows the person within and all their deeds. Thus, fearing being exposed, they avoid him, and 
thus cannot put their trust in him and so are condemned and therefore lose the opportunity of eternal life. 


° whomsoever practices disclosure. 6 5€ TolWv thv aAnGEtav. Literally, 'they practising the disclosing.' That is, those 
who disclose - who do not hide - who they are and what deeds they have done, and who thus have no reason to fear 
exposure. Here, as in vv.19-20, the meaning is personal - about the character of people - and not about abstractions 
such as "evil" and "truth", just as in previous verses it is about trusting in the character of Jesus. Hence why here 
GANGEta is 'sincerity', a disclosing, a revealing - the opposite of lying and of being deceitful - and not some impersonal 
‘truth’. 


[3] Note how Jesus does not disapprovingly preach about - does not even mention - the apparently superstitious 
practice of infirm individuals waiting by a 'miraculous' pool in order to be cured. 


[4] A (slightly edited) extract from my commentary on John 5:1-16. 


° the place of the sheep. Since the Greek mpoBattkéc means "of or relating to sheep" and there is no mention of a 
‘gate' (or of anything specific such as a market) | prefer a more literal translation. It is a reasonable assumption that 
the sheep were, and had in previous times been, kept there prior to being offered as sacrifices, as for example sheep 
are still so held in particular places in Mecca during Eid al-Adha, the Muslim feast of sacrifice. 


° named in the language of the Hebrews. émtAeyouevn EBpatott. 


° the infirm. The Greek word ao8EvEW implies those lacking normal physical strength. 


° awaiting a change in the water. Reading EKk5eXoUEVWv THv tod USatoc Kivnotv with the Textus Receptus, omitted by 
NA28, but included in ASV, Tyndale, and Wycliffe. 


° Envoy of Theos. Reading ayyeAog yap kuptov kata katpwv KkatéBatvev (qv. Cyril of Alexandria, Commentary on John, 
Book Il, V, 1-4, Migne Patrologia Graeca 73) and €v Th KOAUUBNGpG, Kal ETaPAGOEV TO D6WP: O OVV MEWTOG ELBA HETA 
Thv tapaxrv tod HSatoc, vyic Ey(vEtO, W SANOTE KATELYETO VOONUaTL with the Textus Receptus. The verse is omitted 


by NA28, but included in ASV, Tyndale, and Wycliffe. 


a) envoy. As noted in the commentary on 1:51, interpreting GyyeAoc as 'envoy' (of theos) and not as ‘angel, 
particularly given the much later Christian iconography associated with the term ‘angel’. 


b) Theos. Regarding &yyeAoc yap kupiou, qv. Matthew 28.2 ayyeAoc yap Kupfou kataBac €& obpavod, "an 
envoy of [the] Lord/Master descended from Empyrean/the heavens." Since here kUptoc implies Theos (cf. 
John 20.28 where it is used in reference to Jesus), an interpretation such as "envoy of Theos" avoids both the 
phrase "envoy of the Master" - which is unsuitable given the modern connotations of the word 'master' - and 
the exegetical phrase "angel/envoy of the Lord" with all its associated and much later iconography both 
literal, by means of Art, and figurative, in terms of archetypes and one's imagination. An alternative 
expression would be "envoy of the Domine," with Domine (from the Latin Dominus) used in English as both a 
respectful form of address and as signifying the authority of the person or a deity. 


c) became complete. vbyic eyiveto. The suggestion is of the person becoming 'whole', complete, sanus, and 
thus ceasing to be 'broken', incomplete, infirm. 


° bedroll. kea&Battoc (Latin, grabatus) has no suitable equivalent in English since in context it refers to the portable 
bed and bedding of the infirm. The nearest English approximation is bedroll. 


° And, directly, the man became complete. kal eb8EwWcs EYEVETO LyLC 6 AvVOPWMOCG. Metaphysically, the Evangelist is 
implying that 'completeness' - wholeness - for both the healthy and the infirm (whether infirm because of sickness or a 
physical infirmity) arises because of and through Jesus. 


° treated. Taking the literal sense of B€panevW here. Hence: cared for, treated, attended to. As a healer or a physician 
might care for, treat, or attend to, someone. 


° no more missteps. UNnkETL AudpTtave. That is, make no more mistakes in judgement or in deeds. Qv. the Introduction 
[to Volume | of the translation] regarding translating Quaptia in a theologically neutral way as 'mistake' or 'error' 
instead of by the now exegetical English word 'sin'. Cf. 1.29, 8.7, et seq. 


° Judaeans. Qv. my essay A Note On The Term Jews In The Gospel of John, available at 
https://davidmyatt.wordpress.com/2017/07/05/a-note-on-the-term-jews-in-the-gospel-of-john/ 


° harass. 5twkw. Cf. the Latin persequor, for the implication is of continually 'following' and pursuing him in order to not 
only try and worry or distress him but also (as becomes evident) to find what they regard is evidence against him in 
order to have him killed, qv. 5.18, 7.1, 7.19 et seq. 


[5] legd¢ Adyoc: An Esoteric Mythos. Included in: David Myatt, Corpus Hermeticum: Eight Tractates: Translation and 
Commentary, 2017. ISBN 978-1976452369 
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Questions Of Hermeneutics And Exegesis 


For over twenty years questions of hermeneutics and exegesis in relation to religions, ideologies, and philosophies 
have interested and concerned me, leading to my conjecture that the use of denotata to express a revelation, a 
Spirituality, an idea, an ideal, or a philosophy, results in not only a dialectic of opposites - for example in the Gospels of 
Christianity Quaptia (conventionally interpreted in Gospel translations as sin) contrasted with 'righteousness' (and 
being saved, rewarded by God with everlasting life in Heaven) and gavAoc (conventionally in interpreted in Gospel 
translations as evil) contrasted with 'good' - but also in problems of exegesis: as in how Hellenistic Greek is expounded 
in terms of a modern language such as English. Thus, is the interpretation of 'sin' from the Hellenistic Greek auaptla 
imposing a meaning that may not have been germane to the milieu of such an ancient period in all or certain 
instances? [1] 


In the matter of the Gospels of John did the author use Guaptia to express, to expound, something - 'sin' - which might 
well have been a foreign concept to speakers of the Greek of that time when there was a common belief among many 
of them in a hierarchy of pagan deities and of propitiation (such as offering gifts or a sacrifice to the gods) for 
misdeeds or for 'offending' a god or gods or to ask for their help? 


Consider the tractates of the Corpus Hermeticum some arguably written around the time or not long after that Gospel, 
with the Poemandres tractate centred around 8¢€6c as in this from v.3: 


ONL EyYW, MaGetv BEAW TA 6VTA KAL VOAOAL THY TOUTWV MUOLV Kal YUMval TOV BEdv: 


"| answered that | seek to learn what is real, to apprehend the physis of beings, and to have knowledge of 
theos." [2] 


Is theos here the Jehovah of the Hebrews and the God of Christianity? Or is it better to understand theos in a non- 
anthropomorphic way as Being, the source of beings, mortal and otherwise? If the interpretation is 'God' then this 
tractate, and many of the others, arguable express early Christian weltanschauungen with an implicit dialectic of 
opposites, unlike the neutral, non-anthropomorphic Being which can metaphysically be understood as 'the divine’, the 
numinous. [3] 


Such a dialectic, as | have previously endeavoured to explain, [4] invariably leads to conflict both internal, within some 
individuals, and external between individuals and entities, such as religious or political groups or factions who or which 
claim to have the correct or a better interpretation or understanding of their beliefs or ideology. Hence extremism [5] 
and the suffering that such extremism causes. 


My personal experiences, over some four decades, and my subsequent reflexion on that experience, have led me to 
conclude that, rather than denotata, the personal experiencing of the numinous through empathy and pathei-mathos is 
of fundamental importance in understanding both our physis (@votc) - and thus our relation to Being and to beings - 
and Being, the numinous, itself. [6] 


To illustrate the dialectic of denotata and the subsequent suffering caused there is the National Socialism of Germany 
between 1933 and 1945. This was a way of life centred around denotata such as kampf, nation, and ethnic identity, 
with individuals judged by, and expected to judge others by, the primary criterion of ethnicity, with particular 
ethnicities assigned a certain value (high or low), and each individual judged by how well they adhered to the duty 
they were expected to do in respect of their nation (their land) and the ethnicity they were said to belong to or 
believed they belonged to. In addition, kampf between individuals, ethnicities, and nations was considered healthy and 
necessary, with such struggle revealing the worth of individuals and thus those considered fit to lead and assume 
positions of authority. 


This German National Socialist way of life was therefore a collective, supra-personal, one with the empathy and pathei- 
mathos of individuals, and the personal judgement and compassion derived from them, ignored or suppressed in 
favour of obedience to the ‘will of the collective’ (the folk, the nation) embodied by Der Fuhrer and through the 
fuhrerprinzip and with disobedience not only disapproved of but liable to be punished. This dialectic of opposites - of 
certain types of individuals or ways of behaviour being better than others and with The Third Reich having a particular 
destiny achievable through kampf - naturally led to the impersonal harshness of the NUrnberger Gesetze, as well as to 
the invasion of Poland and thence to the Second World War with the attendant deaths and suffering of millions of 
human beings. German National Socialism was thus from its beginnings to its ending in 1945 an extremism whose 
principles, causes, and characteristics promoted and incited harsh, uncompassionate, actions. 


In contrast, the personal empathy and pathei-mathos of individuals provides a natural balance devoid of denotata, 
expressed or implied, and can only promote individual actions consistent with compassion. It cannot be extrapolated 
from the individual lexeriencing to form anything supra-personal expressed by a denotatum or by some denotata such 
as an -ism or an -ology be such religious, ideological, or political or otherwise, since in doing so its individual physis, its 
natural nameless balance, is replaced sooner or later by a dialectic of opposites. 


In practical terms this implies the mortal individual could, at best, be a fallible example or inspiration for some others, 
since to claim or to be perceived by others as other than fallible and mortal, and other than a possible and personal 
inspiration, is bBptc (hubris) and a contradiction of the nameless balance that for centuries we have, according to my 


understanding, erroneously denoted by appellations such as 9€6c, 0 8Edc, and God with the inevitable dialectic of 
exegesis and conflict and of suffering. 


In relation to hubris, 


ob &’ &kouve Siknc, und’ UBptv 6gEAAE: 

UBptc yap TE KaKN SELAW BpotW: OVSE WEV EGBADG 
pno(Wc mEpevEV SOvatat, Bapvdet SE 8’ OM’ ALTAG 
eyKUpOaC Athol: 060c 6’ ETEPNGL TAapEABEtV 
Kpetoowy Ec Ta S(kata: A(kn 5’ UmEP “YBeLtoc toyxEt 
Ec TEAOG EEEABOVOG: TABWV SE TE VAATILOG EYVW 


Hesiod, Epya kai Hyépat, vv 213-218 


You should listen to [the goddess] Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. [7] 


é— wv 6€ fh véveoic éott Toic OvOL, Kal Tv PPopay Eic TadTA yivecOat KaTHX TO XPEWV: SLSd6vat yap avTH 
Siknv Kal tlow GAANAOLS TAG AStKiac KaTa THY TOD xPdvoU THEtv. Anaximander [8] 


Where beings have their origin there also they cease to exist: offering payment to balance, one to another, 
their unbalance for such is the arrangement of what is passing. [9] 


David Myatt 
July 2023 


[1] | expounded on the matter of the word sin in Interpretation and The Question of Sin which forms part of my 2013 
essay Exegesis and Translation, Some Personal Reflexions. https://davidmyatt.files.wordpress.com/2013/04/exegesis- 
and-translation-partsone-two.pdf 


[2] My translation, from Corpus Hermeticum: Eight Tractates, https://davidmyatt.files.wordpress.com/2018/03/eight- 
tractates-v2-print.pdf 


[3] From Mythoi To Empathy: A New Appreciation Of The Numinous, appendix II of The Numinous Way Of Pathei- 
Mathos, https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf 


[4] In Part Seven, The Abstraction of Change as Opposites and Dialectic, of The Numinous Way Of Pathei-Mathos, 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf; and in the essay Numinosity, 
Denotata, Empathy, And The Hermetic Tradition, https://davidmyatt.files.wordpress.com/2022/03/dwm-denotata- 
empathy-v1b.pdf 


[5] In Understanding and Rejecting Extremism | defined extremism and an extremist thus: 


"By extreme | mean to be harsh, so that my understanding of an extremist is a person who tends toward 
harshness, or who is harsh, or who supports/incites harshness, in pursuit of some objective, usually of a 
political or a religious nature. Here, harsh is: rough, severe, a tendency to be unfeeling, unempathic. 


Hence extremism is considered to be: (1) the result of such harshness, and (2) the principles, the causes, the 
characteristics, that promote, incite, or describe the harsh action of extremists. In addition, a fanatic is 
considered to be someone with a surfeit of zeal or whose enthusiasm for some objective, or for some cause, 
is intemperate. 


In the philosophical terms of my weltanschauung, an extremist is someone who commits the error of hubris." 
https://davidmyatt.files.wordpress.com/2022/10/david-myatt-rejecting-extremism.pdf 


[6] My conclusions are outlined in two works: The Numinous Way Of Pathei-Mathos, 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf, and Understanding and 
Rejecting Extremism, https://davidmyatt.files.wordpress.com/2022/10/david-myatt-rejecting-extremism.pdf 


[7] Notes on my translation: 


a. 5{kn. The goddess of Fairness/Justice/Judgement, and - importantly - of Tradition (Ancestral Custom). In “Epya kat 
‘HuEpat, as in OEovovia (Theogony), Hesiod is recounting and explaining part of that tradition, one important aspect of 
which tradition is understanding the relation between the gods and mortals. Given both the antiquity of the text and 
the context, 'Fairness' - as the name of the goddess - is, in my view, more appropriate than the now common 


appellation ‘Justice’, considering the modern (oft times impersonal) connotations of the word ‘justice’. 


b. Mischief. The sense of &tnovwv here is not of 'delusion' nor of 'calamities', per se, but rather of encountering that 
which or those whom (such as the goddess of mischief, Atn) can bring mischief or misfortune into the 'fortunate life' of 
a ‘fortunate mortal’, and which encounters are, according to classical tradition, considered as having been instigated 
by the gods. Hence, of course, why Sophocles [Antigone, 1337-8] wrote wo NEMPWHEVNC OOK EoTL OvNTtOICc GUUMOPAG 
anmaAAayh (mortals cannot be delivered from the misfortunes of their fate). 


c. 6(katoc. Honour expresses the sense that is meant: of being fair; capable of doing the decent thing; of dutifully 
observing ancestral customs. A reasonable alternative for 'honour' would thus be ‘decency’, both preferable to words 
such as ‘just’ and ‘justice’ which are not only too impersonal but have too many inappropriate modern connotations. 


d. vrimtoc. Literal - 'young', 'uncultured' (i.e. un-schooled, un-educated in the ways of ancestral custom) - rather than 
metaphorical (‘foolish', ignorant). 


[8] Diels-Kranz, 12A9, B1 


[9] In respect of ypdvoc, it is not here a modern abstract measurable 'time' but 'the passing’ of living or events as 
evident in the Agamemnon: 


Tlotov xpdvou SE Kal mEeMdpOntat MdAtc 278 
Then - how long has it been since the citadel was ravaged? 
tic 5€ MANY BEewy Gnavt’ anhwwv tov 6’ aiWvoc xpdvov 554-5 
Who - except for the gods - passes their entire life without any injury at all? 
In respect of d&5tkia, here it simply implies unbalance in contrast to the balance that is 5{kn. The translation 'disorder' - 


like 'order' for 5{kn - is too redolent of some modern or ancient morality designed to manifest 'order' in contrast to its 
dialectical opposite ‘disorder’. 
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Prefatory Note 


This compilation is of some letters and essays of mine written during the past 
two years (2012 - 2013) dealing with questions of religion, redemption, expiation, 
humility, and spirituality in general, and thus compliments both the collection of 
my writings about the philosophy of pathei-mathos in The Numinous Way of 
Pathei-Mathos and my autobiography Myngath. 


All translations, and interpretations of the meaning of texts (Quranic, poetic and 
otherwise), are mine, and, in the interests of clarity, I have included a glossary 
of terms and Greek words - taken from The Numinous Way of Pathei-Mathos - 
given that (i) I tend to use certain Greek words to express my meaning, and (ii) I 
often have a particular philosophical interpretation or understanding of certain 
English terms. 


David Myatt 
2013 


In Loving Remembrance of Sue, died 4th April 1993 
In Loving Remembrance of Frances, died 29th May 2006 


ooo 


I 
Numinous Expiation 


One of the many problems regarding my own past which troubles me - and has 
troubled me for a while - is how can a person make reparation for suffering 
caused, inflicted, and/or dishonourable deeds done. For, in the person of 
empathy, of compassion, of honour, a knowledge and understanding of 
dishonour done, of the suffering one has caused - perhaps before one became 
such a person of compassion, honour, and empathy - is almost invariably the 
genesis of strong personal feelings such as remorse, grief, and sorrow. The type 
of strong feelings that Christopher Marlowe has lIarbus, King of Gaetulia, voice 
at the end of the play The Tragedie of Dido Queene of Carthage, written c.1587: 


Cursed Iarbas, die to expiate 
The grief that tires upon thine inward soul. 


One of the many benefits of an organized theistic religion, such as Christianity 
or Islam or Judaism, is that mechanisms of personal expiation exist whereby 
such feelings can be placed in context and expiated by appeals to the supreme 
deity. In Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament of confession 
and penance. In Islam, there is personal dua to, and reliance on, Allah 
Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong 
deeds done, often in the form of propitiation; the offering of a sacrifice, 
perhaps, or compensation by the giving or the leaving of a valuable gift or 
votive offering at some numinous - some sacred and venerated - place or site. 


One motivation, in the case of pagan religions and ways, for a person to seek 
expiation is fear of wrake; fear of the retribution or of the misfortune, that - 
from the gods - might befall them or their descendants in this life. Similarly, for 
those acceptive of an all-knowing, all-seeing supreme deity - or even of the 
Buddhist mechanism of karma - there is also fear of wrake; fear of the 
punishment, the retribution, the misfortune, that might await them in the next 
life; or, in the case of Buddhism, the type of life that might result when next 
they are reborn. 


As the Owl explains in the medieval English religious allegory The Owl and the 
Nightingale, 
ich wat bar schal beo nib & wrake 


I can see when there shall be strife and retribution [1] 


All such religious mechanisms of expiation, whatever the theology and 
regardless of the motivation of the individual in seeking such expiation, are or 
can be cathartic; restorative, healing. But if there is no personal belief in either 
a supreme deity or in deities, how then to numinously make reparation, 
propitiation, and thus to not only expiate such feelings as remorse, grief, and 
sorrow but also and importantly offset the damage one's wrong actions have 
caused, since by their very nature such suffering-causing actions are bBpic and 
not only result in harm, in people suffering, but also upset the natural balance. 


In truth, I do not know the answer to the question how to so numinously make 
reparation, propitiation. I can only conject, surmise. One of my conjectures is 
enantiodromia; of the process, mentioned by Diogenes Laértius and attributed 
to Heraclitus, of a wholeness arising both before and after discord and division 
[2]. This wholeness is the healthy, the numinous, interior, inward, and personal 
balance beyond the separation of beings - beyond mdAepoc and UBpic and thus 
beyond épic; beyond the separation and thence the strife, the discord, which 
abstractions, ideations, encourage and indeed which they manufacture, bring- 
into-being. As Heraclitus intimated, according to another quotation attributed 
to him - 


elOévai 6€ xor TOV Wd6AEpOV EdvtTa Evvov, Kai SiKnv Epiv, Kai plvOLEVa 
MAVTa KAT EpIV Kai YoEewpEva [ypEewv] 


One should be aware that Polemos pervades, with discord 6ixn, and that beings are 
naturally born by discord. [3] 


But what, then, in practical personal terms are this wholeness and this process 
termed enantiodromia? To me, this wholeness is a knowing and an acceptance 
of both the importance of the numinous principle of Aixa [4] and the necessity 
of wu-wei [5] - and a knowing which empathy can provide - and thence a desire 
to live life in a non-interfering manner consistent with empathy, compassion, 
reason, honour, and humility. And it is this very knowing, this very desire to live 
in such a manner, which is enantiodromia; which is cathartic, restorative, 
healing; with a natural humility and the cultivation and practice of reason - 
owgpoveip, a fair and balanced judgement - being the essence of this personal 
process, the essence of enantiodromia. 


For the human virtue of humility is essential in us for us not to repeat our errors 
of UBpic, a humility which our mé0e1 pdOoc makes us aware of, makes us feel, 
know, in a very personal sense. For we are aware of, we should remember, our 
fallibility, our mortality, our mistakes, our errors, our wrong deeds, the suffering 
we have caused, the harm we have done and inflicted; how much we personally 
have contributed to discord, strife, sorrow. 


In addition, by and through humility, we do what we do not because we expect 
some reward, or some forgiveness, given by some supra-personal supreme 
Being, or have some idealized duty to such a Being or to some abstraction (such 
as some nation, some State) but because it is in our very nature to do an act of 
compassion, a deed of honour: to do something which is noble and selfless. That 
is, we act, not out of duty, not out of a desire for Heaven or Jannah, or 
enlightenment or some other “thing” we have posited - not from any emotion, 
desire or motive, not because some scripture or some revelation or some 
Buddha says we should - but because we have lost the illusion of our 
self-contained, personal, identity, lost our Earth-centric, human-centric, 
perspective, lost even the causal desire to be strive to something different, and 
instead just are: that is, we are just one microcosmic living mortal connexion 
between all life, on Earth, and in the Cosmos. For our very nature, as human 
beings, is a Cosmic nature - a natural part of the unfolding, of the naturally and 
numinously changing, Cosmos. 


Thus a personal humility is the natural balance living within us; that is, we 
being or becoming or returning to the balance that does not give rise to Epic 
Or, expressed simply, humility disposes us toward gentleness, toward kindness, 
toward love, toward peace; toward the virtues that are balance, that express 
our humanity. 


This personal humility inclines us toward ow@poveiv; toward being fair, toward 
rational deliberation, toward a lack of haste. Toward a balanced judgement and 
thence toward a balanced life of humility, wu-wei, and a knowing of the wisdom 
of Aika. 


There is nothing especially religious here, nor any given or necessary praxis. No 
techniques; no supplication to some-thing or to some posited Being. No 
expectation of reward, in this life or some posited next life. Only an interior 
personal change, an attempt to live in a certain gentle, quiet, way so as not to 
intentionally cause suffering, so as not to upset the natural balance of Life. 


DWM 
February 2012 


Notes 

[1] v.1194. The text is that of the Cotton Caligula MS in the British Library as 
transcribed by JWH Atkins in The Owl and the Nightingale, Cambridge 
University Press, 1922. 


[2] The quotation from Diogenes Laértius is: madvta 6€ piveoOai Kad’ 
ElslapyuEeVvNV Kai 61a Thc EvavtTiodpoptac noudoOal Ta OVTa (ix. 7) 


My translation is: All by genesis is appropriately apportioned [separated into 
portions] with beings bound together again by enantiodromia. 


As I mentioned in my essay The Abstraction of Change as Opposites and 
Dialectic: 


I have used a transliteration of the compound Greek word - 
evavtiodpopuiac - rather than given a particular translation, since the 
term enantiodromia in my view suggests the uniqueness of expression 
of the original, and which original in my view is not adequately, and 
most certainly not accurately, described by a usual translation such as 
‘conflict of opposites'. Rather, what is suggested is 'confrontational 
contest’ - that is, by facing up to the expected/planned/inevitable 
contest. 


Interestingly, Carl Jung - who was familiar with the sayings of 
Heraclitus - used the term enantiodromia to describe the emergence 
of a trait (of character) to offset another trait and so restore a certain 
psychological balance within the individual. 


[3] Fragment 80. qv. my Heraclitus - Some Translations and Notes 


As I noted in The Abstraction of Change as Opposites and Dialectic, it is 
interesting that: 


"in the recounted tales of Greek mythology attributed to Aesop, and in 
circulation at the time of Heraclitus, a personified mdAepoc (as the 
6aipuwp of kindred strife) married a personified UBpic (as the 6aiuwv 
of arrogant pride) [8] and that it was a common folk belief that 
mdAepoc accompanied vfpic - that is, that Polemos followed Hubris 
around rather than vice versa, causing or bringing €pic." 


[4] As mentioned in my Philosophy of Pathei-Mathos, Aika is that noble, 
respectful, balance understood, for example, by Sophocles (among many others) 
- for instance, Antigone respects the natural balance, the customs and 
traditions of her own numinous culture, given by the gods, whereas Creon 
verges towards and finally commits, like Oedipus in Oedipus Tyrannus, the 
error of UBpic and is thus “taught a lesson” (just like Oedipus) by the gods 
because, as Aeschylus wrote - 


Aika 6€ Toic pév ma0ovo- 
1D UQOEIDV EIPPETIEL 


In respect of Aixa, I write and spell it thus - in this modern way and with a 
capital A - to intimate a new, a particular and numinous, philosophical principle, 
and differentiate it from the more general 6ixkn. As a numinous principle, or 
axiom, Aika suggests what lies beyond and what was the genesis of 6ikn 
personified as the goddess, Judgement - the goddess of natural balance, of the 
ancestral way and ancestral customs. 


Thus, Aika implies the balance, the reasoned judgement, the thoughtful 
reasoning - ow@poveiv - that ma0ei uadOoc brings and restores, and which 
accumulated md@e1 pd@oc of a particular folk or méAic forms the basis for their 
ancestral customs. 6ixn is therefore, as the numinous principle Aika, what may 
be said to be a particular and a necessary balance between apetH and vBpic - 
between the vBpic that often results when the personal, the natural, quest for 
apeth becomes unbalanced and excessive. 


[5] Wu-wei is a Taoist term used in my philosophy of The Numinous Way "to 
refer to a personal ‘letting-be’ deriving from a feeling, a knowing, that an 
essential part of wisdom is cultivation of an interior personal balance and which 
cultivation requires acceptance that one must work with, or employ, things 
according to their nature, for to do otherwise is incorrect, and inclines us 
toward, or is, being excessive - that is, is UBpic. In practice, this is the 
cultivation of a certain (an acausal, numinous) perspective - that life, 
things/beings, change, flow, exist, in certain natural ways which we human 
beings cannot change however hard we might try; that such a hardness of 
human trying, a belief in such hardness, is unwise, un-natural, upsets the 
natural balance and can cause misfortune/suffering for us and/or for others, 
now or in the future. Thus success lies in discovering the inner nature of 
things/beings/ourselves and gently, naturally, slowly, working with this inner 
nature, not striving against it." 


I first became acquainted with the concept of wu-wei when, as a youth living in 
the Far East, I studied Taoism and a learnt a martial art based on Taoism. Thus 
it might be fair to assume that Taoism may well have influenced, to some 
degree, the development of my weltanschauung. 


ooo 


II 
Questions of Good, Evil, Honour, and God 
Some Personal Musings 


Introduction 


For the past three or so years, as I developed my 'numinous way' and then last 
year refined it into the philosophy of pathei-mathos, I have reflected more and 
more on questions concerning good, evil, honour, God, and religion and ethics 
in general; related as these matters are (at least according to my fallible 
understanding) to our nature, and possible development, as human beings, and 
thence to matters such as society, culture, and the jurisprudence by which 
modern societies function, or endeavour or aspire to function; and manifesting, 
as answers to such questions should, at least some explanations concerning the 
evidence that we human beings possess, and have possessed for thousands 
upon thousands of years, a paradoxical character, capable of - and having done - 
both honourable and dishonourable deeds, of being both 'good' and ‘bad’. 


Thus some of the questions of concern are: (i) what is 'good' and ‘bad’; (ii) have 
the definitions and thence the theology and epistemology and the morality of 
religions, over millennia, enabled more and more of us to avoid doing or causing 
what is 'bad'; (iii) what, if anything, can or perhaps should replace such 
definitions, such theology, such epistemology, such morality - such religions - for 
those who do not or cannot accept such religious answers and the guidance so 
offered; (iv) does jurisprudence - and thence The State - offer an acceptable 
alternative; and, perhaps most importantly, as I have endeavoured to intimate in 
some other recent musings, (v) can we as a species change, sans a belief in 
some reward or the threat of punishment - be such karmic, eschatological, or 
deriving from something such as a State - or "are we fated, under Sun, to 
squabble and bicker and hate and kill and destroy and exploit this planet and its 
life until we, a failed species, leave only dead detritic traces of our hubris?" [1] 


Today - thousands of years after the births of Lao Tzu, of the Buddha, of Moses, 
of Jesus of Nazareth, of Muhammad - horrid things still happen every minute of 
every day to people who do not deserve them, who have done nothing 
dishonourable. Horrid things caused by other human beings, and it certainly 


seems to me that we, as a species - en masse, world-wide - cannot seem to 
prevent ourselves from doing what is bad, here understanding and accepting, 
initially at least, 'the bad' as that which harms or kills or causes suffering to 
others. All we seem to have done is manufacture more excuses for ourselves 
and for others in order to try and justify the harm done, and the killings and the 
suffering caused, and thus 


",...atterly, in the name of some country, or some nation, or some 
political ideal, or some cause, or on behalf of some-thing supra- 
personal we believed in, we sallied for to war or did deeds that caused 
suffering, death, destruction, and inflicted violence on others. 
Defending this, or attacking that. Invading here; or colonizing there. 
Dreaming of or determined to find glory. Always, always, using the 
excuse that our cause, our ideal, our country, our nation, our security, 
our prosperity, our 'way of life', our 'destiny', hallowed our deeds; 
believing that such suffering, death, destruction as we caused, and 
the violence we inflicted on others, were somehow justified because 
‘we' were right and 'they' our foes, were wrong or in some way not as 
‘civilized’ or as ‘just’ as us since 'their cause’ or their 'way of life' or 
way of doing things was, according to us, reprehensible." [2] 


But is 'the bad' really that which harms or kills, or causes suffering to, others, 
and if so, is it necessary - moral - to qualify this understanding by appending 
‘without just cause’ to it, and what, therefore - as others, from the Jus 
Papirianum attributed to Sextus Papirius to Augustine of Hippo to Thomas 
Aquinas and beyond, have saught to define - is a ‘just cause’ so that 'the bad' is 
then understood to be "that which harms or kills or causes suffering to others 
without just cause". 


This essay presents some musings of mine regarding such questions. 


DWM 
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Part One 


Good and Evil - An Early Christian Perspective 


Given the influence of Christianity over individuals in the West during the past 
two millennia, especially in terms of eschatology and jurisprudence, it seems 
apposite to consider how the concepts of 'good' and 'evil' are presented in 


Christian scripture. 
In Genesis 3.5 it is written that: 


n5et yao O Vedc OTL EV AV NEPA OAyNTE aM’ adTODd, Siavo1yOfoovtar 
DED Oi OPOMAPOt, Kai EoEOVE WC DEO YIVLWOKOVTEC KAAOV Kai 
Tovnpov. [3] 


What, therefore, is meant by yluwoKovtec KAAOD Kai Tovnpdov? Most 
translations - modern and otherwise - provide something akin to "knowing good 
and evil" which we, after two thousand years, presume to associate with some 
theological ideation such as ‘the forces/realm of good' contrasted with (or 
verses) 'the forces/realm of evil' as if both have or can have an existence 
independent of the physical world and independent of ourselves, an existence or 
a force associated, or seemingly associated, with a being described, in the 
Hebrew scriptures, as Wf] - a serpent - and in LXX as ogic, a mythological 
creature familiar to readers of Hesiod's Theogony [4] and from myths and 
legends concerning the oracle at Delphi and the I16@wv, which is both curious 
and interesting given that wni can signify divination (qv. Genesis 44.15, for 
example) and the whisper (the hiss) of a soothsayer or an enchantress. 


But, in respect of this 'good and evil', might the Greek of LXX - and the Hebrew 
text - suggest something other than such a theological ideation? That is, how 
might the Greek text have been understood in its time? 


The Greek of LXX contrasts kd&Aoc with novnpdv. Now, K&Aoc is classically 
understood (as often in Homer) as 'what is pleasing' (as in pleasing to look 
upon) and that which is considered beneficial and/or admirable (as in admirable 
deeds); whence what is beautiful/healthy and what is noble or honourable. 
Classically understood, tovnpov is 'wearisome' (as in Hesiod, for instance in 
reference to the tasks that Hercules has to endure) and also what is considered 
dishonourable or cowardly, as in Sophocles, Philoctetes v.437 - m6Aey10c ODBED’ 
Gv6hp’ EKOV Aipet MOovNpOV, HAAG Tobe xypnotodvc asi (battle does not willingly 
take cowards, but - as of old - the honourable). 


The classical meaning of the Genesis text - of the Greek still understood at the 
time of LXX (c. 250 BCE) and before later interpretations [5] - might therefore 
seem to suggest some contrast between what is beneficial/admirable/beautiful 
/noble/honourable and what is wearisome/cowardly/dishonourable. 


Interestingly, the sense of the Hebrew text of Genesis 3.5 seems to follow the 
sense of the Greek, or vice versa [6]- 97) 20 °yt. That is, "knowing tov and 


rah," with 110 suggesting pleasing, pleasant, beautiful; and v7 suggesting 
adversity, unpleasant, harmful, injurious. 


In Genesis 8.21, movnpov also occurs, again usually translated as some abstract 


‘evil' - man's heart is evil from his youth, and so on - even though the 
classical/Hebrew understanding of the term suggests the former more personal 
sense of dishonourable/injurious, as does its occurrence in the New Testament, 
as, for example, in Luke 6.45 where it is - interestingly - contrasted not with 
KGAoc but with ayaGdc, and where the context - of a healthy (a good, ka&Aoc) 
tree not bearing rotten/bad (oamp6c) fruit, KxaAOv Molobv KapNov oampov - also 
suggests not some abstract (demonic) 'evil' but a dishonourable (a bad, 
cowardly) person bringing forth some-thing bad, burdensome, dishonourable, 
and thus unhealthy, as rotten fruit is unhealthy and harmful, and with Luke 
6.43-5 therefore translated thus: 


For no healthy tree brings forth rotten fruit just as a rotten tree 
cannot bring forth healthy fruit. For each tree is judged by its fruit. A 
good person from the store of good in their heart brings forth what is 
good, and a bad person from their bad store brings forth what is bad; 
for it is because of an overflowing heart that the mouth speaks. 


Ov yap Eotiv S€v6pov KaAOV NOLOdv KAPIIOV Capdv, OLbE MGALVD 
5év6pov oOalpov Mo1obv KAPMOV KAAGDV, EkKAOTOV pap Sévhpov EK TOD 
iSiov KAPIOD ylvLWOKETAL: 0 KyabOc KVOPWIOC EK TOD Ayabod 
Onoavpod tic Kapbiac MpOMPEepEl TO AYABSV, KAI O MOVNPOC EK TOD 
MOVNPOV Mpo*PEePEt TO MOVNPOV: EK yAP TEploGEevATOC KaPHiac AaAsi 
TO OTOLA AVTOD 


This ‘healthy tree' and ‘rotten fruit' make sense, for how can a tree be evil? 
Similarly, the contrast of tovnpdov with aya8dc also makes sense in referring to 
a bad person and good person, for a«ya@6c is classically understood as brave; 
honourable; well-bred (as often in Homer) and as implying a personal quality, 
such as prowess, excellence, in some-thing - or good at some-thing - as in The 
Agamemnon of Aeschylus: 


ootic 6’ Kya8Oc MpOoPRaToyvuopiwv, 
OvK EoTL AaBetv SpPATA Pwrtdc, 

ta 50KODVT’ EvVPPOVOC EK HiavOIAC 
vbapei Oatvelv MLAOTNTI. 


Yet to he who has a good knowledge of his herd 
A person's eyes cannot conceal what is a feeble begging for friendship 
Behind a pretence of reasoned good judgement. (vv. 795-798) 
and as in Oedipus Tyrannus by Sophocles: 
opac tv’ HKElc, xyabdc Mv pvuoyNnv avip, 
TODLIOV MaplEeic Ka KATAPBAVVWDY KEQP; 


Observe where you have come to with your prowess in reason 
By me giving way and blunting my passion. (vv. 687-8) 


The scriptural contrast of rottenness and health is also evident, for instance, in 
Romans 12.21: 


L7) ViK® O10 TOD KAKOD GAAG VIKA EV TO AyaO@ TO KAKODV 


where wya86c is contrasted with kakoc rather than with novnpov. Although the 
verse is often translated along the lines of 'Do not let evil conquer you, instead 
conquer evil with good,' classically understood, kakoc is what is 'bad' in the 
sense of some-thing rotten or unhealthy, or - the opposite of kdAoc - what is 
displeasing to see. kakoc is also what is unlucky, a misfortune, and/or injurious, 
as for example in The Agamemnon 


TO HED POVAIKA IIPWTOV ApoEevoc Biya 
no8ai S6poic Epnpov EKMaYAOV KAKOV 


Primarily, for a lady to be separate from her mate - 
To remain unprotected by family - is a harsh misfortune (vv. 862-3) 


Given the sense of «ya86c previously mentioned (with reference for example to 
Luke 6.45) and this sense of kakoc, then Romans 12.21 might suggest: "Do not 
let what is rotten win; instead, overpower what is rotten with what is good," and 
good in the sense of beneficial and healthy, so that an alternative would be "Do 
not let what is harmful win; instead, overpower what is harmful with what is 
healthy." 


Similarly, Romans 12.17 - with its contrast of kak6c and KdAoc - would imply: 


Do not render what is bad with what is bad; rather, show concern for 
what all see is good. 


pndevi KaKOV ATi KAKOD AMO6166VTEC, MPOVOODLEVOL KAAG EVWITLOV 
NavVIWY avOpwrnwv- 


Understood thus, the impression is not of ‘fire and brimstone’ preaching but of 
something rather gentle, something much more human and appealing and 
understanding of human nature; something evident, for example, in the 
well-known passage (Romans 13.10) } ayamn tH MANoOtov KaKOv OvK EpydaCeTar- 
TANPWEa Ovv vdplov h ayamn;: love brings no harm to the neighbour; love is the 
completion of the law. 


Furthermore, it is this love which is healthy and good; which can 'overpower 
what is harmful’, what is bad. 


What these examples reveal - and many other examples from Christian scripture 
could be adduced - is not abstract, impersonal, theological concepts of 'good' 
and 'evil' but rather something personal that individuals can relate to and 
understand, and it is tempting therefore to suggest that it was later, and 
theological, interpretations and interpolations which led to a harsh dichotomy, 


an apocalyptic eschatology, a 'war' between an abstract 'good' and 'evil', and 
that with such interpretations and interpolations - much in evidence in the 
persecution of alleged heretics - the simple gospel message of the health of love 
was somehow lost for a while, to be, later on, re-expressed by people such as 
William Penn, who wrote, in his Some Fruits of Solitude, "Let us then try what 
love can do." 


Notes 

[1] Blue Reflected Starlight. 2012 

[2] qv. A Slowful Learning, Perhaps. 2012 

[3] Septuaginta - Vetus Testamentum. c. 250 BCE. 


[4] qv. the Chimaera (vv. 319ff), described as having three heads, one of which - 
1) 5’ O@ioc - was a serpent, a dragon: Om0ev 5€ SpaKwv. 


[5] The current consensus is that LXX was written around 250 BCE, give or take 
a few decades. This is the Hellenistic era of Euclid and Archimedes; a period 
when Homer was still recited, and the classic tragedies of Aeschylus, Sophocles, 
and others, some two or more centuries before, were still understood and 
appreciated, just as the language of Shakespeare - and his plays - are 
understood and appreciated today. This appreciation of classical Greek 
literature continued into the Roman era and beyond, with the cultured Cicero, 
for example, often explaining classical Greek terms for his Latin readers, and 
with Marcus Aurelius - Roman Emperor a century after the time of Jesus of 
Nazareth - writing his 'meditations', Ta cic Exvtdv - in the same (possibly Attic 
derived) koivn Greek as that of LXX and the New Testament. 


It is therefore seems likely that the scribes of LXX - and possibly those of the 
New Testament - were also familiar with the earlier classical literature. 


[6] The date of the Hebrew scriptures has been much discussed. The earliest 
fragments of extant texts of both LXX and the Hebrew scriptures currently 
known suggest that LXX is slightly (but not much) older than the written text of 
the Hebrew scriptures of which papyrus fragments survive. However, according 
to Jewish aural tradition the scrolls of the Torah were first written c. 1000 BCE 
and thus would predate LXX by many centuries. 


Part Two 


Good and Evil - A Muslim Perspective 

The classical and the early Christian sense of a human, and a natural, and not 
an abstract, dogmatical, good and bad, briefly outlined in part one, is also found 
in Islam: in the Quran, in the Sunnah, and in Shariah. For the sense of 'the bad' 
- 4 - is of what is rotten, unhealthy, dirty, unclean, defective; with the sense 


of 'the good’, of 'good things'- <4b! - being pleasing, pure, healthy, natural, 
beautiful, noble. 


Consider, for example, Surah 5, Ayah 100 of the Quran: 
Sh de sal 45 shill tn Ss ea yt 
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A fallible 'interpretation of meaning’ [1] is: 


“The dirty and the clean are not alike even though, being ubiquitous, 
what is dirty may entice [ 4¢\] you." [2] 


In Surah 61, Ayah 12, 'good'- 4% - is what is beautiful, pleasant: 
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" [Allah] will forgive your transgressions [ 35 ] and guide you to 
Jannah wherein are rivers, cascading down, and those beautiful 
dwellings set within perpetually-flowering gardens. And this is the 
success that matters."[Interpretation of meaning] 


Consider also Surah 2, Ayah 267: 


Oy tens Sally 


"From what We give you from the earth and from the good things you 
have earned - disburse; but do not look toward [ |!s« ] disbursing 
those defective things, which you would never take [for yourself] 
unless your eyes were closed." [Interpretation of meaning] 


As with the New Testament, what these examples reveal - and many other 
examples could be adduced - is not abstract concepts of 'good' and ‘evil’ but 
rather something that is understandable by individuals and related to 
themselves and the world around them [3]. 


Jurisprudence and Society 


Islam and Christianity have both developed traditions relating to the scope, 
detail, intent, and the implementation, of the laws necessitated by a society [4] - 
a jurisprudence - as well as traditions, or doctrines, concerning the nature of 
the authority that has or asserts it has the power to enforce such laws, and 
which laws often seek to criminalize 'the bad' and thus offer an interpretation of 
‘the good' and 'the bad’. 


The traditional Christian view, evident in the Catholic tradition, is one of not 
only canon law but of the exercise of spiritual influence, direct and indirect, 
over civil authority to the extent, for example, that the Code of Justinian of 
529-534 CE begins with In Nomine Domini Nostri Jesu Christi and (i) enshrined 
in law the authority of the Church, (ii) enshrined in law the requirement that all 
persons subject to the jurisdiction of the code be Christian, and thus that 
society be a Christian one; and (iii) detailed in law what constituted heresy. 


For Muslims, Islamic jurisprudence (fiqh) - the textual sources of which are the 
Quran and Sunnah - is a legal and an ethical guide to what is good and what is 
bad; that is, to what is halal (beneficial) and what is haram (harmful) from the 
perspective of the only success that, for a Muslim, matters: the success of being 
guided by Allah to dwell in the perpetually-flowering Gardens of Paradise, 
wherein are rivers, cascading down. 


Being a legal as well as an ethical guide, fiqh deals not only with religious 
worship but also with civil, business, and domestic, matters such as 


transactions, ownership, funds, and inheritance, and thus provides a framework 
for a society whose aim is to assist Muslims who live together in a particular 
area to know and follow the precepts and the way of life revealed by 
Muhammad: to do and inspire what i is good, and avoid and dissuade others from 
doing what is bad, ath Gsiess Sal OF Oi ay eas 5544 (Amr bil Maroof wa Nahi 
anil Munkar) [5]. 


However, it seems to me that the problem with jurisprudence, Muslim and 
Christian, is and was our fallible, human, understanding of the revelation, of the 
original message; a problem classically understood in Islam by the distinction 
made by Muslim scholars between figh - our fallible understanding and 
attempts at interpretation - and Shariah, the divine and perfect guidance given 
by Allah, based as figh (classical Islamic jurisprudence) is on the principles of 
acceptance of diversity (of scholarly opinion), on custom [6], and on reasoned 
deductions by individuals that are stated to be fallible and thus not immutable. 
A distinction that allows for reasoned change, accepts the necessity of diverse 
opinions, the necessity of individual independent scholarly judgement in trials, 
arbitrations, and determining penalties, and manifests both the non-hierarchical 
nature of the religion of Islam and the original understanding of the good and 
the bad. 


In modern times, in the Muslim world, this necessary distinction between fiqh 
and Shariah, this allowance for reasoned change based on diverse scholarly 
opinion, and the necessity of individual independent scholarly judgement in 
trials, arbitrations, and determining penalties, often seems to be overlooked 
when attempts are made by governments in Muslim lands to introduce ‘Shariah 
law' with the result that inflexible penal codes and immutable penalties are 
introduced backed by the claim, contrary to figh, that such governments have a 
mandate to impose and enforce such dogmatical interpretations as are an 
inevitable part of such government-sponsored codified law. 


Even in the past this distinction between figh and Shariah, and the need for an 
acceptance of a diversity of scholarly and reasoned opinion, was often 
neglected, especially by powerful rulers or ruling cliques, leading to societies 
which were Muslim in name only where ‘the good' came to be more the 
embodiment of the will or the desire or the need of the powerful, the privileged, 
than it was of the original religious revelation, and where 'the law' became 
inflexible, impersonal, and often corrupt, with regular conflict between the 
powerful, the privileged within a society and/or between societies, and which 
conflicts were sometimes justified by appeals to a particular religious 
interpretation. Similarly with Christianity, as shown by the tumultuous conflicts 
- religious and civil, and causing immense suffering - within the West since the 
time of Justinian. 


Thus does the original meaning - the message - of the revelation seem to 
become somewhat lost; the message, in the case of Christianity, of love and 


humility, of redemption through suffering (crucifixus), of And6o0te obv TX 
Katioapoc Katoapi Kai tx tod @eod TH @eq@ [7]; the message, in the case of 
Islam, of an individual reliance only on Allah, of Adab [8], of respect for 
diversity and custom. 


Which leads to the question as to whether a jurisprudence based on a spiritual 
revelation works, given the nature of such a religion and the fact that it seems 
that our paradoxical human nature and our societies were not effectively 
changed, and have not been effectively changed, by such jurisprudence, or at 
least not changed for long. Do these religions - does religion, spirituality, in 
general - require, demand, that the believers reform, or try to reform, the 
world? If so, is that contrary to such personal, human, notions of the good and 
the bad that have been described above? [9] Is two thousand years - in the case 
of Christianity - a sufficient time to judge such change, such societies, such 
jurisprudence? Is one and a half thousand years - in the case of Islam - a 
sufficient time to judge such change, such societies, such jurisprudence? 


The problem seems to be that for revelatory religions such as Islam and 
Christianity the priority is salvation of the individual and thus the distinction 
made between this, our mortal, life and the next; a priority and a distinction 
that has, for centuries, been used to explain, and often justify - by individuals, 
governments, factions, and authorities - harsh deeds and practices, and harsh 
punishments and policies. Thus, what has tended to occur is that such salvation 
has become a ‘just cause’, used for century after century to justify or to try and 
justify (i) the persecution, torture, and killing of those deemed to be heretics, 
(ii) wars (bellum iustum), conflicts, and violent religious schisms; and (iii) the 
harsh treatment of 'non-believers'. All in the name of, for example, 'saving 
souls', and/or based on the belief, the interpretation, that this is what God has 
commanded; for such suffering and horrors that are caused or occur in this life 
are really of lesser importance than being admitted into Heaven. Hence the 
concepts of martyrdom and of us bearing our misfortunes, our pain, our 
suffering, the horrors inflicted by others and on others, because of the hope, the 
promise, the reward, of an everlasting life in eternal bliss. 


The Modern State 


Such an understanding - such questions and such answers regarding religion 
and religious jurisprudence - are not new, and led, centuries ago, to the idea of 
the secular State, to the theory of governance termed liberal democracy, and to 
a new or at least a revised jurisprudence [10]. That is, to such sentiments as are 
expressed in the 1776 Declaration of Independence: 


"We hold these truths to be self-evident, that all men are created 
equal, that they are endowed by their Creator with certain 
unalienable Rights, that among these are Life, Liberty and the pursuit 
of Happiness. That to secure these rights, Governments are instituted 


among Men, deriving their just powers from the consent of the 
governed. That whenever any Form of Government becomes 
destructive of these ends, it is the Right of the People to alter or to 
abolish it and to institute new Government, laying its foundation on 
such principles and organizing its powers in such form, as to them 
shall seem most likely to effect their Safety and Happiness." 


The focus is not on salvation, not on Heaven or Jannah, but on Life, Liberty, and 
the pursuit of Happiness. A focus, a governance, a jurisprudence, and a 
sentiment, that have certainly changed the West, and some other parts of the 
world, for the better. As I have mentioned elsewhere: 


"The simple truth of the present and so evident to me now - in respect 
of the societies of the West, and especially of societies such as those 
currently existing in America and Britain - is that for all their 
problems and all their flaws they seem to be much better than those 
elsewhere, and certainly better than what existed in the past. That is, 
that there is, within them, a certain tolerance; a certain respect for 
the individual; a certain duty of care; and certainly still a freedom of 
life, of expression, as well as a standard of living which, for perhaps 
the majority, is better than elsewhere in the world and most certainly 
better than existed there and elsewhere in the past. 


In addition, there are within their structures - such as their police 
forces, their governments, their social and governmental institutions - 
people of good will, of humanity, of fairness, who strive to do what is 
good, right. Indeed, far more good people in such places than bad 
people, so that a certain balance, the balance of goodness, is 
maintained even though occasionally (but not for long) that balance 
may seem to waver somewhat. 


Furthermore, many or most of the flaws, the problems, within such 
societies are recognized and openly discussed, with a multitude of 
people of good will, of humanity, of fairness, dedicating themselves to 
helping those affected by such flaws, such problems. In addition, there 
are many others trying to improve those societies, and to trying find 
or implement solutions to such problems, in tolerant ways which do 
not cause conflict or involve the harshness, the violence, the hatred, 
of extremism." [11] 


Interestingly, many of the ‘multitude of people of good will, of humanity, of 
fairness’ dedicated to helping those within such now secular societies, and 
many of those trying to improve those societies, are people of faith: Christian, 
Jewish, Muslim, Buddhist... Which perhaps explains, or partly explains, why 
Christianity and, to a lesser extent, Islam have begun, by the necessity of 
interaction and by social practicalities, to adapt to the changes that the modern 
State - with its liberal democracy and modern jurisprudence - has wrought over 


the past two centuries; changes manifest, for example, not only in an increased 
standard of living for many (especially in the lands of the West) but also in 
attitudes, perception, and expectation, especially in relation to human rights. A 
change that has begun to lead many Christians, and some Muslims, to 
re-discover the simple message of their respective - and in many ways quite 
similar - revelations; a change that has led others to reject the more harsh 
interpretations of their faith and seek reform within their faith (Christian, 
Jewish, and Muslim); and a change which is leading others to question whether 
such messages of revelation are even compatible with the rights, the life, the 
liberty, and the happiness, of certain people, such as those whose love is for 
someone of the same gender. 


Good and Evil - The Perspective of Pathei-Mathos 


The pathei-mathos of individuals over thousands of years, often described in 
literature, poetry, memoirs, aural stories, and often expressed via non-verbal 
mediums such as music and Art, has resulted in an accumulation of insights; 
what we might with some justification describe as a culture, which, while often 
redolent of the spiritual, is not religious. That is, not doctrinal, not codified, not 
organized, and not presenting or manifesting a theology. A culture that is supra- 
national, containing as it does, among many other treasures, the observations of 
Lao Tzu, Siddhartha Gautama, Ovid, and Mohandas K. Gandhi; the thoughts of 
Aeschylus, Sappho, and Sophocles; the writings of Marcus Aurelius and Jane 
Austen; the allegory, the mysterium, of Jesus of Nazareth; and, importantly, the 
experiences - written, recorded, and aural - of those who over the centuries 
have endured suffering, conflict, disaster, tragedy, and war, and who were 
forever changed by the experience. 


As often in respect of a culture, as with a religion or a spiritual Way of Life, 
individuals may favour some insights over others, and may and probably will 
differ over how certain insights should be understood or interpreted. As for me, 
I find in this vast cultural treasure three important things. 


First, an understanding of the impermanence of temporal things; of how 
abstract ideations - given some practical form and maintained via striving 
human beings - over decades and centuries always by their nature wreck havoc 
and cause or contribute to suffering often despite the decent intentions of those 
who brought them into being and maintain or maintained them; and of how all 
such forms, in the perspective of millennia, 'hath but a short time to live’. 


Second, that even the modern State with its liberal democracy and its 
jurisprudence and its benefits and positive change, is not only impermanent but 
also, for some, a cause of suffering, of havoc, and that the benefits and the 
positive change do not necessarily offset such suffering, such havoc, as are 
caused, as have been caused, and as may continue to be caused; and that it is 


for each one of us to decide how to, or whether to, engage with such an 
impermanent form, by and for example following the moral advice given some 
two millennia ago - AndSote ovv ta Kaioapoc Katoapi kai ta Tob Meod TH Oe@ 
- and/or by perhaps trying to improve those societies, "in tolerant ways which 
do not cause conflict or involve the harshness, the violence, the hatred, of 
extremism." 


Third, that there is in this culture of pathei-mathos a particular ethos: the tone 
of harmony, appovin; of a natural balance, or rather of how certain human 
actions are hubris - bfpic - and not only disrupt this needful harmony but also 
cause or contribute to suffering. Of the importance, and perhaps the primacy, of 
human love; of how Eris is the child of Polemos and Hubris, and of how a 
lovelorn Polemos follows Hubris around, never requited. Of how the truths of 
religions and spiritual ways are, in their genesis, basically simple, always 
numinous, and most probably the same: guides to living in such a way that we 
can rediscover the natural balance, appreciate the numinous, and avoid hubris. 


All of which lead to an understanding of (i) how good and bad are not ‘out there' 
and cannot be manifest or assumed to be manifest in some form, by some 
ideation, or in 'them' (the others), without causing or contributing to or being 
the genesis of suffering, but instead are within us as individuals, a part of our 
nature, our character, our @voic, and often divergently expressed; and (ii) of 
how, in my view at least, personal honour and not a codified law, not a 
jurisprudence, is the best, the most excellent, way to define and manifest this 
‘good', with honour understood, as in my philosophy of pathei-mathos [12], as 
an instinct for and an adherence to what is fair, dignified, and valourous. An 
honourable person is thus someone of manners, fairness, reasoned judgement, 
and valour; with honour being a means to live, to behave, in order to avoid 
committing the folly, the error, of bBpic; in order try and avoid causing 
suffering, and in order to rediscover, to acquire, “pyovin, that natural balance 
that presences the numinous (sans denotatum and sans dogma) and thus 
reveals what is important about life and about being human. 


For, in effect, the truths concerning honour and dishonour, and of our 
propensity for both honour and dishonour, are the essence of what we can learn 


from the supra-national, the living, and the thousands of years old, human 
culture of pathei-mathos. 


Notes 
[1] The fallible interpretations of meaning that are given here are mine. 


[2] In respect of 4sei, qv. Surah 9, Ayah 85- 3V3\5 Ags) Gazi Ys - do not let 


their wealth and their children enchant you. That is, do not be impressed by 
their wealth and marvel at their (apparently fine) offspring. 


[3] It is to be expected that some, or many, will find this conclusion of mine 
regarding good and evil in Christian scripture and/or in Islam a controversial 
one, as no doubt some will query my (fallible) interpretation of the texts, and 
which interpretations often avoid conventional readings, for three reasons. 


First, to hopefully give some readers a sense - an intimation - of the vibrancy, 
the immediacy, that I find in the texts that I have endeavoured to 
translate/interpret here, and endeavoured in the past to translate/interpret 
elsewhere. 

Second, as I noted in Explanation Of Humility and The Need for Tolerance with 


respect to the Quran and me “yl ; 


My, admittedly fallible, view now - after some years of reflexion and 
study - is that, in an English interpretation of the meaning of a work 
as revered, and misunderstood, as the Quran, English words in 
common usage must be carefully chosen, with many common words 
avoided, and that it would sometimes be better to choose an unusual 
or even archaic word in order to try and convey something of the 
sense of the Arabic. Thus, with a careful interpretation common 
misunderstandings of the text - by non-Muslims unversed in Arabic - 
can possibly be avoided, especially if - as might be the case with 
unusual words - the reader has to pause to consider the meaning or 
make the effort to find the meaning, if only in a glossary appended to 
the interpretation. A pause and/or an effort that is suited to reading a 
work revered by millions of people around the world. 


Hence why in the matter of Ayah 151 of Surah Al 'Imran, my interpretation of 
meaning, employing just such an unusual English word with a literary 
provenance, was: 


Into the hearts of they who disbelieve We shall hurl redurre because 
they, without any authority revealed about such things, associate 
others with Allah; and for their home: The Fire, that harrowing resting 
place of the unjust. 


Third, to perhaps inspire some to scholarly consider, again, both the text 
themselves and the accepted interpretation(s) given that in my view 
translation/interpretation of texts to English from an ancient (no longer spoken) 
language or from a text revered in the way the Quran is (i) not 'an exact 
science' but more akin to an art to be approached with (a) an artistic 
appreciation of what was (in the case of ancient texts) a living vibrant language 
and in the case of the Quran is a poetic and numinous language, (b) with a 
certain humility, and (c) with a lack of preconceptions about the accepted 
‘meaning’ of certain words and which accepted meanings are often only the 


attempts of others in the past to approximate an assumed meaning, and (ii) that 
the rich diversity, vibrancy. and flexibility of the English language has, in my 
view, been much underused, and an underuse that has sometimes led to bland 
interpretations of texts. 


[4] Society is understood here, as elsewhere in my philosophy of pathei-mathos, 
as a collection of individuals who live in a particular area and who are subject to 
the same laws (or customs) - whether written or aural - and the same 
institutions of authority, however that authority has been obtained and is 
manifest. 


Jurisprudence is understood here as describing a systematic (often codified) 
system of law - written or aural, and whether practical, implemented, or 
theorized - and the scope, nature, and intent of those laws. The Jus Papirianum 
attributed to Sextus Papirius and the Code of Justinian are thus examples of 
jurisprudence. 


[5] Surah 3, Ayah 110. 


[6] One of the five principle maxims of Islamic jurisprudence (which five 
principles are regarded as expressing the essence of fiqh) is Ss sak) . That is, 
that the customs of a society or culture are important and a factor to be 
considered if they do not conflict with the guidance of Quran and Sunnah. 


[7] Matthew 22:21. Render therefore to Caesar the things that are Caesar's; and 
to God, the things that are God's. 


[8] The importance of Muslim Adab - the manners, the morals, the culture, of 
Muslims - in defining and understanding Islam is something that many 
non-Muslims, especially those critical of Islam, are either ignorant of or dismiss. 


An appreciation of Adab can be gleaned from reading Bukhari's book Al-Adab 
Al-Mufrad and also An-Nawawi's collection Forty Ahadith. 


[9] qv. Part Three. 


[10] Important parts of this jurisprudence concern international law and laws 
relating to human rights. 


[11] Notes on The Politics and Ideology of Hate (2012) 


[12] qv. Conspectus of The Philosophy of Pathei-Mathos and Recuyle of the 
Philosophy of Pathei-Mathos. 


Part Three 


Religion, Law, and The Reformation of Individuals 


The overview in parts one and two of how, in my view, good and evil are 
understood in the culture of pathei-mathos and by early Christianity and Islam 
presented several musings, based as that overview was and those musing are 
on my experiences, study, and reflexion, over some forty years. One of my 
musings was that, in the case of Islam and Christianity - two of the most 
influential spiritual ways of life in the last two millennia - the understanding of 
good and evil was not originally of some dogmatical and theological abstraction 
divorced from human life, but a more directly personal one related to the 
behaviour of individuals, with the promise that good behaviour - as outlined in 
the gospels and in the Quran and Sunnah - would most probably be rewarded 
with a place in Heaven or Paradise, and that the powerful and the leaders of 
governments are accountable to God [1]. 


In the case of the culture of pathei-mathos, it not only provides, as does the 
modern State, a perspective (and a teleology) unrelated to the judgement of a 
supreme deity and the promise of an after-life, but also points us toward 
answers rather different from those provided by proponents of the State, of 
liberal democracy, and of a jurisprudence concerned with international law and 
codifying and criminalizing what politicians, and/or some political theory, 
ideology, dogma, or agenda, deem to be bad. For what that culture provides is 
an understanding of how all forms - be they considered political [2], or codified 
ideologically [3] or in the form of a dogmatic hierarchical religion - have caused 
suffering, or do cause suffering sooner or later, because they are judgemental, 
supra-personal; and that such suffering is unjustified because it is individual 
human beings and indeed the other life with which we share this planet who 
and which are important; and that to alleviate and to prevent and remove the 
causes of suffering is necessary because a manifestation of what is good; that is, 
a manifestation of reasoned, balanced, compassionate, personal judgement, and 
of that learning, that knowledge, the insights, that personal experience of 
conflict, war, disaster, tragedy, havoc, violence, hatred, and pain, have taught 
and revealed to individuals for some three thousand years. 


Thus it is that this culture contains the judgement, the insights, and the 
experience, of people as diverse in their origins, their life, and in some of their 
views, as Lao Tzu, Sappho, van Gogh, Solzhenitsyn, and Mohandas K. Gandhi. 
Sappho, for instance, moved by personal love, wrote over two and half thousand 
years ago that: 


For some - it is horsemen; for others - it is infantry; 
For some others - it is ships which are, on this black earth, 


Visibly constant in their beauty. But for me, 
It is that which you desire. 


To all, it is easy to make this completely understood 

For Helen - she who greatly surpassed other mortals in beauty - 
Left her most noble man and sailed forth to Troy 

Forgetting her beloved parents and her daughter 

Because [ the goddess ] led her away [...] 


Which makes me to see again Anactoria now far distant: 

For I would rather behold her pleasing, graceful movement 
And the radiant splendour of her face 

Than your Lydian chariots and foot-soldiers in full armour... [4] 


While Gandhi, motivated by a desire for communal change and a vision of the 
future, more recently wrote that civilization, correctly understood, does not 
mean and does not require cities and centralized government and vast 
industries - and thus a modern State - but rather means and requires a certain 
personal moral conduct, a "mastery over our mind and our passions" [5], 
non-violence, the simplicity of village life [6], and communities voluntarily 
cooperating together in pursuit of collective, and personal, development. 


Which two examples illustrate what are, perhaps, the two main answers that 
the culture of pathei-mathos offers and has so far offered to the question, posed 
in the Introduction of this essay, of what, if anything, can or perhaps should (i) 
replace the answers of religions for those who do not or cannot accept such 
religious answers and the theological perspective and guidance so offered, 
and/or (ii) replace the answers offered by the jurisprudence of nation-States and 
the political theories of governance of such States for those who adjudge that 
the suffering such States cause is, on balance, unacceptable [7]. These two 
answers - founded on or inspired by the insight of a personal rather than an 
impersonal, dogmatical, good and bad - are the internal one of a personal life, 
focused on personal love (and/or on Art, music, and so on), and the external one 
of seeking change by means such as the non-violence of passive resistance [8] 
and through personal example. 


How to choose? What criteria, moral or otherwise, to use to judge these two 
answers, and the other answers that over millennia and by pathei-mathos, have 
been lived and/or proposed? The criterion of the reformation - the development, 
the change - of the individual? If so, a change from what to where? Or, perhaps, 
the criterion should be personal honour? Indeed, should there be, or can there 
even be, some suprapersonal judgemental criteria that others may employ? 


Given the nature of pathei-mathos [9], and the nature of a criterion, I incline 
toward the view that there is no criteria beyond the very individual, the 
reasoned, the personal, non-transferable, and fallible, judgement which derives 


from our own pathei-mathos, our own empathy, our own experience, our own 
life, and our own understanding of the causes of suffering. 


Good, Evil, and The Criteria of Progress 


To formulate some standard or rule or some test to try to evaluate alternatives 
and make choices in such matters is to make presumptions about what 
constitutes progress; about what constitutes a ‘higher’ level - or a more 
advanced stage - and what constitutes a 'lower' level or stage. That is, to not 
only make a moral judgement connected to what is considered to be 'good' and 
‘evil' - right and wrong, correct and incorrect - but also to apply that judgement 
to others and to ‘things’. To judge them, and/or the actions of others, by 
whether they are on a par with, or are moving toward or away from, that 'right' 
and that 'wrong’. 


This is, in my view, a veering toward hubris, away from the natural balance, and 
thus away from that acknowledgement of our fallibility, of our uncertitude of 
knowing, that is the personal virtue of humility. For the essence of the culture of 
pathei-mathos, and the genesis, the ethos, of all religious revelations and 
spiritual ways before or until they become dogmatical [10], seems to be that we 
can only, without hubris, without prejudice, judge and reform ourselves. 


For what the culture of pathei-mathos reveals is that we human beings, are - 
personally - both the cause and the cure of suffering; and that our choice is 
whether or not we live, or try to live, in a manner which does not intentionally 
contribute to or which is not the genesis of new suffering. The choice, in effect, 
to choose the way of harmony - the natural balance - in preference to hubris. 
But how, if we choose the way of harmony, are we to live? Are we to try and 
judge the lives and works of those who in the past have so chosen, or seem to us 
to have so chosen, or whose life and works seems to manifest a certain harmony 
or a particular numinous understanding which resonates with us? Are we then 
to try and judge and compare the passive resistance of Gandhi to the life and 
works of William Penn to the poetry of Sappho to the life and work of van Gogh 
to the influence of Lao Tzu or Jesus of Nazareth. Who are we to do this, and 
why? Does non-violent activism toward and in the name of 'progress', and/or a 
message of spiritual reformation and redemption, have - or should have - a 
higher value than poetry or Art or music or a life lovingly devoted to a partner 
or to cultivating Wu-Wei? 


Or do we see the empathic, the human, the personal, scale of things, and our 
own human limitations, and accept that we do not need to so judge and so 
choose because we incline toward the view that all we can hope to do without 
veering toward hubris - toward upsetting the natural balance of Life, and thus 
causing more suffering - is to gently and with humility to try and personally 


alleviate some suffering somewhere in our own small way by, for instance, being 
compassionate and honourable in the immediacy of the living moment? With 
thus little or no concern for, or presumptions about, what others believe 
constitutes some-thing termed progress, and with little or no concern either 
about the promise, the reward, of an afterlife or about some suprapersonal 
human manufactured form, such as a State, that in some shape or other exists 
during our own brief mortal life? If so, then what - if anything - is the meaning, 
the purpose, of our so brief human living? 


Notes 


[1] "For what can a Man give in Exchange for his Life, as well as Soul? And 
though the chiefest in Government are seldom personally exposed, yet it is a 
Duty incumbent upon them to be tender of the Lives of their People; since 
without all Doubt, they are accountable to God for the Blood that is spilt in their 
Service. So that besides the Loss of so many Lives, of importance to any 
Government, both for Labour and Propagation, the Cries of so many Widows, 
Parents and Fatherless are prevented, that cannot be very pleasant in the Ears 
of any Government, and is the Natural Consequence of War in all Government." 
William Penn. An Essay towards the Present and Future Peace of Europe. 1693 
CE 


[2] By the term politics is meant: (i) The theory and practice of governance, with 
governance itself founded on two fundamental assumptions; that of some 
minority - a government (elected or unelected), some military authority, some 
oligarchy, some ruling elite, some tyrannos, or some leader - having or assuming 
authority (and thus power and influence) over others, and with that authority 
being exercised over a specific geographic area or territory; (ii) The activities of 
those individuals or groups whose aim or whose intent is to obtain and exercise 
some authority or some control over - or to influence - a society or sections of a 
society by means which are organized and directed toward changing/reforming 
that society or sections of a society, either in accordance with a particular 
ideology or not. 


[3] By the term ideology is meant a coherent, organized, and distinctive set of 
beliefs and/or ideas or ideals, and which beliefs and/or ideas and/or ideals 
pertain to governance, and/or to society, and/or to matters of a philosophical or 
a spiritual nature. 


[4] From fragment 16 (7th century BCE), the full text of which, from P. Oxy. 1231 
and 2166, is, with square brackets indicating conjectures and missing text: 


ol] pev immjwv OTPOTOV oi 6€ mé06wp, 
ot 5€ vawv aio’ ent] yav pedarvlav 
E]ppevar KGAALOTOD, EywW 5E KTV’ OT- 

TW TIC EPATAL 
na]yxv 6’ ebapec obvVETOV 16Nnoar 


HJavti tLo]ot’, & yao M6Av MEpoKEBOIGa 
KGAAOC [AvO]pwnwv EAéva [tTO]v avbpa 
TOD [ ap]iotov ; 

KaAA[inoi]o’ EBa 'c Tpotav mAéoiloa 
KWvO6[E naliboc ob6é ~iAwv To[K]Hwv 
nda[pnav] éuvaoc8n, aAAG Tapayay’ abTaDv 
[ Joav 

[ 


Jaymtov yao [ 


[ 
[ 
]...kKov@we Tt Jon.[.]v 

.. Jue vdv Avaxtopi[ac 0]vépvai- 

oO ov ] MapEeoioac, 

talc <K>e BoAAOipav Epatov TE Papa 
KapPapvypa AdpNpov (6nv mpocwnw 
ta AVSwv ApEatTa KXV OMAOLOL 
[meobSo0p]ayevtac. 


[5] Hind Swaraj, part 13. 1909 CE 
[6] Letter to Jawaharlal Nehru, October 5, 1945 CE 


[7] The argument here is along the following lines. That nation-States accept 
both the primacy of a codified law based on the maintenance of internal order 
according to that law, and the need to ensure the security, the interests, and the 
preservation, of the nation-State, both of which often necessitate or have 
necessitated the following: (i) the killing of and/or the use of violence against 
human beings in their own lands, and/or elsewhere by means of war or 
otherwise; (ii) the imprisonment/persecution of human beings both for 
deeds/dissent deemed illegal and for 'crimes against the State’; (iii) actions 
which cause pain and suffering and hardship to others, such as internal 
economic policies and/or external economic/trade sanctions; (iv) the commercial 
exploitation of the resources of this planet and of the other life with which we 
share this planet. 


[8] "Passive resistance is a method of securing rights by personal suffering, it is 
the reverse of resistance by arms. When I refuse to do a thing that is repugnant 
to my conscience, I use soul-force [...] Passive resistance, that is, soul-force, is 
matchless. It is superior to the force of arms." Gandhi, Hind Swaraj, part 17. 
1909 CE 


Concerning governments, he wrote, also in Hind Swaraj, that: "They do not say: 
‘You must do such and such a thing,’ but they say: 'if you do not do it, we will 


punish you’. 


[9] qv. my The Way of Pathei-Mathos - A Philosophical Compendiary. 


[10] As William Penn wrote in his tract The Great Case of Liberty of Conscience 
Once More Briefly Debated and Defended, published in 1670 CE: 


"They overturn the Christian Religion: 1. In the Nature of it, which is 
Meekness; 2. In the Practice of it, which is Suffering." 


Part Four 


Ontology and Denotatum 


To find answers to questions such as (i) how to live in a manner which does not 
intentionally contribute to or which is not the genesis of new suffering, and (ii) 
is there a meaning to our existence beyond the answers of God and 'the pursuit 
of liberty and happiness’ requires reformulating the questions based on the 
ontological presumptions that underlie them. That is, we need to understand 
ourselves, our nature, and to pose and answer questions regarding being, 
beings, and the relationship between beings. 


Conventional religions - such as Christianity and Islam - begin with a supreme 
being and a revelation, the promise, of an afterlife following a judgement, by 
the supreme being, of we humans as individuals. That is, there is guidance 
given as to what is good and bad and as to one's expected behaviour, as well as 
individuals who can commit transgressions - who can 'sin' - or who, by following 
the correct guidance, can progress toward salvation. The ontology here is of a 
transcendent, immortal, God, or Allah, and of separate mortal beings who 
possess the potential - for example, an immortal soul - to gain an existence 
beyond the death of their corporeal body. The immortal being has the ability 
(the power) to punish, or to reward, the mortal beings, and is stated to be a real 
being with an existence independent of us. 


In respect of The State, the ontology is one of an entity - The State, the nation- 
State, the government - and of individuals (‘citizens') who are less powerful than 
this entity, with this entity, however named, having the ability (the power) to 
punish, or to reward, the citizens. There is guidance given, by powerful entity, 
in the form of laws - of what is bad and good and one's expected behaviour - and 
the promise of such things as 'Life, Liberty and the pursuit of Happiness’ and 
reward of, a possible progress toward (in this life), security, health, and 
(possibly) wealth or at least a reasonable standard of living. Here, the powerful 
entity is a human ideation, of varied and variable specification, and which 
specifications have been manufactured - brought into being - by humans at 
various times during the past three hundred years and more. 


In respect of the culture of pathei-mathos, I find within it an alternative to these 
two influential, but in many ways quite similar, ontologies with their powerful 
entities, their guidance, their punishments and rewards, and the progression of 
individuals toward some-thing which the powerful entity asserts or promises it 
can provide. 


This alternative is the ontology of us - we human beings - as a transient affective 
and effective connexion to other living beings [1], an emanation of the flux of 
Life, of woyn [2]. That is, of the separation-of-otherness - of I and of 'them', the 
others - being the result of a causal-only perception, and of denotatum: of our 
propensity to give names to, or to describe by means of terms, that which we 
observe to be or that which we assume to be is different to and separate from 
us, whereas, as empathy reveals, 'we' are part of, an aspect, of 'them' since 
'they' are also finite, transient, emanations of wuyn. 


There is no abstract 'good' and 'evil' here; no division or cleaving asunder of 
@voic (physis). There is only us in harmony, in balance, with our nature, our 
q@voic, or us not in harmony with our nature as an affecting and effecting, finite, 
transient, mortal, aspect of Life. If we are harmony - in balance with Life, with 
other life - we do not cause or contribute to or are not the genesis of suffering: 
we do not affect Life in a harmful way, and as I have intimated elsewhere [3] 
love, compassion, humility, empathy, and honour, are a possible means whereby 
we, in harmony with our @vboic, can avoid harming Life and its emanations, be 
such life our fellow human beings or the other life with which we share this 
planet. 


In effect, this is the ontology of the illusion of self and of the unity, sans 
denotatum, of all living beings; of how we - presenced as human beings - can 
and do affect, and have affected, other life including other humans, often in 
ways we are not aware of; and of how our perception of I and of 'them' (the 
separation-of-otherness) has often led to us affecting other life in a harmful way, 
thus causing or contributing to or being the genesis of suffering, for that other 
life and often for ourselves. The ontology where there is no distinction, in being, 
between us - the emanations - and what emanates; there is only the appearance 
of difference due to our use of a causal-only perception and of denotatum. That 
is, we are yoy as woyn is both within us and us. We are the flux, the changing, 
of Life; changing as it changes. 


There is therefore no suprapersonal supreme being who punishes and rewards; 
no requirement to actively agitate for or against the State; no afterlife separate 
from us because what exists after us is, partly, us transformed in being and, 
partly, what we aid or harm by virtue of the fact that we are an affective and 
effective connexion - a part of - Life. Furthermore, there is no need to strive to 
progress toward a some-thing because we already are that some-thing; that is, 
we already are what we are meant to be, except we often - or mostly - do not 
know this, or do not know what we are doing charmed as we seem to be by the 


charisma of words, by denotatum. As Heraclitus expressed it: 


tov 6€ Adyov tov6’ Edvt0c KEl AEDVETOL yivovTal GVOPWITIOL Kai 
1pd00EV TF AKOVDOAL KAI AKOVOAVTEC TO IPMTOV: pIVDOPEVWV yap 
NGVTWY KATA TOV AOYOV TOVHE ATE{pOLOID EOIKAOL, EIPWPEVOL Kat 
ENEWV KAI EPYWV TOLOVTWDV, OKOIWDY Ey Sinyedyal KATH MVOIW 
SialpEWY EKAOTOD Kai PPACwWY OKWC Exe TOvLC 5& KAAOVCG AVOPWIOUC 
AavOdvei OKOOM EyEpOEVTEC TIOLODOIV, OKWOTIEN OKOOG EVBOVTEC 
EMAavOdvovtat 


Although this naming and expression [which I explain] exists, human beings tend to 
ignore it, both before and after they have become aware of it. Yet even though, 
regarding such naming and expression, I have revealed details of how Physis has 
been cleaved asunder, some human beings are inexperienced concerning it, 
fumbling about with words and deeds, just as other human beings, be they 
interested or just forgetful, are unaware of what they have done. [4] 


The Simple Way of Harmony 


This alternative ontology, derived from the culture of pathei-mathos, suggests 
that the answer to the question regarding the meaning of our existence is 
simply to be that which we are. To be in balance, in harmony, with Life; the 
balance that is love, compassion, humility, empathy, honour, tolerance, kindness, 
and wu-wei [5]. 


This, by its nature, is a personal answer and a personal choice; an alternative 
way that compliments and is respectful of other answers, other choices, and of 
other ways of dealing with issues such as the suffering that afflicts others, the 
harm that humans do so often inflict and have for so long inflicted upon others. 
The personal non-judgemental way, of presumption of innocence [6] and of 
wu-wei, balanced by, if required, a personal valourous, an honourable, 
intervention in a personal situation in the immediacy of the moment [7]. 


There is, in this alternative, no guidance required; and no-thing - such as an 
afterlife, or enlightenment, or liberty or happiness - to be attained. No need for 
dogma or too many words; no need for comparisons; no ‘just cause’ to excuse 
our behaviour. No mechanisms and no techniques to enable us to progress 
toward some-thing because there is no need or requirement to progress toward 
what is not there to be attained. There is only a personal living in such a way 
that we try to be compassionate, empathic, loving, honourable, kind, tolerant, 
gentle, and humble. And this is essentially the wisdom, the insight, the way of 
living - sans denotatum - that thousands upon thousands of people over 
millennia have contributed to the culture of pathei-mathos, as well as the 
essence of the message which many if not all spiritual ways and religions, in 
their genesis, perhaps saught to reveal: the message of the health of love and of 
our need, as fallible beings often inclined toward the unbalance of hubris, for 
humility. 


Notes 


[1] An affective connexion is an operative one, which therefore can affect or 
influence what it is connected to, and specifically in a non-causal and thus 
synchronistic manner; that is, without necessarily having a prior cause. An 
effective connexion is one of an effect; that is, is the result of some-thing else or 
causes some-thing else as result of that or some other prior cause. 


[2] Life qua being. qv. my The Way of Pathei-Mathos - A Philosophical 
Compendiary, and Conspectus of the Philosophy of Pathei-Mathos. (2012) 


[3] qv. Recuyle of the Philosophy of Pathei-Mathos, and Conspectus of the 
Philosophy of Pathei-Mathos. (2012) 


[4] Myatt. Some Notes on Heraclitus Fragment 1. (2013) 


[5] Wu-wei is a Taoist term used in my philosophy of pathei-mathos to refer to a 
personal ‘letting-be' - a non-interference - deriving from humility and from a 
feeling, a knowing, that an essential part of wisdom is cultivation of an interior 
personal balance and which cultivation requires acceptance that one must work 
with, or employ, things according to their nature, their @voic, for to do 
otherwise is incorrect, and inclines us toward, or is, being excessive - that is, 
toward the error, the unbalance, that is hubris, an error often manifest in 
personal arrogance, excessive personal pride, and insolence - that is, a 
disrespect for the numinous. 


In respect of non-interference and hubriatic striving, refer to my 2012 essay, 
Some Personal Musings On Empathy - In relation to the philosophy of ma@e1 
pa8oc 


[6] As mentioned in my philosophy of pathei-mathos, innocence is regarded as 
an attribute of those who, being personally unknown to us and beyond the 
purvue of our empathy, are therefore unjudged us by and who thus are given 
the benefit of the doubt. For this presumption of innocence of others - until 
direct personal experience, and individual and empathic knowing of them, prove 
otherwise - is the fair, the reasoned, thing to do. 


[7] In respect of such valourous intervention in personal situations, the 
following quotation is from my The Way of Pathei-Mathos - A Philosophical 
Compendiary. 


"The personal virtue of honour, and the cultivation of wu-wei, are - together - a 
practical, a living, manifestation of our understanding and appreciation of the 
numinous; of how to live, to behave, as empathy intimates we can or should in order 
to avoid committing the folly, the error, of bBpic, in order not to cause suffering, and 
in order to re-present, to acquire, «ppovin. For personal honour is essentially a 
presencing, a grounding, of yoyn - of Life, of our mboic - occurring when the insight 
(the knowing) of a developed empathy inclines us toward a compassion that is, of 
necessity, balanced by ow@poveiv and in accord with 6ixn. This balancing of 
compassion - of the need not to cause suffering - by ow@poveiv and 6ikn is perhaps 
most obvious on that particular occasion when it may be judged necessary to cause 
suffering to another human being. That is, in honourable self-defence. For it is 
natural - part of our reasoned, fair, just, human nature - to defend ourselves when 
attacked and (in the immediacy of the personal moment) to valorously, with chivalry, 
act in defence of someone close-by who is unfairly attacked or dishonourably 
threatened or is being bullied by others [...] 


This use of force is, importantly, crucially, restricted - by the individual nature of our 
judgement, and by the individual nature of our authority - to such personal 
situations of immediate self-defence and of valorous defence of others, and cannot 
be extended beyond that, for to so extend it, or attempt to extend it beyond the 
immediacy of the personal moment of an existing physical threat, is an arrogant 
presumption - an act of bBpic - which negates the fair, the human, presumption of 
innocence of those we do not personally know, we have no empathic knowledge of, 
and who present no direct, immediate, personal, threat to us or to others nearby us. 
Such personal self-defence and such valorous defence of another in a personal 
situation are in effect a means to restore the natural balance which the unfair, the 
dishonourable, behaviour of others upsets. That is, such defence fairly, justly, and 
naturally in the immediacy of the moment corrects their error of UBpic resulting 
from their bad (their rotten) mboic; a rotten character evident in their lack of the 
virtue, the skill, of cw@poveiv. For had they possessed that virtue, and if their 
character was not bad, they would not have undertaken such a dishonourable 
attack." 


Part Five 


A Very Personal Conclusion 


Twenty years ago, someone whom I loved who loved me died, too young and 
having harmed no one. Died, leaving me bereft, if only for a while. For too soon 
my return to those hubriatic, selfish, suffering-causing, and extremist, ways of 
my pasts. As if, despite the grief, the pain of loss, I personally had learned 
nothing, except in such moments of such remembering that did not, 
unfortunately, impact too much upon my practicalities of life; at least until 
another bereavement, thirteen years later, came to shock, shake, betake me far 
from my arrogant presumptions about myself, about life, to thus lead, to so 
slowly lead, to me on a Clear cold day yet again interiorly dwelling on what, if 
anything, is our human purpose of being here and why such bereavements, such 


early deaths, just seem so unjust, unfair. 


For they - as so many - having harmed no one, died, while I - as so many - lived 
on to continue causing mayhem, chaos, suffering, and grief, no God it seemed to 
stay us or to slay us for our miscreant mischief. That, to me, seems to be no 
deity of empathy and compassion; only one explanation to maybe betake our 
grief, our tears, our fears, away. 


I admit I could be wrong, but - having perhaps at least in some ways, and 
partially, understood the errors of both my selfish and my extremist suffering- 
causing pasts - I still cannot accept that such a compassionate, empathic, deity 
would, could, sanction such a taking of such innocence and allow such infliction 
of suffering to continue. For that makes no sense to me, given how I now do not 
believe there is another life awaiting us where we, judicium divinum, are 
rewarded or condemned. | find no comfort there; no satisfying explanation for 
the suffering that afflicts so many now as in the past: as if that, such suffering, 
as was written once, many times, is some sort of casus belli for our life, to be 
endured until such time as such a deity deems fit to end it. 


Man, that is born of a woman, hath but a short time to live, and is full 
of misery. He cometh up, and is cut down, like a flower; he fleeth as it 
were a shadow, and never continueth in one stay. In the midst of life 
we are in death. Of whom may we seek for succour, but of thee, O 
Lord... 


Must we therefore be resigned to suffering, to misery, to injustices, to the 
iniquity, to the continuing iniquity, of selfish, hubriatic, individuals who bully, 
rape, scheme, subjugate, manipulate, injure, maim, and kill? Reassured by 
judicium divinum or - perhaps - hoping, trusting, in the pending justice of some 
judge, some government, or some State? 


Is it wrong for me to still feel the need for someone, some many, somewhere, to 
somehow in some way forestall, prevent, such deeds by such persons as may 
unjustly harm some others so that there is no waiting for the divine justice of a 
deity; no waiting for some Court somewhere to - possibly, and sometimes - 
requite a grievous wrong. No waiting for that promised idealistic idyllic future 
society when we humans - having somehow (perhaps miraculously) been 
changed in nature en masse - have ceased to so grievously, harmfully, selfishly, 
inflict ourselves on others. 


My own and only fallible answer to the question of how to deal with the 
suffering that blights this world therefore seems to be the answer of a personal 
honour. That is, for each of us to gently try to carry that necessary harmony, 
that balance, of 6ixn, wordlessly within; to thus restrain ourselves from causing 
harm while being able, prepared, in the immediacy of the moment, to 
personally, physically, restrain - prevent - others when we chance upon such 
harm being done. This, to me, is Life in its wholesome natural fullness - as lived, 


presenced, by the brief, mortal, consciously aware, emanations we are; mortal 
emanations capable of restraint, reason, culture, and reforming change; of 
learning from our pathei-mathos and that of others. My personal answer to 
personal questions, perplexion, and to grief and doubt. The answer which is to 
live in hope - even need - of a personal loyal love; to live with empathy, 
gentleness, humility, compassion, and yet with strength enough to do what 
should be done when, within the purvue of our personal space, we meet with 
one or many causing suffering and harm, no thought then for the fragility of our 
own mortal life or even for personal consequences beyond the appovin we, in 
such honourable moments, are. 


III 
Blue Reflected Starlight 


As it departed toward the vastness of interstellar space, the Voyager 1 
interplanetary spacecraft in 1990(ce) transmitted an image of Earth from a 
distance of over four billion miles; the most distant image of Earth we human 
beings have ever seen. The Earth, our home, was a bluish dot; a mere Cosmic 
speck among the indefinity, visible only because of reflected starlight and - in 
the solar panorama imaged by Voyager on that February day - of no observed 
importance. One speck in one galaxy in a vast Cosmos of billions upon billions 
of galaxies, and one speck that would most probably appear, to a non-terran, 
less interesting than the rings of Saturn, just visible from such a distance. 


Yet we human beings, en masse, continue to live in a manner which not only 
belies our Cosmic insignificance but which militates against the empathy, the 
humility, that such a Cosmic perspective can and does engender. Thus do we 
individually, as well as collectively, have pride in our lives, our deeds, our 
‘accomplishments’, just as we continue to exploit not only other human beings 
but the Earth itself: and exploit for pleasure, or profit, or from some desire or 
because of some cause or some faith or some ideology or some ideation we 
believe in or support. Either believing or asserting, in our hubris, that we 'know 
- that we 'understand' - what we are doing, or reckless of consequences because 
unable or unwilling to control our desires; unable or unwilling to control 
ourselves or our addiction to some cause or some faith or some ideology or 
some ideation. 


Thus does the suffering we here inflict on other life - human and otherwise - 
continue. Thus does our human-wrought destruction continue, as if we are in 
thrall consciously or otherwise to the ideation that our planet, and its life 
including other humans, are some kind of 'resource’, a means to supply our 
needs or a way to satiate our desires. So easy, so very easy, to injure, hate, and 
kill. So easy, so very easy, to satiate the desire to be in control. So very easy to 
place ourselves first; even easier to have our feelings, our desires, subsume, 
overcome, whatever consideration we might give, or previously had given, to 
others and to other life. So easy, so very easy, to make excuses - consciously or 
otherwise - to ourselves, and to others, for what we have done or what we are 
about to do; for always there is the excuse of self-interest or self-preservation, 
or the excuse of desires or some cause or some faith or some ideology or some 
ideation. So easy, so very easy, to spew forth words. 


It is as if we terrans, en masse, have forgotten, keep forgetting, or have never 
discovered the wisdom that what involves too many words - and especially what 
involves or requires speeches, rhetoric, propaganda, dogma - is what obscures 
empathy and thus the numinosity that empathy reveals; the numinosity 
presented to us by the pathei-mathos of our human past; manifest to us - and 
living now - in the way of living of those whose personal pathei-mathos - whose 


personal experience of suffering, death, destruction, hate, violence, of too many 
killings - has forever changed them. The numinous revelation of kindness, of 
humility, of gentleness, of love, of compassion; of being able to restrain, control, 
ourselves; of being able to comprehend our small, insignificant, place in the 
indefinity of the Cosmos, bringing as this comprehension does an understanding 
of the importance, the numinosity, that is a shared and loyal love between two 
people: and revealing as this does the Cosmic unimportance of such wars and 
conflicts and such brutality as have blighted our terran history. 


As I know from my outré experience of life - especially my forty years of 
extremism, hubris, and selfishness; my terms of imprisonment, my experience 
with gangs, with people of bad intentions and with those of good intentions - it 
really is as if we terran men have, en masse, learnt nothing from the past four 
or five thousand years. For the uncomfortable truth is that we, we men, are and 
have been the ones causing, needing, participating in, those wars and conflicts. 
We - not women - are the cause of most of the suffering, death, destruction, 
hate, violence, brutality, and killing, that has occurred and which is still 
occurring, thousand year upon thousand year; just as we are the ones who seek 
to be - or who often need to be - prideful and 'in control’; and the ones who 
through greed or alleged need or because of some ideation have saught to 
exploit not only other human beings but the Earth itself. We are also masters of 
deception; of the lie. Cunning with our excuses, cunning in persuasion, and 
skilled at inciting hatred and violence. And yet we men have also shown 
ourselves to be, over thousands of years, valourous; capable of noble, selfless, 
deeds. Capable of doing what is fair and restraining ourselves from doing what 
is unethical. Capable of a great and a gentle love. 


This paradoxy continues to perplex me. And I have no answers as to how we 
might change, reform, this paradoxical @voic of ours, and so - perhaps - balance 
the suffering-causing masculous with the empathic muliebral and yet somehow 
in some way retain that which is the genesis of the valourous. And if we cannot 
do this, if we cannot somehow reform ourselves, can we terrans as a species 
survive, and do we deserve to? 


Are we, we men here on this planet, capable of restraining and reforming 
ourselves, en masse, such that we allow ourselves, and are given, no excuses of 
whatever kind from whatever source for our thousand year upon thousand year 
of violence against women? Are we capable of such a reformation of our kind 
that such reprehensible violence against women by cowardly men becomes only 
historical fact? 


Are we, here on this planet, capable of restraining and reforming ourselves, en 
masse, such that we allow ourselves no excuses of whatever kind from whatever 
source for wars, armed conflicts, brutality against perceived or stated 'enemies', 
and murderous intervention? Such a reformation of ourselves that wars, armed 
conflicts, such brutality, and such interventions, become only historical fact? 


Or are we fated, under Sun, to squabble and bicker and hate and kill and 
destroy and exploit this planet and its life until we, a failed species, leave only 
dead detritic traces of our hubris? 


Or will we, or some of us, betake ourselves away to colonize faraway non-terran 
places, taking with us our unreformed paradoxical mvoic to perchance again 
despoil, destroy, as some of our kind once betook themselves away to forever 
change parts of this speck of blue reflected starlight which gave us this 
fortunity of Life? 


Yet again I admit I have no answers. 
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IV 
Fifty Years Of Diverse Peregrinations 


In fifty years of diverse peregrinations - which included forty years of practical 
involvement with various religions and spiritual ways, practical involvement 
with extremisms both political and religious, and some seven years of intense 
interior reflexion occasioned by a personal tragedy - I have come to appreciate 
and to admire what the various religions and the diverse spiritual ways have 
given to us over some three thousand years. 


Thus have I sensed that our world is, and has been, a better place because of 
them and that we, as a sentient species, are en masse better because of them. 
Thus it is that I personally - even though I have developed my own non-religious 
weltanschauung - have a great respect for religions such as Christianity, Islam, 
Judaism, Hinduism, Sikhism; for spiritual ways such as Buddhism, Taoism; for 
older paganisms such as (i) 8eot and Moipai tetpop@oi pvnpovéec tT’ 'Epivvec, 
and (ii) d&ypbwotoc Vedc [1], and for the slowly evolving more recent paganisms 
evident for instance in a spiritual concern for the welfare of our planet and for 


the suffering we have for so long inflicted on other humans and on the other life 
with which we share this planet. 


Unsurprisingly, therefore, I disagree with those who, often intemperate in 
words or deeds - or both - disrespectfully fail to appreciate such religions and 
spiritual ways and the treasure, the culture, the pathei-mathos, that they offer, 
concentrating as such intemperate people so often do on what they perceive to 
be or feel to be are the flaws, the mistakes, of such religions and such spiritual 
ways while so often ignoring (as such people tend to do) their own personal 
flaws, their own mistakes, as well as the reality that it is we humans beings - 
with our bBpic, with our lack of humility, our lack of appreciation for the 
numinous, and with our intolerance and our often arrogant and harsh 
interpretations of such religions - who have been the cause and who continue to 
be the cause of such suffering as has blighted and as still blights this world. 


As Heraclitus mentioned over two thousand years ago: 
UBplv ye OPEevvVOvaAL PHAAODV TH MvVPKAIND [2] 


Better to deal with your hubris before you confront that fire 


As recounted of Jesus of Nazareth over two thousand years ago: 


we 5€ EMépEevov EPWTMVTEC AVTOV, AVEKLWED KAI Elev adTOIC: O 
avapaptntoc vDUGv mp@toc Em’ avthv PaArétw AtOov. [3] 


So, as they continued to ask [for an answer] he straightened himself, 
saying to them: Let he who has never made a mistake [ Avapaptntoc | 
throw the first stone at her. 


One of the greatest gifts such religions and spiritual ways offer seems to me to 
be the gift of humility: the insight that we human beings are fallible and 
transient, and that there is some-thing ‘out there’ which is numinous, sacred, 
more vast and more powerful than us whether we call this some-thing God, or 
Allah, or 8eoi or Nature, or 6tkn or Wyrd, or Karma or wvyn or simply the 
acausal. The insight that to disregard this some-thing, to disrespect what-is 
numinous, is unwise - bBpic - and perpetuates suffering or is the genesis of new 
suffering and which new suffering may well continue long after we, who 
brought it into being and who gave it life, are dead. 


This insight of humility is evident, for instance and for me, in the sacred music 
of the Christian church; from the simplicity - the numinous purity - of plainchant 
to the polyphony of Byrd, Palestrina, and Vittoria to the counterpoint of JS Bach. 
For I find in this music an expression both of kdAoc and of the numinous 
mysterium that is at the heart of Christianity, manifest as this mysterium is, for 
Christianity, in the allegory of the life, the betrayal, the crucifixion, of Jesus of 


Nazareth and by a belief in redemption through both love and suffering. And 
this is essentially the same, albeit unallegorical and often wordless, numinous 
mysterium which we personally feel or we know or our touched by through that 
sadness born of our own pathei-mathos; by our acknowledgement of our 
mistakes, by our personal experience of suffering and grief, and by our heartfelt 
longing for, our hope for, the beautiful, for the redemption of innocence, for 
peace and love, manifest for example not only in the Christian allegory of 
Heaven, in the Muslim Jannah, in the Jewish Shamayim, but also in a very 
personal often private longing and hope for a better world and which longing 
and hope we so tearfully know is so often broken or forgotten or thrust aside by 
both our egoistical self and by other human beings: because of their, because of 
our, weakness, our failure to be the person we feel or we know we might be or 
perhaps could have been, born as such knowing and such feelings so often are 
in the inner intimacy that follows a personal grief or being a witness to or an 
accomplice in some act or acts of harshness and suffering. 


This inner intimacy with the stark reality of our own being and with the world of 
suffering is what has caused so many people over thousands of years to try and 
not only reform themselves but also to try, in whatever way, to alleviate or try to 
alleviate some of the suffering of others, an effort and a reform so often aided 
by religion [4] and thus a tribute to those positive qualities, those personal 
virtues, which religions have so often revealed or reminded us of. Which is why 
- as I mentioned recently to another correspondent [5] - I incline toward the 
view that on balance the good that religions such as Christianity have done over 
millennia outweighs the suffering that has been caused by those who adhered to 
or who believed in some harsh interpretation of that religion. 


There has thus developed within me these past seven years an understanding of 
my past hubris, my past multitudinous mistakes, and of how a lack of humility 
on my part - my extremism, my certainty of knowing about myself, my certainty 
of knowing about some cause or ideology or harsh interpretation of some 
religion I accepted and adhered to - was probably one of the most significant 
factors in that hubris and those suffering-causing mistakes. Which personal 
understanding, together with a decades-long experience of others such as I, led 
me to hypothesize that one of the fundamental causes of extremism is a 
masculous certainty of knowing and that, therefore, religions and spiritual ways 
are and can be - when not interpreted in a harsh, hubriatic, way but rather via 
that personal humility and that appreciation of the numinous I believe are 
intrinsic to them - affective and effective answers to such extremism and to the 
harm that extremists cause. 


In essence, therefore, my philosophy of pathei-mathos - my much revised 
‘numinous way' - is my own spiritual answer, born of fifty years of diverse 
peregrinations; my personal answer and response to the certitude of knowing, 
the harshness, that all extremisms (political, religious, and social) manifest, as 
well as also - perhaps, hopefully - being (as a spiritual way) in some small 
manner, and now sans a personal belief in judicium divinum, some expiation for 


all the suffering that I over decades caused or contributed to. 


The numinous, the beautiful - the divine - remain, to remind us. As someone so 
beautifully expressed it: 


Wer, wenn ich schrie, horte mich denn aus der Engel 
Ordnungen? und gesetzt selbst, es nahme 

einer mich plotzlich ans Herz: ich verginge von seinem 
starkeren Dasein. Denn das Schone ist nichts 

als des Schrecklichen Anfang, den wir noch grade ertragen, 
und wir bewundern es so, weil es gelassen verschmaht, 

uns zu zerstoren. Ein jeder Engel ist schrecklich. [6] 
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Notes 
[1] qv. Pausanius. EAAd6oc mepinynoic 1.1.4 - 


Evtavd0a Kai LKipadboc APnvac vadc EoTI Kai A1ldc ANWTEPW, BwpOi 6 
Bev Te OvopPaCoLEVWY AyvHOOTWDV Kai HpwWwv Kai nat6wv TOV Onoéewc 
Kai OaANnpovd 


Also here is a shrine [ vadc ] to Athena Skirados and, further afield, 
one to Zeus, and others to [the] un-named unknown gods, to the 
heroes, as well as to those children of Theseus and Phalerus 


[2] Fragment 43 
[3] John, 8.7 


[4] For example, I well remember, decades ago, in the first month or so of my 
training to be a nurse doing some research into the history of nursing as 
preparation for my turn in giving a talk and presentation to our class as part of 
our nursing course; and finding just how entwined religion and the origins of 
organized nursing were, from the fourth century (CE) Roman lady Fabiola to the 
monastic infirmaries of medieval Europe to the al-Nuri al-Kabir bimaristan in 
Damascus [qv. Ahmad Isa: Tarikh al-Bimaristanat fi al-Islam [History of Hospitals in 
Islam]. Damascus, 1939] to the Hospitallers of St John to Florence Nightingale 
and beyond. 


I also remember the hundreds of people met over some forty years whose faith 
inspired or aided them to endeavour, in social or political or legal or personal 


ways, to alleviate some of the suffering of others, and who each, in their own 
way - and whether Christian, Muslim, Jew, Hindu, or Buddhist - helped make a 
positive difference. 


[5] qv. Just My Fallible Views, Again - Replies to Some Enquiries. 2012 
[6] Rilke, Die erste Duineser Elegie 


Who, were I to sigh aloud, of those angelic beings might hear me? 

And even if one of them deigned to take me to his heart I would dissolve 
Into his very existence. 

For beauty is nothing if not the genesis of that numen 

Which we can only just survive 

And which we so admire because it can so calmly disdain to betake us. 
Every angel is numinous 


Appendix 


Glossary of The Philosophy of Pathei-Mathos 


Vocabulary, Definitions, and Explanations 


Abstraction 


An abstraction is a manufactured generalization, a hypothesis, a posited thing, an assumption or 
assumptions about, an extrapolation of or from some-thing, or some assumed or extrapolated 
ideal 'form' of some-thing. Sometimes, abstractions are generalization based on some sample(s), 
or on some median (average) value or sets of values, observed, sampled, or assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal or an ideal which 
it is assumed could be attained or achieved in the future. 


All abstractions involve a causal perception, based as they are on the presumption of a linear 
cause-and-effect (and/or a dialectic) and on a posited or an assumed category or classification 
which differs in some way from some other assumed or posited categories/classifications, past, 
present or future. When applied to or used to describe/classify/distinguish/motivate living 
beings, abstractions involve a causal separation-of-otherness; and when worth/value/identity 
(and exclusion/inclusion) is or are assigned to such a causal separation-of-otherness then there 
is or there arises hubris. 


Abstractions are often assumed to provide some 'knowledge' or some ‘'understanding' of 
some-thing assigned to or described by a particular abstraction. For example, in respect of the 
abstraction of 'race' applied to human beings, and which categorization of human beings 
describes a median set of values said or assumed to exist 'now' or in some recent historical past. 


According to the philosophy of pathei-mathos, this presumption of knowledge and 
understanding by the application of abstractions to beings - living and otherwise - is false, for 
abstractions are considered as a primary means by which the nature of Being and beings are 
and have been concealed, requiring as abstractions do the positing and the continuation of 
abstractive opposites in relation to Being and the separation of beings from Being by the 
process of ideation and opposites. 


Acausal 


The acausal is not a generalization - a concept - deriving from a collocation of assumed, 
imagined, or causally observed Phainédmenon, but instead is that wordless, conceptless, 
a-temporal, knowing which empathy reveals and which a personal m&é0e1 pdOoc and an 
appreciation of the numinous often inclines us toward. That is, the acausal is a direct and 
personal (individual) revealing of beings and Being which does not depend on denoting or 
naming. 


What is so revealed is the a-causal nature of some beings, the connexion which exists between 
living beings, and how living beings are emanations of woy7. 


Thus speculations and postulations regarding the acausal only serve to obscure the nature of 
the acausal or distance us from that revealing of the acausal that empathy and md0¢e1 padOoc and 
an appreciation of the numinous provide. 


Qpeth 


Aréte is the prized Hellenic virtue which can roughly be translated by the English word 
‘excellence’ but which also implies what is naturally distinguishable - what is pre-eminent - 
because it reveals or shows certain valued qualities such as beauty, honour, valour, harmony. 


Aristotelian Essentials 


The essentials which Aristotle enumerated are: (i) Reality (existence) exists independently of us 
and our consciousness, and thus independent of our senses; (ii) our limited understanding of 
this independent ‘external world' depends for the most part upon our senses, our faculties - that 
is, on what we can see, hear or touch; on what we can observe or come to know via our senses; 
(iii) logical argument, or reason, is perhaps the most important means to knowledge and 
understanding of and about this 'external world’; (iv) the cosmos (existence) is, of itself, a 
reasoned order subject to rational laws. 


Experimental science seeks to explain the natural world - the phenomenal world - by means of 
direct, personal observation of it, and by making deductions, and formulating hypothesis, based 
on such direct observation. 


The philosophy of pathei-mathos adds the faculty of empathy - and the knowing so provided by 
empathy - to these essentials. Part of the knowing that empathy reveals, or can reveal, concerns 
the nature of Being, of beings, and of Time. 


appovin 


appovin (harmony) is or can be manifest/discovered by an individual cultivating wu-wei and 
owgpoveip (a fair and balanced personal, individual, judgement). 


Compassion 


The English word compassion dates from around 1340 cE and the word in its original sense (and 
as used in this work) means benignity, which word derives from the Latin benignitatem, the 
sense imputed being of a kind, compassionate, well-mannered character, disposition, or deed. 
Benignity came into English usage around the same time as compassion; for example, the word 
occurs in Chaucer's Troilus and Criseyde [ ii. 483 ] written around 1374 CE. 


Hence, compassion is understood as meaning being kindly disposed toward and/or feeling a 
sympathy with someone (or some living being) affected by pain/suffering/grief or who is 
enduring vicissitudes. 


The word compassion itself is derived from com, meaning together-with, combined with pati, 
meaning to-suffer/to-endure and derived from the classical Latin passio. Thus useful synonyms 
for compassion, in this original sense, are compassivity and benignity. 


Cosmic Perspective 


The Cosmic Perspective refers to our place in the Cosmos, to the fact that we human beings are 
simply one fragile fallible mortal biological life-form on one planet orbiting one star in one 
galaxy in a Cosmos of billions of galaxies. Thus in terms of this perspective all our theories, our 
ideas, our beliefs, our abstractions are merely the opinionated product of our limited fallible 
Earth-bound so-called ‘intelligence’, an ‘intelligence’, an understanding, we foolishly, arrogantly, 
pridefully have a tendency to believe in and exalt as if we are somehow ‘the centre of the 
Universe’ and cosmically important. 


The Cosmic Perspective inclines us - or can incline us - toward wu-wei, toward avoiding the 
error of hubris, toward humility, and thus toward an appreciation of the numinous. 


baipwv 


A Saipwyp is not one of the pantheon of major Greek gods - Qeoi - but rather a lesser type of 
divinity who might be assigned by those gods to bring good fortune or misfortune to human 
beings and/or watch over certain human beings and especially particular numinous (sacred) 
places. 


Descriptor 


A descriptor is a word, a term, used to describe some-thing which exists and which is personally 
observed, or is discovered, by means of our senses (including the faculty of empathy). 


A descriptor differs from an ideation, category, or abstraction, in that a descriptor describes 
what-is as 'it' is observed, according to its physis (its nature) whereas an abstraction, for 
example, denotes what is presumed/assumed/idealized, past or present or future. A descriptor 
relies on, is derived from, describes, individual knowing and individual judgement; an 
abstraction relies on something abstract, impersonal, such as some opinion/knowing/judgement 
of others or some assumptions, theory, or hypothesis made by others. 


An example of a descriptor is the term 'violent' [using physical force sufficient to cause bodily 
harm or injury to a person or persons] to describe the observed behaviour of an individual. 
Another example would be the term ‘extremist’ to describe - to denote - a person who treats or 
who has been observed to treat others harshly/violently in pursuit of some supra-personal 
objective of a political or of a religious nature. 


bixn 


Depending on context, 6ikn could be the judgement of an individual (or Judgement personified), 
or the natural and the necessary balance, or the correct/customary/ancestral way, or what is 
expected due to custom, or what is considered correct and natural, and so on. 


A personified Judgement - the Aixnv of Hesiod - is the goddess of the natural balance, evident in 
the ancestral customs, the ways, the way of life, the ethos, of a community, whose judgement, 
6ixn, is "in accord with", has the nature or the character of, what tends to restore such balance 
after some deed or deeds by an individual or individuals have upset or disrupted that balance. 
This sense of 6ixn as one's ancestral customs is evident, for example, in Homer (Odyssey, III, 
244). 


In the philosophy of pathei-mathos, the term Aika - spelt thus in a modern way with a capital A - 
is sometimes used to intimate a new, a particular and numinous, philosophical principle, and 
differentiate Aika from the more general 6ixn. As a numinous principle, or axiom, Aika thus 
suggests what lies beyond and what was the genesis of 6ikn personified as the goddess, 
Judgement - the goddess of natural balance, of the ancestral way and ancestral customs. 


Empathy 


Etymologically, this fairly recent English word, used to translate the German Einfuhlung, 
derives, via the late Latin sympathia, from the Greek ovpmd0e1a - ovpma@ne - and is thus formed 
from the prefix odv (sym) together with ma0- [root of 1480c] meaning enduring/suffering, 
feeling: ndo0yev, to endure/suffer. 


As used and defined by the philosophy of pathei-mathos, empathy - éumd@eta - is a natural 
human faculty: that is, a noble intuition about (a revealing of) another human being or another 
living being. When empathy is developed and used, as envisaged by that way of life, then itis a 
specific and extended type of ovumd@eia. That is, it is a type of and a means to knowing and 
understanding another human being and/or other living beings - and thus differs in nature from 
compassion. 


Empathic knowing is different from, but supplementary and complimentary to, that knowing 
which may be acquired by means of the Aristotelian essentials of conventional philosophy and 
experimental science. 


Empathy reveals or can reveal the nature (the physis) - sans abstractions/ideations/words - of 
Being, of beings, and of Time. This revealing is of the the a-causal nature of Being, and of how 
beings have their genesis in the separation-of-otherness; and thus how we human beings are but 
causal, mortal, fallible, microcosmic emanations of yoy. 


Enantiodromia 


The unusual compound Greek word évavtioé6popiac occurs in a summary of the philosophy of 
Heraclitus by Diogenes Laértius. 


Enantiodromia is the term used, in the philosophy of pathei-mathos, to describe the revealing, 
the process, of perceiving, feeling, knowing, beyond causal appearance and the separation- 
of-otherness, and thus when what has become separated - or has been incorrectly perceived as 
separated - returns to the wholeness, the unity, from whence it came forth. When, that is, 
beings are understood in their correct relation to Being, beyond the causal abstraction of 
different/conflicting ideated opposites, and when as a result, a reformation of the individual, 
occurs. A relation, an appreciation of the numinous, that empathy and pathei-mathos provide, 
and which relation and which appreciation the accumulated pathei-mathos of individuals over 
millennia have made us aware of or tried to inform us or teach us about. 


An important and a necessary part of enantiodromia involves a discovery, a knowing, an 
acceptance, and - as prelude - an interior balancing within individuals, of what has hitherto 
been perceived and designated as the apparent opposites described by terms (descriptors) such 
as 'muliebral' and 'masculous'. 


The balance attained by - which is - enantiodromia is that of simply feeling, accepting, 
discovering, the empathic, the human, the personal, scale of things and thus understanding our 
own fallibility-of-knowing, our limitations as a human being 


EPC 

Strife; discord; disruption; a quarrel between friends or kin. As in the Odyssey: 
it’ €piv Atpei6noi pet’ aupotépoiow EOnKe. 
Who placed strife between those two sons of Atreus 


Odyssey, 3, 136 


According to the recounted tales of Greek mythology attributed to Aesop, Epic was caused by, or 
was a consequence of, the marriage between a personified mdAepioc (as the 6aiuwyvp of kindred 
strife) and a personified UBpic (as the 6aipwv of arrogant pride) with Polemos rather forlornly 
following Hubris around rather than vice versa. Eris is thus the child of Polemos and Hubris. 


Extremism 


By extreme is meant to be harsh, so that an extremist is a person who tends toward harshness, 
or who is harsh, or who supports/incites harshness, in pursuit of some objective, usually of a 
political or a religious nature. Here, harsh is: rough, severe, a tendency to be unfeeling, 
unempathic. 


Hence extremism is considered to be: (a) the result of such harshness, and (b) the principles, 
the causes, the characteristics, that promote, incite, or describe the harsh action of extremists. 
In addition, a fanatic is considered to be someone with a surfeit of zeal or whose enthusiasm for 
some objective, or for some cause, is intemperate. 


In the terms of the philosophy/way of pathei-mathos, an extremist is someone who commits the 
error of hubris; and error which enantiodromia - following from md@e1 pdOoc - can sometimes 
correct or forestall. The genesis of extremism - be such extremism personal, or described as 
political or religious - is when the separation-of-otherness is used as a means of personal and 
collective identity and pride, with some '‘others' - or 'the others’ - assigned to a category 
considered less worthy than the category we assign ourselves and ‘our kind/type' to. 


Extremist ideologies manifest an unbalanced, an excessive, masculous nature. 


evtacia 


The quality, the virtue, of self-restraint, of a balanced, well-mannered conduct especially under 
adversity or duress, of which Cicero wrote: 


Haec autem scientia continentur ea, quam Graeci ebtatiav nominant, non hanc, 
quam interpretamur modestiam, quo in verbo modus inest, sed illa est ebtatia, in 
qua intellegitur ordinis conservatio 


Those two qualities are evident in that way described by the Greeks as evtaftav although what is meant 


by ebtagéia is not what we mean by the moderation of the moderate, but rather what we consider is 
restrained behaviour... 


De Officiis, Liber Primus, 142 


Honour 


The English word honour dates from around 1200 cE, deriving from the Latin honorem 
(meaning refined, grace, beauty) via the Old French (and thence Anglo-Norman) onor/onur. As 
used by The Way of Pathei-Mathos, honour means an instinct for and an adherence to what is 
fair, dignified, and valourous. An honourable person is thus someone of manners, fairness, 
natural dignity, and valour. 


In respect of early usage of the term, two quotes may be of interest. The first, from c. 1393 CE, 
is taken from a poem, in Middle English, by John Gower: 


And riht in such a maner wise 

Sche bad thei scholde hire don servise, 
So that Achilles underfongeth 

As to a yong ladi belongeth 

Honour, servise and reverence. 


John Gower, Confessio Amantis. Liber Quintus vv. 2997-3001 [Macaulay, G.C., ed. 
The Works of John Gower. Oxford: Clarendon Press. 1901] 


The second is from several centuries later: 


" Honour - as something distinct from mere probity, and which supposes in 
gentlemen a stronger abhorrence of perfidy, falsehood, or cowardice, and a more 
elevated and delicate sense of the dignity of virtue, than are usually found in vulgar 
minds." 


George Lyttelton. History of the Life of Henry the Second. London, Printed for J. 
Dodsley. M DCC LXXV II [1777] (A new ed., cor.) vol 3, p.178 


In the philosophy of pathei-mathos, the personal virtue of honour is considered to be a 
presencing, a grounding, an expression, of wvy7 - of Life, of our gboic - occurring when the 
insight (the knowing) of a developed empathy inclines us toward a compassion that is, of 
necessity, balanced by owq@poveiv and in accord with 6ixn. That is, as a means to live, to behave, 
as empathy intimates we can or should in order to avoid committing the folly, the error, of bBptc, 
in order not to cause suffering, and in order to re-present, to acquire, apyovin. 


Humility 


Humility is used, in a spiritual context, to refer to that gentleness, that modest demeanour, that 
understanding, which derives from an appreciation of the numinous and also from one's own 
admitted uncertainty of knowing and one's acknowledgement of past mistakes. An uncertainty 
of knowing, an acknowledgement of mistakes, that often derive from md@ei pdOoc. 


Humility is thus the natural human balance that offsets the unbalance of hubris (iBptc) - the 
balance that offsets the unbalance of pride and arrogance, and the balance that offsets the 
unbalance of that certainty of knowing which is one basis for extremism, for extremist beliefs, 
for fanaticism and intolerance. That is, humility is a manifestation of the natural balance of Life; 
a restoration of adpyovin, of 6ikn, of cwepoveiv - of those qualities and virtues - that hubris and 
extremism, that €pic and mdAeyoc, undermine, distance us from, and replace. 


Ideation 


To posit or to construct an ideated form - an assumed perfect (ideal) form or category or 
abstraction - of some-thing, based on the belief or the assumption that what is observed by the 
senses, or revealed by observation, is either an 'imperfect copy' or an approximation of that 
thing, which the additional assumption that such an ideated form contains or in some way 
expresses (or can express) 'the essence’ or 'the ethos' of that thing and of similar things. 


Ideation also implies that the ideated form is or can be or should be contrasted with what it 
considered or assumed to be its 'opposite'. 


Immediacy-of-the-Moment 


The term the 'immediacy-of-the-moment' describes both (i) the nature and the extent of the 
acauSsal knowing that empathy and pathei-mathos provide, and (ii) the nature and extent of the 
morality of the philosophy of pathei-mathos. 


Empathy, for example, being a natural and an individual faculty, is limited in range and 
application, just as our faculties of sight and hearing are limited in range and application. These 
limits extend to only what is direct, immediate, and involve personal interactions with other 
humans or with other living beings. There is therefore, for the philosophy of pathei-mathos, an 
‘empathic scale of things' and an acceptance of our limitations of personal knowing and 
personal understanding. An acceptance of (i) the unwisdom, the hubris, of arrogantly making 
assumptions about who and what are beyond the range of our empathy and outside of our 
personal experience/beyond the scope of our pathei-mathos. 


Morality, for the philosophy of pathei-mathos, is a result of individuals using the faculty of 
empathy; a consequence of the insight and the understanding (the acausal knowing) that 
empathy provides for individuals in the immediacy-of-the-moment. Thus, morality is considered 
to reside not in some abstract theory or some moralistic schemata presented in some written 
text which individuals have to accept and try and conform or aspire to, but rather in personal 
virtues - such as such as compassion and fairness, and evtaéia - that arise or which can arise 
naturally through empathy, md0e1 pdOoc, and thus from an awareness and appreciation of the 
numinous. 


Innocence 


Innocence is regarded as an attribute of those who, being personally unknown to us, are 
therefore unjudged us by and who thus are given the benefit of the doubt. For this presumption 
of innocence of others - until direct personal experience, and individual and empathic knowing 
of them, prove otherwise - is the fair, the reasoned, the numinous, the human, thing to do. 


Empathy and md0@¢e1 doc incline us toward treating other human beings as we ourselves would 
wish to be treated; that is they incline us toward fairness, toward self-restraint, toward being 
well-mannered, and toward an appreciation and understanding of innocence. 


Masculous 


Masculous is a term, a descriptor, used to refer to certain traits, abilities, and qualities that are 
conventionally and historically associated with men, such as competitiveness, aggression, a 


certain harshness, the desire to organize/control, and a desire for adventure and/or for 
conflict/war/violence/competition over and above personal love and culture. Extremist 
ideologies manifest an unbalanced, an excessive, masculous nature. 


Masculous is from the Latin masculus and occurs, for example, in some seventeenth century 
works such as one by William Struther: "This is not only the language of Canaan, but also the 
masculous Schiboleth." True Happines, or, King Davids Choice: Begunne In Sermons, And Now 
Digested Into A Treatise. Edinbvrgh, 1633 


Muliebral 


The term muliebral derives from the classical Latin word muliebris, and in the context the 
philosophy of Pathei-Mathos refers to those positive traits, abilities, and qualities that are 
conventionally and historically associated with women, such as empathy, sensitivity, gentleness, 
compassion, and a desire to love and be loved over and above a desire for 
conflict/adventure/war. 


Numinous 


The numinous is what manifests or can manifest or remind us of (what can reveal) the natural 
balance of wvyn; a balance which upc upsets. This natural balance - our being as human 
beings - is or can be manifest to us in or by what is harmonious, or what reminds us of what is 
harmonious and beautiful. In a practical way, it is what we regard or come to appreciate as 
‘sacred' and dignified; what expresses our developed humanity and thus places us, as 
individuals, in our correct relation to wvy7, and which relation is that we are but one mortal 
emanation of wvy7}. 


Pathei-Mathos 


The Greek term m7d0e1 pdOoc derives from The Agamemnon of Aeschylus (written c. 458 BCE), 
and can be interpreted, or translated, as meaning Jearning from adversary, or wisdom arises 
from (personal) suffering; or personal experience is the genesis of true learning. 


When understood in its Aeschylean context, it implies that for we human beings pathei-mathos 
possesses a numinous, a living, authority. That is, the understanding that arises from one's own 
personal experience - from formative experiences that involve some hardship, some grief, some 
personal suffering - is often or could be more valuable to us (more alive, more relevant, more 
meaningful) than any doctrine, than any religious faith, than any words/advice one might hear 
from someone else or read in some book. 


Thus, pathei-mathos, like empathy, offers we human beings a certain conscious understanding, a 
knowing; and, when combined, pathei-mathos and empathy are or can be a guide to wisdom, to 
a particular conscious knowledge concerning our own nature (our physis), our relation to 
Nature, and our relation to other human beings, leading to an appreciation of the numinous and 
an appreciation of virtues such as humility and ebtafia. 


Politics 


By the term politics is meant both of the following, according to context. (i) The theory and 
practice of governance, with governance itself founded on two fundamental assumptions; that of 
some minority - a government (elected or unelected), some military authority, some oligarchy, 
some ruling elite, some tyrannos, or some leader - having or assuming authority (and thus 
power and influence) over others, and with that authority being exercised over a specific 


geographic area or territory. (ii) The activities of those individuals or groups whose aim or 
whose intent is to obtain and exercise some authority or some control over - or to influence - a 
society or sections of a society by means which are organized and directed toward 
changing/reforming that society or sections of a society in accordance with a particular 
ideology. 


I6Aepoc 


II6Aepoc - Heraclitus fragment 80 - is not some abstract 'war' or strife or kampf, but rather that 
which is or becomes the genesis of beings from Being (the separation of beings from Being), 
and thus not only that which manifests as 6ikn but also accompanies €pic¢ because it is the 
nature of ITdAepoc that beings, born because of and by épic, can be returned to Being, become 
bound together - be whole - again by enantiodromia. 


According to the recounted tales of Greek mythology attributed to Aesop, épic was caused by, or 
was a consequence of, the marriage between a personified mdAepioc (as the 6aiuwyvp of kindred 
strife) and a personified UBpic (as the 6aipwv of arrogant pride) with Polemos rather forlornly 
following Hubris around rather than vice versa. Thus Eris is the child of Polemos and Hubris. 
Furthermore, Polemos was originally the 6aijiwv (not the god) of kindred strife, whether 
familial, of friends, or of one’s mdAic (one’s clan and their places of dwelling). Thus, to describe 
Polemos, as is sometimes done, as the god of war, is doubly incorrect. 
Physis (@mvotc) 
gboic suggests either (i) the Homeric usage of nature or character of a person, as for example 
in Odyssey, Book 10, vv. 302-3, and also in Herodotus (2.5.2): 

Aipvmtov pap pvolc EoTi THC YWENC TOInGE 


or (ii) ®boic (Physis) as in Heraclitus fragment 123 - that is, the natural nature of all beings, 
beyond their outer appearance, and which natural nature we, as human beings, have a natural 
[an unconscious] inclination to conceal; either because of UBpic¢ or through an ignorance, an 
unknowing, of ourselves as an emanation of ywvy7. 
In terms of the nature or the character of an individual: 

OWpPOvEiVv ApETH LEpiotn, Kai cogin aAnOéa Aéyelv Kai Moleiv KATA PVOIV 


EMQLOVTAC 


Most excellent is balanced reasoning, for that skill can tell inner character from 
outer. 


Heraclitus fragment 112 


Religion 


By religion is meant organized worship, devotion, and faith, where there is: (i) a belief in some 
deity/deities, or in some supreme Being or in some supra-personal power who/which can reward 
or punish the individual, and (ii) a distinction made between the realm of the sacred/the- 
gods/God/the-revered and the realm of the ordinary or the human. 


The term organized here implies an established institution, body or group - or a plurality of 
these - who or which has at least to some degree codified the faith and/or the acts of worship 
and devotion, and which is accepted as having some authority or has established some authority 
among the adherents. This codification can relate to accepting as authoritative certain writings 
and/or a certain book or books. 


Separation-of-Otherness 


The separation-of-otherness is a term used to describe the implied or assumed causal 
separateness of living beings, a part of which is the distinction we make (instinctive or 
otherwise) between our self and the others. Another part is assigning our self, and the-others, to 
(or describing them and us by) some category/categories, and to which category/categories we 
ascribe (or to which category/categories has/have been ascribed) certain qualities or attributes. 


Given that a part of such ascription/denoting is an assumption or assumptions of worth/value 
/difference and of inclusion/exclusion, the separation-of-otherness is the genesis of hubris; 
causes and perpetuates conflict and suffering; and is a path away from appyovin, 6iKn, and thus 
from wisdom. 


The separation-of-otherness conceals the nature of Beings and beings; a nature which empathy 
and pathei-mathos can reveal. 


Society 


By the term society is meant a collection of people who live in a specific geographic area or 
areas and whose association or interaction is mostly determined by a shared set of guidelines or 
principles or beliefs, irrespective of whether these are written or unwritten, and irrespective of 
whether such guidelines/principles/beliefs are willingly accepted or accepted on the basis of 
acquiescence. These shared guidelines or principles or beliefs often tend to form an ethos and a 
culture and become the basis for what is considered moral (and good) and thence become the 
inspiration for laws and/or constitutions. 


As used here, the term refers to 'modern societies' (especially those of the modern West). 


State 
By the term The State is meant: 


The concept of both (1) organizing and controlling - over a particular and large geographical 
area - land (and resources); and (2) organizing and controlling individuals over that same 
geographical particular and large geographical area by: (a) the use of physical force or the 
threat of force and/or by influencing or persuading or manipulating a sufficient number of 
people to accept some leader/clique/minority/representatives as the legitimate authority; (b) by 
means of the central administration and centralization of resources (especially fiscal and 
military); and (c) by the mandatory taxation of personal income. 


The Good 


For the philosophy of Pathei-Mathos, 'the good' is considered to be what is fair; what alleviates 
or does not cause suffering; what is compassionate; what is honourable; what is reasoned and 
balanced. This knowing of the good arises from the (currently underused and undeveloped) 
natural human faculty of empathy, and which empathic knowing is different from, 
supplementary and complimentary to, that knowing which may be acquired by means of the 
Aristotelian essentials of conventional philosophy and experimental science. 


Time 


In the philosophy of pathei-mathos, Time is considered to be an expression of the nature - the 
voc - of beings, and thus, for living beings, is a variable emanation of wuyn, differing from 
being to being, and representing how that living being can change (is a fluxion) or may change 
or has changed, which such change (such fluxions) being a-causal. 


Time - as conventionally understood and as measured/represented by a terran-calendar with 
durations marked days, weeks, and years - is therefore regarded as an abstraction, and an 
abstraction which tends to conceal the nature of living beings. 


UBpLC 


bBpic (hubris) is the error of personal insolence, of going beyond the proper limits set by: (a) 
reasoned (balanced) judgement - ow@poveiv - and by (b) an awareness, a personal knowing, of 
the numinous, and which knowing of the numinous can arise from empathy and md0e1 .d@oc. 


Hubris upsets the natural balance - is contrary to dgyovin [harmony] - and often results from a 
person or persons striving for or clinging to some causal abstraction. 


According to The Way of Pathei-Mathos, UBpic disrupts - and conceals - our appreciation of what 
is numinous and thus of what/whom we should respect, classically understood as wuoy7 and Geoi 
and Moipai tpipopgot pynpovéec t’ Epivvbec and 6aipdvwv and those sacred places guarded or 
watched over by 6aipovwv. 


Way 


The philosophy of pathei-mathos makes a distinction between a religion and a spiritual Way of 
Life. One of the differences being that a religion requires and manifests a codified ritual and 
doctrine and a certain expectation of conformity in terms of doctrine and ritual, as well asa 
certain organization beyond the local community level resulting in particular individuals 
assuming or being appointed to positions of authority in matters relating to that religion. In 
contrast, Ways are more diverse and more an expression of a spiritual ethos, of a customary, 
and often localized, way of doing certain spiritual things, with there generally being little or no 
organization beyond the community level and no individuals assuming - or being appointed by 
some organization - to positions of authority in matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and supra-local hierarchy which 
oversees and appoints those, such as priests or religious teachers, regarded as proficient in 
spiritual matters and in matters of doctrine and ritual, whereas adherents of Ways tend to 


locally and informally and communally, and out of respect and a personal knowing, accept 
certain individuals as having a detailed knowledge and an understanding of the ethos and the 
practices of that Way. 


Many spiritual Ways have evolved into religions. 


Wisdom 


Wisdom is both the ability of reasoned - a balanced - judgement, owpoveip, a discernment; and 
a particular conscious knowledge concerning our own nature, and our relation to Nature, to 
other life and other human beings: rerum divinarum et humanarum. Part of this knowledge is of 
how we human beings are often balanced between honour and dishonour; balanced between 
bBpic and dpeth; between our animalistic desires, our passions, and our human ability to be 
noble, to morally develope ourselves; a balance manifest in our known ability to be able to 
control, to restrain, ourselves, and thus find and follow a middle way, of dppovin. 


Wu-wei 


Wu-wei is a Taoist term used in The Way of Pathei-Mathos/The Numinous Way to refer to a 
personal 'letting-be' deriving from a feeling, a knowing, that an essential part of wisdom is 
cultivation of an interior personal balance and which cultivation requires acceptance that one 
must work with, or employ, things according to their nature, their mvoic, for to do otherwise is 
incorrect, and inclines us toward, or is, being excessive - that is, toward the error, the 
unbalance, that is hubris, an error often manifest in personal arrogance, excessive personal 
pride, and insolence - that is, a disrespect for the numinous. 


In practice, the knowledge, the understanding, the intuition, the insight that is wu-wei is a 
knowledge, an understanding, that can be acquired from empathy, md0ei :dOoc, and by a 
knowing of and an appreciation of the numinous. This knowledge and understanding is of 
wholeness, and that life, things/beings, change, flow, exist, in certain natural ways which we 
human beings cannot change however hard we might try; that such a hardness of human trying, 
a belief in such hardness, is unwise, un-natural, upsets the natural balance and can cause 
misfortune/suffering for us and/or for others, now or in the future. Thus success lies in 
discovering the inner nature (the physis) of things/beings/ourselves and gently, naturally, slowly, 
working with this inner nature, not striving against it. 


woyn 


Life qua being. Our being as a living existent is considered an emanation of wvy7. Thus wvy7 is 
what 'animates' us and what gives us our nature, @voic, as human beings. Our nature is that of 
a mortal fallible being veering between ow@poveiv (thoughtful reasoning, and thus fairness) and 
bBpic. 
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Exegesis and Translation 
Some Personal Reflexions 


Part One 


Since I first studied the Greek text of the Septuagint as a Christian monk, 
more than thirty five years ago, I have often reflected on matters pertaining 
to exegesis and translation. Four issues in particular have interested me 
during those decades. 


1. How revealed religions, such as Christianity and Islam, and how certain 
spiritual ways [1], such as Buddhism and even Hinduism [2], are reliant on or 
have developed to become reliant upon certain texts, and how such 
dependant texts either by their nature require interpretation [3] or (more 
often) how interpretation is considered as necessary in order for the religion 
or spiritual way to gain support, influence, and adherents. 


2. How many of those of faith - especially in revealed religions and almost 
certainly the majority of the faithful - have to rely on, and often quote, the 
translations of others; even if such people of faith are engaged in 
proselytizing. 


3. How certain English words, used to interpret a particular Hebrew or 
Greek or Arabic word, suggest, represent, or have acquired, a particular 
meaning to English readers/listeners but which particular meaning may not 
necessary accurately reflect the meaning of the non-English word as that 
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non-English word was possibly understood at the time it was included in a 
particular text. 


4. How there seems to be, in revealed religions and most conventional 
spiritual ways, a rejection of pathei-mathos in favour of the wisdom said to be 
contained in the texts and thus in the teachings of the founder(s) of the 
religion/spiritual way, and - in the case of revealed religions - in the 
writings/edicts of those who have been vested with or who have acquired a 
certain religious authority, and - also in the case of revealed religions - how 
such pathei-mathos, to be accepted at all, has to be judged by criteria 
developed from such texts and/or developed from interpretations of such 
texts. 


Interpretation and The Question of Sin 


It is my view that in translations into English it is often be best to avoid 
words that impose or seem to impose a meaning on an ancient text especially 
if the sense that an English word now imputes is the result of centuries of 
assumptions or opinions or influences and thus has acquired a modern 
meaning somewhat at variance with the culture, the milieu, of the time when 
the text that is being translated was written. Especially so in the matter of 
religious or spiritual texts where so many people rely or seem to rely on the 
translations, the interpretations, of others and where certain interpretations 
seem to have become fixed. [4] 


Thus, it may be helpful if one can suggest, however controversial they may 
seem in their time, reasoned alternatives for certain words important for a 
specific and a general understanding of a particular text, and helpful because 
such alternatives might enable a new appreciation of such a text, as if for 
instance one is reading it for the first time with the joy of discovery. 


One of the prevalent English words used in translations of the New 
Testament, and one of the words now commonly associated with revealed 
religions such as Christianity and Islam, is sin. A word which now imputes 
and for centuries has imputed a particular and at times somewhat strident if 
not harsh moral attitude, with sinners starkly contrasted with the righteous, 
the saved, and with sin, what is evil, what is perverse, to be shunned and 
shudderingly avoided. 


One of the oldest usages of the word sin - so far discovered - is in the c. 880 
CE translation of the c. 525 CE text Consolatio Philosophiae, a translation 
attributed to King Aélfred. Here, the Old English spelling of syn is used: 
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Beet is swide dyslic & swide micel syn beet mon bees wenan scyle 
be Gode 


come ‘ponne he, gif hit swa were. Ac p is switde dyslic 7 
swide micel syn # mon pes wenan scyle be Gode, o8Se eft 


The context of the original Latin of Boethius [5] is cogitare, in relation to a 
dialogue about goodness and God, so that the sense of the Latin is that it is 
incorrect - an error, wrong - to postulate/claim/believe certain things about 
God. There is thus here, in Boethius, as in early English texts such as 
Beowulf [6], the sense of doing what was wrong, of committing an error, of 
making a mistake, of being at fault; at most of overstepping the bounds, of 
transgressing limits imposed by others, and thus being 'guilty' of such an 
infraction, a sense which the suggested etymology of the word syn implies: 
from the Latin sons, sontis. 


Thus, this early usage of the English word syn seems to impart a sense 
somewhat different from what we now associate with the word sin, which is 
why in my translation of John, 8.7 [7] I eschewed that much overused and 
pejorative word in order to try and convey something of the numinous 
original: 


So, as they continued to ask [for an answer] he straightened 
himself, saying to them: Let he who has never made a mistake [ 
Avapaptntoc | throw the first stone at her. 


we 6& EépEvov EPWTMVTEC ALTOV, AVEKVWEVD KAI ELMEDV 
avtoic: 0 AvaLaptTHtoc LDU Mmp@toc En’ avtyv Padétw AtOov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan preacher 
might, and as if he is morally superior to and has judged the sinners. Instead, 
he is rather gently and as a human pointing out an obvious truth about our 
human nature; explaining, in v.11, that he has not judged her conduct: 


1 6 cimev: ovbetc, KUptlE. Elev 6€ O Inoodc: obbE EywW OE 
KQTAKPIVW: TOPEVOD, AMO TOD DOV NKETL APAPTaAvE 


[And] she answered, No one, my Lord. Whereupon Jesus replied 
Neither do I judge [kataKkpivw] you, therefore go, and avoid errors 
such as those. [8] 


Such a translation avoids the rather contradictory nature of most other 
translations which have Jesus clearly stating that he also does not judge her 
but then have him go on to say that she should 'sin no more' with the obvious 
implication that he has indeed judged her in that in his judgement she had 
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indeed sinned before. 


Understood and appreciated thus, sans the now culturally-biased word sin, 
these passages from the gospel according to John - together with passages 
such as Luke 19.10 and Romans 13.10 [9] - perhaps usefully summarize the 
evangel of Jesus of Nazareth; the (in my view) rather human message of 
avoiding judging others because we ourselves are prone to error, the 
message of love, and the message of redemption (forgiveness) for those who 
in the past have made mistakes but who have thereafter tried to avoid 
making such mistakes again, those hitherto perhaps damaged or lost. 


In respect of apaptavw [10] consider, for example, Matthew 18.21: 


Tote mpooeA9wv O Ilétpoc eimev [abt] Kbpie, WoodKIC APAPTHOEL 
eic Ene O AHEAMOC POV Kai ANNHOW AVTH; EWC EMTHKIC 


Peter then approached [mpooépyopuai] him saying My Lord, how 
often [moodkic] may my brother fail [ayaptavw] me and be ignored 
[apinyi]? Up to seven times? 


Which is somewhat different from the usual "how many times shall my 
brother sin against me, and I forgive him." 


Ontology, Exegesis, and Pathei-Mathos 


All religions and spiritual ways, because they are spiritual/metaphysical, 
either posit, or are interpreted as positing, an ontology. That is, they all offer 
an explanation, or an analysis, of the nature of our being as humans and of 
the nature of, and our relation to, Being, whether Being is understood as 
God/Allah/gods/Nature/Fate or in terms of axioms such as karma and 
nirvana. There thus exists, or there developes, an explanation or 
explanations concerning the meaning and the purpose of our mortal lives; of 
how that purpose may be attained; and thus of what wisdom is and why there 
is and continues to be suffering. 


However, as I mentioned in Questions of Good, Evil, Honour, and God, citing 
several examples, the original message of a revelation or of a spiritual way 
often seems to become obscured or somehow gets lost over centuries. A loss 
or obscuration party due to the reliance on revealed or given texts; partly 
due to divergent interpretations of such texts, with some interpretations 
accepted or rejected by those assuming or vested with a religious authority; 
and partly due to a reliance, by many of the faithful, on translations of such 
texts. 


David Myatt: Exegesis and Translation - Some Personal Reflexions 


Furthermore, the interpretation of such religious texts - and/or the 
emergence or the writing of new texts concerning a particular spiritual way - 
has often led to schism or schisms, and to harsh interpretations of religions; 
schisms and a harshness that have sometimes led to sects, to violence 
between believers and sects, to accusations of heresy, and to the persecution 
of those said to be heretics. All of which have thus caused or been the 
genesis of suffering. 


Thus, in respect of Christianity, 


",..1t is tempting therefore to suggest that it was later, and 
theological, interpretations and interpolations which led to a harsh 
dichotomy, an apocalyptic eschatology, a 'war' between an abstract 
‘good' and ‘evil’, and that with such interpretations and 
interpolations - much in evidence in the persecution of alleged 
heretics - the simple gospel message of the health of love was 
somehow lost for a while, to be, later on, re-expressed by people 
such as William Penn, who wrote, in his Some Fruits of Solitude, 
“Let us then try what love can do." [11] 


In effect, the humility that I have found by experience that all or most 
religions and spiritual ways manifest - and an essential part of their 
revelation, their message, their presencing of the numinous - is obscured or 
ignored in favour of arrogant human presumptions and assumptions and a 
personal pride: that 'we' know better, or believe we know better; that 'we' 
have somehow found or been given the 'right' answer(s) or the 'right’ 
interpretation(s), and that therefore 'the others' are wrong, and 'we' are 
better or more 'pure'/devout than them. And so on. 


Yet there is, it seems to me, after many years of reflexion, something else 
which accounts for why this loss of a necessary humility occurs, other than 
the aforementioned reliance on revealed or given texts, the divergent 
interpretations of such texts, and the reliance, by many of the faithful, on 
translations of such texts. This is the reality of religions and many spiritual 
ways either rejecting pathei-mathos as a source of wisdom or favouring 
specific texts and their interpretation(s) over and above the pathei-mathos of 
individuals. 


For pathei-mathos - the personal learning from grief, suffering, pain, 
adversity, and experience - directly connects us to and thus enables us to 
personally experience and appreciate the numinous, sans words, ideations, 
ideology, theology, and dogma. An experience and an appreciation outwardly 
and inwardly manifest in a personal humility; in the knowledge of ourselves 
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as but one fallible, mortal, fragile, human emanation of and connexion to 
Being; and in an empathic understanding of how all religions and spiritual 
ways, in their genesis and in their original emanations, express - or try to 
express - the same wisdom: manifest in an appreciation of the numinous, and 
in our human necessity for the natural balance that is humility and a very 
personal honour. And, because of this spiritual and religious equivalence, it 
does not matter if the individual of pathei-mathos, having so touched and felt 
the numinous, developes their own weltanschauung or none, or leaves or 
finds an existing spiritual or religious one, although it is and often has been 
such pathei-mathos which reveals to individuals, or which enables them to 
rediscover, the essence of a particular religion or a particular spiritual way: 
that simple and similar numinous essence which schisms, harsh 
interpretations, dogma, and ideology, have so often and for so long obscured. 


For what pathei-mathos reveals does matter, beyond such outward and such 
supra-personal manifestations, are the personal, the individual, virtues of 
love, empathy, gentleness, and compassion. 


ooo 


Part Two 


Translation and Al-Quran 


The problem of sometimes projecting modern interpretations onto ancient 
texts by the injudicious use, in a translation, of a particular English word is 
especially relevant in the matter of the Quran, for it seems to be increasingly 
common for someone reliant on translations - on the interpretations of 
meaning given by others - to misunderstand the text of the Quran and then, 
from that misunderstanding, not only form a misconceived (and sometimes 
prejudiced) opinion about the Quran in particular and Islam in general but 
also to give voice to such an opinion. 


For example, an ayah [verse] often (mis)quoted is Ayah 151 of Surah Al 
‘Imran, which is usually interpreted as "Soon shall we cast terror into the 
hearts of the unbelievers." 


However, the word 'terror' is an inappropriate interpretation for several 
reasons. The Arabic of Ayah 151 of Surah Al 'Imran is: 
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abl sles Gate as Uji al Le ails | Spal Lay Cie ll 15 8S pall co lb 8 ati 
Cpalllal) (67se Gud SY 


[Transliteration: sanulgi fee qulubi allazeena kafaroo |l-ruba bima ashraku 
bil-lahi ma lam yunazzil bihi sultanan wamawhumu I-naru wabisa mathwa 
l-zalimeena ] 


Does Kis yll imply 'terror' as the aforementioned interpretation suggests, 
along with all that the modern English word terror now implies, as in the 
difficult to define term terrorism? No, it does not; rather, the Arabic implies 
the fear/the dread and ‘the astonishment/awe' - that is, that human feeling 
inspired by apprehending or experiencing some-thing supernaturally or 
extraordinarily powerful and numinous; for example, an Ayah (Sign) of Allah, 
Al-Khalig, Al-Azim, Al-Jalil. The kind of fear/trembling/awe/astonishment felt, 
for instance and importantly, by the Apostles when, as recounted in Luke 
24.37, they witnessed Jesus alive after the crucifixion. 


That is, I suggest that what is referred to in Ayah 151 of Surah Al 'Imran - as 


in the other four Ayat where lic”) / qc yl) occur - is similar to the 'suffusion 
with fear' and the 'being scared' that occurs and has occurred, as recounted 
in both Christian scripture and the Quran, when a mortal is (a) confronted by 
God/Allah or some-thing divine/numinous/awe-inspiring, and/or (b) has such 
fear, and such a being scared, thrust into their hearts by God/Allah, as a 
Sign, a warning, or as mention of their fate. 


In respect of Luke 24.37, for instance, the Greek text is: 
mton§évtec 6€ Kai EMofRor yevopevor E€66Kovv nvedpAa Vewpetv 


The term éuqgoBoc means 'suffused with/by phobos' - held/gripped by fear; 
timorous - and occurs in Sirach 19.24 and Luke 24.5, the latter of which is 
very interesting: eu@oBwv 6€ pevopevwv abT@v Kai KAIVOLOWD TA IPOGWNA 
cic TH yi einav mpdc abtac Ti Cnteite Tov CHvVTA PET TOV VEKPOD. That is, 
suffused with phobos, they assumed a posture of submission/reverence 
/respect by bowing their heads; in effect prostrating themselves in the 
presence of some-thing divine/numinous/awe-inspiring. Since mvedpa - 
pneuma - implies apparition or ghost, and mton9evtec suggests they were 
‘'scared' (cf. Odyssey 22.298 - tHv 5€ mpévec EMITOINVEv) then Luke 24.37 
could be translated as "But they, suffused with fear and scared, felt that they 
Saw an apparition." [1] 
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My, admittedly fallible, view now - after some years of reflexion and 
study - is that, in an English interpretation of the meaning of a work as 
revered, and misunderstood, as the Quran, English words in common usage 
must be carefully chosen, with many common words avoided, and that it 
would sometimes be better to choose an unusual or even archaic word in 
order to try and convey something of the sense of the Arabic. Thus, with a 
careful interpretation common misunderstandings of the text - by 
non-Muslims unversed in Arabic - can possibly be avoided, especially if - as 
might be the case with unusual words - the reader has to pause to consider 
the meaning or make the effort to find the meaning, if only in a glossary 
appended to the interpretation. A pause and/or an effort that is suited to 
reading a work revered by millions of people around the world. 


In the matter of Ayah 151 of Surah Al 'Imran, a possible interpretation of 
meaning therefore is: 


Into the hearts of they who disbelieve We shall hurl redurre 
because they, without any authority revealed about such things, 
associate others with Allah; and for their home: The Fire, that 
harrowing resting place of the unjust. 


Here, I have used the unusual English word redurre, with a meaning of 'awe 
combined with a trembling fear'. A word suggested by its occurrence in 
religious works by Richard Rolle and John Gower, and also by texts such as 
Morte Arthure [2] and which word therefore places this Ayah from the Quran 
into the correct context, which is that of a religious revelation, a spiritual 
message, comparable to that of Christianity, and of the particular ontology 
that Islam offers as answers to questions concerning the meaning and the 
purpose of our mortal lives; of how that purpose may be attained; and thus of 
what wisdom is. Answers which have nothing whatsoever to do with 
‘terrorism’, or even with 'terror' as that word in now commonly understood. 


The Art of Translation, and A Question About Time 


One question of possibly projecting modern interpretations onto ancient texts 
by the injudicious use of a particular English word, occurred to me some 
twenty years ago during my translation of the Oedipus Tyrannus of 
Sophocles, and concerned the Greek word ypdvoc. This is almost always 
translated as 'time', a word we now associate with a regular linearity - of 
past-present-future - measured in terms of the minutes, hours, and fixed 
days, of a reliable timepiece such as a watch or clock. 


In the classical world of Homer and Sophocles, this type of reliable, linear, 
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regularity was almost unknown, with ypdvoc thus sometimes denoting some 
ill-defined period - long or short - and with the passing of a year, for example, 
often determined by the changes of the seasons, and which seasons 
themselves were marked in their arrival by the appearance of certain 
constellations in the night sky, something beautifully expressed by Aeschylus 
at the beginning of the Agamemnon: 


Beovc PEV AITO THVH’ aNaAAaYHY Nd6vwWv 
@povupac ETELaC PNKOC, Hv KOLWPEvOC 
otéyaic Atpe16@v ayKa0ev, KvvOC BSiknv, 
GCOTPWY KATOLHSA VUKTEPWDV OLNYUPLD, 

KQi TOLC MEPOVTAC YETTA Kai DEpoc BpoTtoic 
Aapmpovc Svvaotac, EVupeMovtTac aiBEpr 
KoTEpac, OTAV POivWorv, AVTOAGC TE THD. 
KQi vbv PLAGOOW AapMa50c TO ODEBPOAOD, 
abynp mvpdoG Pépovoan EK Tpotacg Patw 
AAWOULOV TE PAE Ww: we yap KpaTeEt 
yovaikoc avbpd6fovaov EAtiCov KEap. 


Again I have asked the gods to deliver me from this toil, 
This vigil a year in length, where I repose 

On Atreidae's roof on my arms, as is the custom with dogs 
Looking toward the nightly assembly of constellations 
And they who bring to mortals the storm-season and the summer: 
Those radiant sovereigns, distinguished in the heavens 

As stars when they come forth or pass away. 

And still I keep watch for the sign of the beacon, 

The light of the fire which will bring report of Troy, 
Announcing it is captured. 

For such is the command 

And expectation of that woman with a man's resolve. 


However, in Oedipus Tyrannus, Sophocles has the memorable phrase kai p’ 
Hap H6n Evppetpobpevov ypdvw, indicating something not only about 
xpovoc but also about the classical world and (importantly) about the 
character of Oedipus. The phrase is therefore worth quoting in context: 


® mai6ec oiKtpot, powth KODK Gyvwta Lor 
Mpo0OnAGEO’ ipeipovtec: ev pap o16’ OTL 
DOOEITE IAVTEC, KAI VODODVTEC, WC EYW 
OUK E0TW DEV OoTIC E& toov voOEt. 
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TO HEV pap D@v HAyoc eic Ev’ EPYETAL 
p6vov KaO’ abtoOv KOvDbEv’ HAAOD, N 6 EN 
WvYXT) MOAW Te KXPE KAI oO OPO OTEDVEL. 
Wot’ ovbY bIIDW y’ EvVbovTa LL’ EEEVEtpEtE, 
OAA’ tote TOAAG LEV PE baKPvVOavTEa Hn, 
ToAAac 6’ O60vc EABOVTA PPOVTibB0C MAKvOIC: 
fp 6’ eb oxonWv ndpioKov iaow povnDv, 
TAVTNY ENpasa: Maiba yap MevorkKéewc 
Kpéovt’, €uavtod yapRpov, ec ta IlvO1Ka 
Ene wa PotBov S6wWpa0’, we 108010" 6 TI 
Spa@v ff tt pwoav thvbe pvoatpnv m6Arw. 

Kai p’ Nap Hon EvppetpovpEevov ypovw 73 
Aviiet Ti IpdooEl: TOD yap EiKOTOC NEPA 
QIIEOTI MAEiw TOD KAONHKOVTOC YPOvOD. 

otav 6’ (KNTaL, THVIKADT’ Eyw KaKOC 

pt) Spav av etnv 1av0’ 60’ av SnAoi Vedc. 


You, my children, who lament - I know, for I am not without knowledge, 
Of the desire which brings you here. For well do I see 

All your sufferings - and though you suffer, it is I 

And not one of you that suffers the most. 

For your pain comes to each of you 

By itself, with nothing else, while my psyche 

Mourns for myself, for you and the clan. 

You have not awakened me from a resting sleep 

For indeed you should know of my many tears 

And the many paths of reflection I have wandered upon and tried. 

And, as I pondered, I found one cure 

Which I therefore took. The son of Menoeceus, 

Creon - he who is my kin by marriage - I have sent to that Pythian dwelling 
Of Phoebus to learn how I 

By word or deed can give deliverance to the clan. 

But I have already measured the duration 

And am concerned: for where is he? He is longer than expected 

For his absence is, in duration, greater than is necessary. 

Yet when he does arrive, it would dishonourable 

For me not to act upon all that the gods makes clear. 


wv.98-77 


To translate ypovoc in v.73 abstractly as 'time' is therefore to overlook not 
only the context - of a world where the seasons were often determined by 
observation of the night sky - but also the significance of what Oedipus says. 
For he has, out of his urgent concern for both his people and himself - out of 
fear of the wrake of the gods - gone to the trouble to determine how long 
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Creon's journey should take and to measure/calculate/record, or to have 
someone do this for him, precisely how long Creon has been away. 


A pedantic point, possibly; but one which perhaps illustrates the engaging 
art of translation and the possibilities of interpretation, and of 
misinterpretation, that exist. 


David Myatt 
2013 


Notes 


[1] As outlined in Appendix II (Glossary of Terms and Greek Words) of The 
Numinous Way of Pathei-Mathos. ISBN 978-1484096642 (2013) Imakea 
distinction between a religion and a spiritual Way of Life. 


One of the differences being that a religion requires and manifests 
a codified ritual and doctrine and a certain expectation of 
conformity in terms of doctrine and ritual, as well as a certain 
organization beyond the local community level resulting in 
particular individuals assuming or being appointed to positions of 
authority in matters relating to that religion. In contrast, Ways are 
more diverse and more an expression of a spiritual ethos, of a 
customary, and often localized, way of doing certain spiritual 
things, with there generally being little or no organization beyond 
the community level and no individuals assuming - or being 
appointed by some organization - to positions of authority in 
matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and 
supra-local hierarchy which oversees and appoints those, such as 
priests or religious teachers, regarded as proficient in spiritual 
matters and in matters of doctrine and ritual, whereas adherents of 
Ways tend to locally and informally and communally, and out of 
respect and a personal knowing, accept certain individuals as 
having a detailed knowledge and an understanding of the ethos and 
the practices of that Way. 
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Many spiritual Ways have evolved into religions. 


[2] In Buddhism, the primary texts are regarded as: (i) for Theravada 
Buddhism, the collections referred to as Tipitaka/Tripitaka; (ii) for Mahayana 
Buddhism, the Tipitaka (in some cases, depending on interpretation) and the 
various Sutras, including the collection often referred to as The Perfection of 
Wisdom; (iii) for Tibetan Buddhism, the various Tantric texts, plus some of 
the Tipitaka (in some cases, depending on interpretation) and some the 
Mahayana sutras (in some cases, depending on interpretation). 


In Hinduism, there is the Bhagavad Gita and the literature of the Vedas. 


[3] By interpretation here is meant (i) commentaries (academic, theological, 
and otherwise); (ii) explanations (critical, and otherwise); (iii) translations; 
and - most importantly - (iv) a seeking of the meaning of (a) both the text (in 
whole and in parts) and (b) of the words and terms used. 


[4] One misused English word is 'terror', often used to translate qc yl in 
Ayah 151 of Surah Al 'Imran. See Part Two, below Translation and Al-Quran. 


[5] Quare quod a summo bono diversum est sui natura, id summum bonum 
non est; quod nefas est de eo cogitare, quo nihil constat esse praestantius. 
Consolatio Philosophiae, Liber Tertius, pr. x 


[6] Beowulf, 2470f, where the spelling synn is used: 


eaferum leefde, swa ded eadig mon, 

lond ond leodbyrig, ba he of life gewat. 
ba wees synn ond sacu Sweona ond Geata 
ofer wid weeter, wroht gemeene, 

herenié hearda, syddan Hredel swealt 


[7] qv. Myatt, Fifty Years of Diverse Peregrinations. 2013 


[8] The conventional interpretation of d10 tod vbdv pNnKEeTI aaptave is "from 
now on sin no more". 


[9] Luke 19.10: 
HAGEv yap 6 vidc tod avOpwrov CHTihoal Kai O@oal TO GMOAWACC 


The arrivance [Epyopai] of the Son of Man was to seek and to save 
what was lost 
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However, a more interesting interpretation is: 


The arrivance of the Son of Man was to seek and to repair [owCw] 
what had been damaged [amoAAvy1] 


and which interpretation is suggested by (i) the sense of owCw: keep safe, 
preserve, maintain - whence repair, and (ii) the sense of am6AAvuL: destroy, 
ruin, kill, demolish, and - metaphorically - damaged, lost, and die. 


Romans 13.10: 


1) “yarn TH MANOtOv KAKOV ODK EpyaCETal: MANPWYA OLV VOpOD 
ayarn 


love brings no harm to the neighbour; love is the completion of the 
law 


[11] apaptavw implies a failure, mistake, an error, deprivation, loss, to 
miss/fail. qv (i) Sophocles, Oedipus Tyrannus: 


OTAaV TAXLVC Tic ODIMPOVAEDWY AdOPa 

Xwpn, taybdv Sei kape BovAeveww NaAW: 

et 6’ novyaCwv mpocpEevo, Ta TODbEe LEV 
Tempaypev’ EoTaL, THA 6’ NyapTHnVEva 621 


But when there is a plot against me which is swiftly and furtively 
Moving forward, then I must be swift in opposing that plot 

Since if I remain at rest, then indeed 

What is about to be done, will be - because of my mistake. 


and (ii) Aeschylus, Agamemnon: 


OMAWY yap aAPTayc te Kai KAoTIC Siknv 
TOD pvotov 8’ Hyapte Kai MAVWAEBPOV 535 
AavTOXPOvOV TAaTEMov EBpicEv HOpov. 


The penalty for the pillage and theft was fair - 
He lost his booty and completely ruined 
His own land with his father's family cut down 


[11] Myatt. Questions of Good, Evil, Honour, and God. 2013 


[12] On a pedantic note, I understand 50Kéw as meaning here not the 
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conventional unemotional 'suppose/thought' nor (worse) 'opinion' but rather 
as 'felt' in the sense of experiencing (as they do) an intense and personal 
feeling. Hence my rendering that they "felt that they saw..." 


[13] John Gower, Confessio Amantis [written 1390 ce] 


That thogh thi love more drawe 

And peise in the balance more, 

Thou miht noght axe ayein therfore 
Of duete, bot al of grace. 

For love is lord in every place, 

Ther mai no lawe him justefie 

Be reddour ne be compaignie, 

That he ne wole after his wille 
Whom that him liketh spede or spille 


(Book 5, v. 4558) The Complete Works of John Gower. 
Oxford: Clarendon Press, 1899-1902 


Morte Arthure [written c. 1400 ce] 


That thow ne schall rowte ne ryste vndyr the heuene ryche, Pofe 
thow for reddour of Rome ryne to be erthe [108-109] 
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Prefatory Note 


Collected here are three essays written in 2018 and 2019 which present my personal 
views regarding Catholicism and in particular regarding what has been termed the 
"culture of abuse", cultura del abuso. The internet links in the footnotes were valid as 
of January 2019. 


David Myatt 
February 2019 


In Defence Of The Roman Catholic Church 
Part One 


Listening to Messe De La Nativité: Gaudeamus Hodie; Puer Natus Est 
Nobis - performed by Ensemble Gilles Binchois - I am so reminded how 
the Roman Catholic Church inspired such numinosity, such beauty, 
century following century. For it is as if such music presenced the Divine 
to thus remind us, we fallible error-prone mortals, of another realm 
beyond the material and beyond our own mortal desires. 


Such presencing of the Divine - such a numinous reminder of our 
fallibility, century following century, as for example in Kyrie Orbis Factor 
as performed by Ensemble Organum - seems to have become somewhat 
lost in all the recent Media propaganda about how some Catholic priests 
and monks have allowed their personal desires to overwhelm such a 
presencing of the numinous and which presencing of the divine is and 
was manifest in compassion, empathy, and a personal humility. 


Lost, in all the Media propaganda, because I from personal experience 
know that such incidents are perpetrated by a minority of individuals and 
that the vast majority of Catholic priests and monks are good individuals 
who strive, who often struggle, each in their own way and according to 
their physis, to manifest the virtues of compassion, empathy, and humility. 
That so many writers and readers of such Media propaganda in this our 
modern world seem to commit the fallacy of a dicto secundum quid ad 
dictum simpliciter no longer, unfortunately, surprises me. 


In respect of personal experience I have to admit that I was somewhat 
dismayed by a recent report issued by a government sponsored Inquiry 
Panel. For I personally had known two of the individuals mentioned in 
that report, knowing from personal experience in a certain monastery 
that they, and the few others like them over the years, were the exception 
out of dozens and dozens of other monks and priests there. I was also 
somewhat dismayed by what I felt was the personal opinion of the authors 
of that report - stated in their "Conclusions" - that those involved in 
placing their personal desires before compassion, empathy, and humility, 
are "likely to be considerably greater than numbers cited in the 
convictions" since no evidence was presented to substantiate such an 
opinion. Another example of individuals committing the fallacy of a dicto 
secundum quid ad dictum simpliciter? Probably. 


But why does someone who has developed a somewhat paganus 
weltanschauung - the mystical individualistic numinous way of pathei- 
mathos - now defend a supra-personal organization such as the Roman 
Catholic Church? Because I from personal experience appreciate that for 
all its many faults - recent and otherwise - and despite my disagreement 
regarding some of its teachings it still on balance does, at least in my 
fallible opinion, presence - as it has for centuries presenced - aspects of 
the numinous and which presencing has over centuries, again in my 
fallible opinion, had a beneficial affect on many human beings. 


As I wrote some years ago in respect of visiting my father's grave in 
Africa: 


“Once I happened to be travelling to an area which colonial and 
imperialist Europeans formerly described as part of 'darkest 
Africa’. Part of this travel involved a really long journey on 
unpaved roads by bus from an urban area. You know the type of 
thing - an unreliable weekly or sporadic service in some old 
vehicle used by villagers to take themselves (and often their 
produce and sometimes their livestock) to and from an urban 
market and urban-dwelling relatives. On this service, to a remote 
area, it [seemed to be] the custom - before the journey could 
begin - for someone to stand at the front and say a Christian 
prayer with every passenger willingly joining in. 


It was quite touching. As was the fact that, at the village where I 
stayed (with a local family) near that grave, everyone went to 
Church on a Sunday, wearing the best clothes they could, and 
there was a real sense (at least to me) of how their faith helped 
them and gave them some guidance for the better, for it was as if 
they, poor as they were, were in some way living, or were 
perhaps partly an embodiment of, the ethos expressed by the 
Sermon of the Mount, and although I no longer shared their 
Christian faith, I admired them and respected their belief and 
understood what that faith seemed to have given them. 


Who was - who am - I to try and preach to them, to judge them 
and that faith? I was - I am - just one fallible human being who 
believes he may have some personal and fallible answers to 
certain questions; just one person among billions aware of his 
past arrogance and his suffering-causing mistakes." [1] 


Is to not judge others without a personal knowing of them, to not commit 
fallacies such as a dicto secundum quid ad dictum simpliciter, and to 
allow for personal expiation, perhaps to presence the numinous in at least 
one small and quite individual way? Personally, I am inclined to believe it 
is. 


Pietatis fons immense, eAEnoov 
Noxas omnes nostras pelle, €Aénoov [2] 


2.x.18 


ooo 


[1] https://davidmyatt.wordpress.com/2012/10/30/just-my-fallible-views- 
again/ 


[2] "Immeasurable origin of piety, have mercy. Banish all our faults, have 
mercy." Kyrie Orbis Factor. 


Although the Greek phrase Kvpie €Aénoov is considered to be a Christian 
doxology, deriving from the Old Testament, it is possible that it was a 
common phrase in Greco-Roman culture, with origins dating back to the 
classical period, for it occurs in the Discourses of Epictetus - Book II, vii, 
13 - in relation to a discussion about divination, 


Kai Tov Vedv EKaAODPEVOI SedpE8a adTOD KUPIE EAENOOV 


and in our invocations to the theos our bidding is: Master, have 
mercy. 


o000000 


Part Two 
Expiation And Penance 


Two of the guiding practical principles of living as a Roman Catholic seem 
to me, on the basis of personal experience and fallible understanding, to 
be expiation and penance, related as they are to what was termed the 
Sacrament of Confession - now re-named the Sacrament of Penance and 
Reconciliation - and thence related to one of the founding principles of 
the Roman Catholic Church: that an ordained Priest has the religious 


authority [1] to give absolution for the "sins" [2] a person has committed, 
and the authority to specify what penance is required for expiation, but 
which absolution is dependant on the person making a full and truthful 
confession and being repentant. 


Such personal confession, penance, and expiation, are evidential of how a 
practising Catholic interacts with the Divine and is thus personally 
reminded of what is spiritual, eternal, numinous, and beyond the causal 
everyday world. As I wrote in my essay Numinous Expiation, 


"One of the many problems regarding both The Numinous Way 
and my own past which troubles me - and has troubled me fora 
while - is how can a person make reparation for suffering 
caused, inflicted, and/or dishonourable deeds done [...] 


One of the many benefits of an organized theistic religion, such 
as Christianity or Islam or Judaism, is that mechanisms of 
personal expiation exist whereby such feelings can be placed in 
context and expiated by appeals to the supreme deity. In 
Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament 
of confession and penance. In Islam, there is personal dua to, 
and reliance on, Allah Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal 
expiation for wrong deeds done, often in the form of propitiation; 
the offering of a sacrifice, perhaps, or compensation by the 
giving or the leaving of a valuable gift or votive offering at some 
numinous - some sacred and venerated - place or site." [3] 


This personal - and via the Confessional, this priestly - connexion to the 
Divine, with the attendant penitence, penance, personal expiation, seems 
to me to have been somewhat neglected when non-Catholics, and even 
some Catholics criticize the Roman Catholic Church for their past 
response to those accused of placing their personal (often sexual) desires 
before compassion, empathy, and humility. 


That is, such criticism is secular; based on what is temporal, causal, such 
as some secular law or some personal emotive reaction, with the spiritual 
- the eternal - dimension to mortal life unconsidered. Which spiritual 
dimension is for Catholics based on allowing for personal expiation by 
spiritual means such as confession, penitence, and penance. 


This allowance for such personal expiation by such spiritual means is 
what, according to my fallible understanding, informed the treatment by 
the Catholic hierarchy of many of those accused of placing their personal 
desires before obedience to their God. 


For judgement according to such a spiritual dimension was, rightly or 
wrongly, often considered more important than secular recompense and 
secular punishment. Understood thus, there were no - to use a vernacular 
term - "cover-ups", just the application of certain spiritual considerations, 
considerations which are the foundations of the Catholic faith based as 
such considerations are on the belief in the Eternal Life - in Heaven or in 
Hell - which awaits all mortals, one portal to such an Eternal Life in 
Heaven being, according to Catholic faith, the sacrament of confession. 


Another aspect of this Catholic priority of the spiritual over the secular is 
the sanctity (the seal) of the confessional and which sanctity is adjudged 
to be more important than secular laws relating, for example, to 
disclosure of or information regarding actions deemed to be criminal. 


As for my personal opinions on the matter, I have none, for who 
am I - with my decades of hubris, my knowledge of my plenitude of 
mistakes - to judge others, to judge anyone? I have tried to rationally 
understand both the secular and the spiritual dimensions involved, having 
personal experience of both, and as so often these days remain somewhat 
perplexed by our human nature and by the need so many humans, myself 
included, still have for a belief in a spiritual dimension whereby we can 
connect ourselves to the numinous, to the Divine - however the Divine is 
presenced to and in us - enabling us to perhaps find some peace, some 
happiness, some solace, some answers, among the turmoil, the suffering, 
the changement, of the secular world. 


My portal to the spiritual remains 'the way of pathei-mathos', the way of 
striving to cultivate, striving to live by, the virtues of humility, empathy, 
compassion, honour, non-interference, and self-restraint. A very individual 
way devoid of mythoi and anthropomorphic deities. 


Perhaps it would be easier to believe in God, to accept again the Catholic 

expiation of the sacraments of Confession and the Mass. It would perhaps 
be even easier to accept some tangible votive wordless means in the form 
of offering some paganus propitiation, some libation, some talismata left, 

at some numinous paganus site. 


But as Aeschylus so well-expressed it, 


éot. 6’ 6mn vodv 

EOTL: TeAEcitai 6 Ec TO MEMpwWPEevOD: 
ob0’ DIOKatwv ob’ KDTOAEiPwv 
ovte SaKp0UWV ANVPWDV lEp@Dv 

Opyac atEveic MAaPAGEAEEI [4] 


What is now, came to be 

As it came to be. And its ending has been ordained. 
No concealed laments, no concealed libations, 

No unburnt offering 

Can charm away that firm resolve. 


Which type of sentiment I feel philosophers such as Epictetus and Marcus 
Aurelius also saught to express. 


4.x.18 


ooo 


[1] Qv. John 20:22-23, 


AdBPete MvEedLA KyLOV AV TIVWDY AMATE TAC APAPTIAC APEWVTAL 
QDTOIC HV TIVWY KPATHTE KEKPATHVTAL 


Receive Halig Spiritus: if you release anyone from their errors, 
they are released; if you hold onto them, they are held onto. 


In regard to the term Spiritus, in my commentary on John 1:31 I wrote: 


tO veda. Almost without exception, since Wycliffe's Bible the 
Greek here has been translated as "the spirit", although the ASV 
[the Anglo-Saxon Version] has gast (gast of heofenum), whence 
the later English word 'ghost'. However, given what the terms 
‘spirit' and 'ghost' - both in common usage, and as a result of 
over a thousand years of Christian exegesis - now impute, it is 
apposite to offer an alternative and one which is germane to the 
milieu of the Gospels or which at least suggests something of the 
numinosity presenced, in this instance, via the Gospel of John. 


Given that the transliteration pnuema - with its modern 
association with terms such as pneumatic - does not 
unequivocally suggest the numinous, I have chosen spiritus, as 
referenced in respect of gast in Wright's Anglo-Saxon And Old 
English Vocabularies. 


In regard to the translation Halig Spiritus, in my commentary on John 
5:33 I wrote: 


I have here used the Old English word Halig - as for example 
found in the version of John 17.11 in the Lindisfarne Gospel, 'Du 
halig feeder' - to translate &yioc rather than the later word ‘holy' 
derived as that is from halig and used as it was by Wycliffe in his 
1389 translation of this phrase, "in the Hooly Gost", which itself 
echoes the ASV, "on Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the 
conventional 'with the Holy Spirit' - may thus express something 
of the numinosity, and the newness, of the original Gospel, 
especially as the word 'holy' has been much overused, imputes 
particular meanings from over a thousand years of exegesis, 
and, latterly in common parlance, has become somewhat 
trivialized. 


[2] As I have noted in several essays, and in my translation of the Gospel 


of John, I prefer to translate the Greek term apaptia not by the 


conventional 'sin' but rather by 'error' or 'mistake’. As I wrote in the essay 


Exegesis and Translation, 


One of the prevalent English words used in translations of the 
New Testament, and one of the words now commonly associated 
with revealed religions such as Christianity and Islam, is sin. A 
word which now imputes and for centuries has imputed a 
particular and at times somewhat strident if not harsh moral 
attitude, with sinners starkly contrasted with the righteous, the 
saved, and with sin, what is evil, what is perverse, to be shunned 
and shudderingly avoided. 


One of the oldest usages of the word sin - so far discovered - is 
in the c. 880 CE translation of the c. 525 CE text Consolatio 
Philosophiae, a translation attributed to King A¢lfred. Here, the 
Old English spelling of syn is used: 


beet is swide dyslic & swide micel syn beet mon bes 
wenan scyle be Gode 


The context of the original Latin of Boethius is cogitare, in 
relation to a dialogue about goodness and God, so that the sense 
of the Latin is that it is incorrect - an error, wrong - to 
postulate/claim/believe certain things about God. There is thus 
here, in Boethius, as in early English texts such as Beowulf, the 
sense of doing what was wrong, of committing an error, of 
making a mistake, of being at fault; at most of overstepping the 
bounds, of transgressing limits imposed by others, and thus 
being ‘guilty’ of such an infraction, a sense which the suggested 
etymology of the word syn implies: from the Latin sons, sontis. 


Thus, this early usage of the English word syn seems to impart a 
sense somewhat different from what we now associate with the 
word sin, which is why in my translation of John, 8.7 I eschewed 
that much overused and pejorative word in order to try and 
convey something of the numinous original: 


So, as they continued to ask [for an answer] he 
straightened himself, saying to them: "Let he who has 
never made a mistake [ Avapaptntoc ] throw the first 
stone at her." 


we 6& EMEPEVOV EPWTHVTEC ALVTOV, AVEKVWEDV Kai ELITEV 
avtoic: 0 AvayapTHtoc DUGv 1p@toc Em’ aVTHVY PAAETW 
AtOov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan 
preacher might, and as if he is morally superior to and has 
judged the sinners. Instead, he is rather gently and as a human 
pointing out an obvious truth about our human nature; 
explaining, in v.11, that he has not judged her conduct: 


1) 6€ eimev: ovbeic, KUpte. eltiev 6€ O Inoobc: obbE Eyw 
O€ KATAKPivW: TMopEvov, AMO TOD VdV PNKETL APAPTaveE 
[And] she answered, No one, my Lord. Whereupon 


Jesus replied "Neither do I judge [katakpivw] you, 
therefore go, and avoid errors such as those." 


The essay is available at https://davidmyatt.wordpress.com/2013/04 
/26/exegesis-and-translation/ and was included as an Appendix to my 
Mercvrii Trismegisti Pymander (ISBN 978-1495470684) 


[3] The essay is available at https://davidmyatt.wordpress.com/numinous- 
expiation/ 


[4] Agamemnon, 67-71 


Two Metaphysical Contradictions Of The Modern West 


The letter written by Pope Francis, dated 1° de enero de 2019 and sent to 
the United States Conference of Catholic Bishops, seems to me to 
encapsulate two of the metaphysical contradictions of the modern 
Western world in regard to the numinous and the profane. 


For in the letter Pope Francis, commenting on what the Media has 
described as "the scandal of clerical abuse" within the Roman Catholic 
Church, wrote that 


La credibilidad de la Iglesia se ha visto fuertemente cuestionada 
y debilitada por estos pecados y crimenes, pero especialmente 
por la voluntad de querer disimularlos y esconderlos. [1] 


and also used Biblical quotations in support of his arguments. 


The use of the phrase pecados y crimenes - sins and crimes - seems to 
indicate an acceptance of the metaphysical equality of Church and State: 
of a sin, as defined by the teachings of the Church, and of a crime as 
defined in laws made by some State [2]. 


Sins And Crimes: Sacred And Secular 


Pope Francis provides the context for one metaphysical contradiction, for 
in respect of the response he believes is required regarding such "sins 
and crimes" he writes 


Hoy se nos pide una nueva presencia en el mundo conforme a la 
Cruz de Cristo, que se cristalice en servicio a los hombres y 
mujeres de nuestro tiempo [3] 


That is, there should be a change, a new presencing, and one that serves 
the people now; the people of our epoch, of our age, of the 'times' in 
which we now live. 


This is the epoch in which the Media, using such expressions as a "culture 
of abuse" - cultura del abuso - can question the credibility of the Roman 
Catholic Church, and by repetition of particular instances of abuse and 
the reporting of other ones, demand not only a response from the 
hierarchy of the Church but a response that conforms to the popular, or to 
the Media created, expectations of the epoch. Which expectations are 
that secular justice - as understood and as implemented by the State - has 
a higher priority than judicium divinum, the divine justice of God or of the 
gods. 


Which divine justice was, at least according to my fallible understanding 
and as I noted in part two of my In Defence Of The Roman Catholic 
Church, "often considered more important than secular recompense and 
secular punishment" especially as personal confession to a Priest, 
personal penitence, and undertaking the penance prescribed were, in the 
Roman Catholic Church, a connexion to the Divine. Hence why many of 
those who, via the Sacrament of Penance and Reconciliation, confessed to 
abuse were not "publicly named and shamed" by the Catholic hierarchy, 
were not brought to the attention of State authorities, but instead given 
penance and, in some instances, quietly moved and expected to begin a 
new penitential life in the service of God. 


That Pope Francis uses the expression cultura del abuso and writes that 
la credibilidad de la Iglesia se ha visto fuertemente cuestionada y 
debilitada por estos pecados y crimenes suggests to me at least two 
things. First, that the move toward the change he suggests is in part at 
least placatory, in conformity with our epoch with its powerful secular 
Media and its powerful modern secular States; and second that the 
religious, the numinous, the spiritual, balance presenced for millennia by 
aspects of the Roman Catholic Church [4] - the devotion to the sacred 
over and above the secular - is continuing to be lost within the Roman 
Catholic Church, with judicium divinum and the secular justice of some 
State now apparently considered by the Pope as metaphysically equal. 
Hence why in a speech to the Roman Curio in December 2018 he said 
that those who abused children should "hand themselves over to human 
justice." [5] 


A Revealed Religion 


The second metaphysical contradiction, between the sacred and the 
profane in the modern world, which the Papal letter reveals is the 
unsurprising and traditional use of Biblical quotations in support of, and 
to frame, the presented suggestions and argument. 


This reliance on written texts and reliance on their exegesis and thus on 
the varied interpretations that result [6] is an implicit part of all revealed 
religions from Judaism, to Christianity, to Islam. Since these 
interpretations can vary and have varied over the centuries the result is 
schism, reformation and counter-reformation, leading as these did in the 
past to such things as the suppression of the monasteries, the theft of 
monastic lands and wealth, and the persecution and martyrdom of 
Catholics, by a tyrannos named Henry; and leading as they have in more 
modern times, to the reforms of the Second Vatican Council, and to the 
proliferation of Christian sects and denominations who have diverse 
views about such matters as same-gender love and abortion. 


Such reliance on such texts, such varying interpretations, are as I have 
noted elsewhere the fundamental weakness of revealed religions [7] with, 
in my fallible view, the sacred - the numinous - unable to fully be 
presenced by such religions. 


Thus it does not surprise me that the Roman Catholic Church apparently 
now considers judicium divinum and the secular justice of some State as 
metaphysically equal since the conflict between varying interpretations, 
the apparent desire for placatory reforms - of being "a new presence in 
the world" - as a consequence of Media attention, and the increasing 
move away "in this epoch" from a belief in the superiority of judicium 
divinum (the primacy of the sacred) are necessary consequences of the 
dialectic of exegesis. 


Which is one reason why my personal spiritual belief is now not that of 
Catholicism even though I sense that Catholicism does still presence 
some aspects of the numinous. 


Instead, I incline toward an apprehension of the divine, the sacred, which 
is paganus and thus individual, undogmatic, and empathic, since my 
paganus metaphysics is that of 


(i) an (often wordless) awareness of ourselves as a fallible 
mortal, as a microcosmic connexion to other mortals, to other 
life, to Nature, and to the Cosmos beyond our world, and (ii) a 
new civitas, and one not based on some abstractive law but on a 
spiritual and interior (and thus not political) understanding and 
appreciation of our own Ancestral Culture and that of others; on 
our 'civic' duty to personally presence kaAdc Kaya0o6c and thus 
to act and to live in a noble way. For the virtues of personal 
honour and manners, with their responsibilities, presence the 
fairness, the avoidance of hubris, the natural harmonious 
balance, the gender equality, the awareness and appreciation of 
the divine, that is the numinous. [8] 


ye 


Extract from a reply to someone 
who enquired about a Papal Letter in relation to my text 
In Defence Of The Roman Catholic Church 


ooo 


[1] "The credibility of the Church has been seriously questioned and 
undermined by these sins and crimes but especially by a desire to hide or 
to disguise them." 


The official Vatican translation is "The Church’s credibility has been 
seriously undercut and diminished by these sins and crimes, but even 
more by the efforts made to deny or conceal them." 


[2] By the term State is meant the concept of both (i) organizing and 
controlling - over a particular and large geographical area - land (and 
resources); and (ii) organizing and controlling individuals over that same 
geographical particular and large geographical area. 


[3] "Today, what is asked of us is to be a new presence in the world that, 
in conformity with the Cross of Christ, is made clear in service to the men 
and women of our epoch." 


The official Vatican translation is "What is being asked of us today is a 
new presence in the world, conformed to the cross of Christ, one that 


takes concrete shape in service to the men and women of our time." 


[4] As I noted in part one of my In Defence Of The Roman Catholic 
Church, 


"Listening to Messe De La Nativité: Gaudeamus Hodie; Puer 
Natus Est Nobis performed by Ensemble Gilles Binchois - Iam 
so reminded how the Roman Catholic Church inspired such 
numinosity, such beauty, century following century. For it is as if 
such music presenced the Divine to thus remind us, we fallible 
error-prone mortals, of another realm beyond the material and 
beyond our own mortal desires." 


[5] Catholic News Agency, December 21, 2018. 


[6] Qv. my Tu Es Diaboli Ianua, and Classical Paganism And The Christian 
Ethos. 


[7] Ov. (i) Questions of Good, Evil, Honour and God; (ii) Tu Es Diaboli 
Tanua; (iii) Classical Paganism And The Christian Ethos. 


[8] Tu Es Diaboli Ianua. 
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Introduction 


For the past three or so years, as I developed my 'numinous way' and then last 
year refined it into the philosophy of pathei-mathos, I have reflected more and 
more on questions concerning good, evil, honour, God, and religion and ethics 
in general; related as these matters are (at least according to my fallible 
understanding) to our nature, and possible development, as human beings, and 
thence to matters such as society, culture, and the jurisprudence by which 
modern societies function, or endeavour or aspire to function; and manifesting, 
as answers to such questions should, at least some explanations concerning the 
evidence that we human beings possess, and have possessed for thousands 
upon thousands of years, a paradoxical character, capable of - and having done - 
both honourable and dishonourable deeds, of being both 'good' and ‘bad’. 


Thus some of the questions of concern are: (i) what is 'good' and ‘bad’; (ii) have 
the definitions and thence the theology and epistemology and the morality of 
religions, over millennia, enabled more and more of us to avoid doing or causing 
what is 'bad'; (iii) what, if anything, can or perhaps should replace such 
definitions, such theology, such epistemology, such morality - such religions - for 
those who do not or cannot accept such religious answers and the guidance so 
offered; (iv) does jurisprudence - and thence The State - offer an acceptable 
alternative; and, perhaps most importantly, as I have endeavoured to intimate in 
some other recent musings, (v) can we as a species change, sans a belief in 
some reward or the threat of punishment - be such karmic, eschatological, or 
deriving from something such as a State - or "are we fated, under Sun, to 
squabble and bicker and hate and kill and destroy and exploit this planet and its 
life until we, a failed species, leave only dead detritic traces of our hubris?" [1] 


Today - thousands of years after the births of Lao Tzu, of the Buddha, of Moses, 
of Jesus of Nazareth, of Muhammad - horrid things still happen every minute of 
every day to people who do not deserve them, who have done nothing 
dishonourable. Horrid things caused by other human beings, and it certainly 
seems to me that we, as a species - en masse, world-wide - cannot seem to 
prevent ourselves from doing what is bad, here understanding and accepting, 
initially at least, 'the bad' as that which harms or kills or causes suffering to 
others. All we seem to have done is manufacture more excuses for ourselves 
and for others in order to try and justify the harm done, and the killings and the 
suffering caused, and thus 


",...atterly, in the name of some country, or some nation, or some 
political ideal, or some cause, or on behalf of some-thing supra- 
personal we believed in, we sallied for to war or did deeds that caused 
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suffering, death, destruction, and inflicted violence on others. 
Defending this, or attacking that. Invading here; or colonizing there. 
Dreaming of or determined to find glory. Always, always, using the 
excuse that our cause, our ideal, our country, our nation, our security, 
our prosperity, our 'way of life', our 'destiny', hallowed our deeds; 
believing that such suffering, death, destruction as we caused, and 
the violence we inflicted on others, were somehow justified because 
'‘we' were right and 'they' our foes, were wrong or in some way not as 
‘civilized' or as ‘just’ as us since 'their cause’ or their 'way of life’ or 
way of doing things was, according to us, reprehensible." [2] 


But is 'the bad' really that which harms or kills, or causes suffering to, others, 
and if so, is it necessary - moral - to qualify this understanding by appending 
‘without just cause’ to it, and what, therefore - as others, from the Jus 
Papirianum attributed to Sextus Papirius to Augustine of Hippo to Thomas 
Aquinas and beyond, have saught to define - is a ‘just cause’ so that 'the bad' is 
then understood to be "that which harms or kills or causes suffering to others 
without just cause". 


This essay presents some musings of mine regarding such questions. 


David Myatt 
April 2013 


Part One 


Good and Evil - An Early Christian Perspective 


Given the influence of Christianity over individuals in the West during the past 
two millennia, especially in terms of eschatology and jurisprudence, it seems 
apposite to consider how the concepts of 'good' and 'evil' are presented in 
Christian scripture. 


In Genesis 3.5 it is written that: 
nbet yap 0 VEdc OTL EV AV NEPA OdyNTE aM’ adTODd, S'avo1yOfnoovtar 
DGD Ot OPPaApot, Kai EoeoVE We VEO ylvLWOKOVTEC KAAOD Kai 
Tovnpov. [3] 


What, therefore, is meant by yluwoKovtec KAAOD Kai TOvnpov? Most 
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translations - modern and otherwise - provide something akin to "knowing good 
and evil" which we, after two thousand years, presume to associate with some 
theological ideation such as 'the forces/realm of good' contrasted with (or 
verses) 'the forces/realm of evil’ as if both have or can have an existence 
independent of the physical world and independent of ourselves, an existence or 
a force associated, or seemingly associated, with a being described, in the 
Hebrew scriptures, as Wn] - a serpent - and in LXX as 6gic, a mythological 
creature familiar to readers of Hesiod's Theogony [4] and from myths and 
legends concerning the oracle at Delphi and the Il16@wv, which is both curious 
and interesting given that wni can signify divination (qv. Genesis 44.15, for 
example) and the whisper (the hiss) of a soothsayer or an enchantress. 


But, in respect of this 'good and evil', might the Greek of LXX - and the Hebrew 
text - suggest something other than such a theological ideation? That is, how 
might the Greek text have been understood in its time? 


The Greek of LXX contrasts kd&Aoc with novnpdv. Now, K&Aoc is classically 
understood (as often in Homer) as 'what is pleasing' (as in pleasing to look 
upon) and that which is considered beneficial and/or admirable (as in admirable 
deeds); whence what is beautiful/healthy and what is noble or honourable. 
Classically understood, mtovnpdv is 'wearisome' (as in Hesiod, for instance in 
reference to the tasks that Hercules has to endure) and also what is considered 
dishonourable or cowardly, as in Sophocles, Philoctetes v.437 - mdAey0c OBE’ 
Gvhp’ EkWV aipel MovnpOv, HAAG tobe ypnotodc cet (battle does not willingly 
take cowards, but - as of old - the honourable). 


The classical meaning of the Genesis text - of the Greek still understood at the 
time of LXX (c. 250 BCE) and before later interpretations [5] - might therefore 
seem to suggest some contrast between what is beneficial/admirable/beautiful 
/noble/honourable and what is wearisome/cowardly/dishonourable. 


Interestingly, the sense of the Hebrew text of Genesis 3.5 seems to follow the 
sense of the Greek, or vice versa [6] - 97) 2H -yy. That is, "knowing tov and 


rah," with 150 suggesting pleasing, pleasant, beautiful; and yn suggesting 
adversity, unpleasant, harmful, injurious. 


In Genesis 8.21, movnpov also occurs, again usually translated as some abstract 
‘evil' - man's heart is evil from his youth, and so on - even though the 
classical/Hebrew understanding of the term suggests the former more personal 
sense of dishonourable/injurious, as does its occurrence in the New Testament, 
as, for example, in Luke 6.45 where it is - interestingly - contrasted not with 
KGAoc but with aya8dc, and where the context - of a healthy (a good, ka&Aoc) 
tree not bearing rotten/bad (oampoc) fruit, KxaAOv Molodv Kaplov oanmpov - also 
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suggests not some abstract (demonic) 'evil' but a dishonourable (a bad, 
cowardly) person bringing forth some-thing bad, burdensome, dishonourable, 
and thus unhealthy, as rotten fruit is unhealthy and harmful, and with Luke 
6.43-5 therefore translated thus: 


For no healthy tree brings forth rotten fruit just as a rotten tree 
cannot bring forth healthy fruit. For each tree is judged by its fruit. A 
good person from the store of good in their heart brings forth what is 
good, and a bad person from their bad store brings forth what is bad; 
for it is because of an overflowing heart that the mouth speaks. 


Ov yap Eotiv S€v6pov KaAOV NOLodv KaPIIOV Oapdv, OLbE MGAIV 
5év6pov Oalpov Mo1obv KAPMOV KAAGDV, EkKAOTOV yap Sévhpov EK TOD 
iSiov KAPIOD plvbWOKETAL: 0 AyabOc KVOPWIOC EK TOD ayabod 
Onoavpod tic Kaphiac MpOMEepEl TO AYAOSDV, KAI O MOVNPOC EK TOD 
TIOVNPOD IIPOMEPEL TO MOVNPOV: EK yap HEplocoevpaToc Kapdiac AaAEt 
TO OTOLA AVTOD 


This ‘healthy tree' and ‘rotten fruit' make sense, for how can a tree be evil? 
Similarly, the contrast of novnpdov with aya8dc also makes sense in referring to 
a bad person and good person, for «ya@6c is classically understood as brave; 
honourable; well-bred (as often in Homer) and as implying a personal quality, 
such as prowess, excellence, in some-thing - or good at some-thing - as in The 
Agamemnon of Aeschylus: 


ootic &’ ayabdc npoBatoyvwpwp, 
OvK EoT1 AaBeiv GUPATA OwTdc, 

ta 50KODVT’ EvPPOVvOC EK Biavoiac 
vbapei Oatvelv MLAOTNTI. 


Yet to he who has a good knowledge of his herd 


A person's eyes cannot conceal what is a feeble begging for friendship 
Behind a pretence of reasoned good judgement. (vv. 795-798) 


and as in Oedipus Tyrannus by Sophocles: 
opac tv’ HKElc, xyabdc @v pvuyNnv avip, 
TODLIOD MaplEeic Ka KATAPBAVVWDY KEQP; 


Observe where you have come to with your prowess in reason 
By me giving way and blunting my passion. (vv. 687-8) 


The scriptural contrast of rottenness and health is also evident, for instance, in 
Romans 12.21: 
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L1) VIK® DO TOD KAKOD HAAG VIKA EV TO AyaO® TO KAKODV 


where awya86c is contrasted with kakoc rather than with novnpov. Although the 
verse is often translated along the lines of 'Do not let evil conquer you, instead 
conquer evil with good,' classically understood, kak6c is what is 'bad' in the 
sense of some-thing rotten or unhealthy, or - the opposite of kdAoc - what is 
displeasing to see. Kakoc is also what is unlucky, a misfortune, and/or injurious, 
as for example in The Agamemnon 


TO HED pOVAIKA IPWTOV APGEvOc Hiya 
no8ai Sopoic Epnpov EKMaYAOV KAKOV 


Primarily, for a lady to be separate from her mate - 
To remain unprotected by family - is a harsh misfortune (vv. 862-3) 


Given the sense of aya86c previously mentioned (with reference for example to 
Luke 6.45) and this sense of kakoc, then Romans 12.21 might suggest: "Do not 
let what is rotten win; instead, overpower what is rotten with what is good," and 
good in the sense of beneficial and healthy, so that an alternative would be "Do 
not let what is harmful win; instead, overpower what is harmful with what is 
healthy." 


Similarly, Romans 12.17 - with its contrast of kaké6c and KdAoc - would imply: 


Do not render what is bad with what is bad; rather, show concern for 
what all see is good. 


pndevi KakOv ATi KAKOD AMO6166VTEC, MPOVOODPEVOL KAAG EVWITLOVD 
NaVTWY avOpwrnwv-: 


Understood thus, the impression is not of ‘fire and brimstone’ preaching but of 
something rather gentle, something much more human and appealing and 
understanding of human nature; something evident, for example, in the 
well-known passage (Romans 13.10) h ayann T® MAnotov KaKOV ODVK EpyaCeTar: 
HANpwpa obv vopov h &yarn: love brings no harm to the neighbour; love is the 
completion of the law. 


Furthermore, it is this love which is healthy and good; which can 'overpower 
what is harmful’, what is bad. 


What these examples reveal - and many other examples from Christian scripture 
could be adduced - is not abstract, impersonal, theological concepts of 'good' 
and 'evil' but rather something personal that individuals can relate to and 
understand, and it is tempting therefore to suggest that it was later, and 
theological, interpretations and interpolations which led to a harsh dichotomy, 
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an apocalyptic eschatology, a 'war' between an abstract 'good' and 'evil', and 
that with such interpretations and interpolations - much in evidence in the 
persecution of alleged heretics - the simple gospel message of the health of love 
was somehow lost for a while, to be, later on, re-expressed by people such as 
William Penn, who wrote, in his Some Fruits of Solitude, "Let us then try what 
love can do." 


Notes 

[1] Blue Reflected Starlight. 2012 

[2] qv. A Slowful Learning, Perhaps. 2012 

[3] Septuaginta - Vetus Testamentum. c. 250 BCE. 


[4] qv. the Chimaera (vv. 319ff), described as having three heads, one of which - 
1) 6’ O@ioc - was a serpent, a dragon: 6mi0ev 6 S5PaKwv. 


[5] The current consensus is that LXX was written around 250 BCE, give or take 
a few decades. This is the Hellenistic era of Euclid and Archimedes; a period 
when Homer was still recited, and the classic tragedies of Aeschylus, Sophocles, 
and others, some two or more centuries before, were still understood and 
appreciated, just as the language of Shakespeare - and his plays - are 
understood and appreciated today. This appreciation of classical Greek 
literature continued into the Roman era and beyond, with the cultured Cicero, 
for example, often explaining classical Greek terms for his Latin readers, and 
with Marcus Aurelius - Roman Emperor a century after the time of Jesus of 
Nazareth - writing his 'meditations', Ta cic Eavtdv - in the same (possibly Attic 
derived) kon Greek as that of LXX and the New Testament. 


It is therefore seems likely that the scribes of LXX - and possibly those of the 
New Testament - were also familiar with the earlier classical literature. 


[6] The date of the Hebrew scriptures has been much discussed. The earliest 
fragments of extant texts of both LXX and the Hebrew scriptures currently 
known suggest that LXX is slightly (but not much) older than the written text of 
the Hebrew scriptures of which papyrus fragments survive. However, according 
to Jewish aural tradition the scrolls of the Torah were first written c. 1000 BCE 
and thus would predate LXX by many centuries. 
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Part Two 


Good and Evil - A Muslim Perspective 


The classical and the early Christian sense of a human, and a natural, and not 
an abstract, dogmatical, good and bad, briefly outlined in part one, is also found 
in Islam: in the Quran, in the Sunnah, and in Shariah. For the sense of 'the bad’ 
- Cui -is of what is rotten, unhealthy, dirty, unclean, defective; with the sense 
of 'the good’, of 'good things'- <4! - being pleasing, pure, healthy, natural, 
beautiful, noble. 


Consider, for example, Surah 5, Ayah 100 of the Quran: 
SAS de eel 4S bl OL SI gg 25 YJ 


pbb Kh) chit yl sabilsie sil 


A fallible 'interpretation of meaning’ [1] is: 


“The dirty and the clean are not alike even though, being ubiquitous, 
what is dirty may entice [ “scl ] you." [2] 


In Surah 61, Ayah 12, 'good'- 44 - is what is beautiful, pleasant: 


as? 3 a a- 
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" [Allah] will forgive your transgressions [ 54 ] and guide you to 
Jannah wherein are rivers, cascading down, and those beautiful 
dwellings set within perpetually-flowering gardens. And this is the 
success that matters."[Interpretation of meaning] 


Consider also Surah 2, Ayah 267: 
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"From what We give you from the earth and from the good things you 
have earned - disburse; but do not look toward [ !s«4 ] disbursing 
those defective things, which you would never take [for yourself] 
unless your eyes were closed." [Interpretation of meaning] 


As with the New Testament, what these examples reveal - and many other 
examples could be adduced - is not abstract concepts of 'good' and ‘evil’ but 
rather something that is understandable by individuals and related to 
themselves and the world around them [3]. 


Jurisprudence and Society 


Islam and Christianity have both developed traditions relating to the scope, 
detail, intent, and the implementation, of the laws necessitated by a society [4] - 
a jurisprudence - as well as traditions, or doctrines, concerning the nature of 
the authority that has or asserts it has the power to enforce such laws, and 
which laws often seek to criminalize 'the bad' and thus offer an interpretation of 
‘the good' and 'the bad’. 


The traditional Christian view, evident in the Catholic tradition, is one of not 
only canon law but of the exercise of spiritual influence, direct and indirect, 
over civil authority to the extent, for example, that the Code of Justinian of 
529-534 CE begins with In Nomine Domini Nostri Jesu Christi and (i) enshrined 
in law the authority of the Church, (ii) enshrined in law the requirement that all 
persons subject to the jurisdiction of the code be Christian, and thus that 
society be a Christian one; and (iii) detailed in law what constituted heresy. 


For Muslims, Islamic jurisprudence (figh) - the textual sources of which are the 
Quran and Sunnah - is a legal and an ethical guide to what is good and what is 
bad; that is, to what is halal (beneficial) and what is haram (harmful) from the 
perspective of the only success that, for a Muslim, matters: the success of being 
guided by Allah to dwell in the perpetually-flowering Gardens of Paradise, 
wherein are rivers, cascading down. 
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Being a legal as well as an ethical guide, fiqh deals not only with religious 
worship but also with civil, business, and domestic, matters such as 
transactions, ownership, funds, and inheritance, and thus provides a framework 
for a society whose aim is to assist Muslims who live together in a particular 
area to know and follow the precepts and the way of life revealed by 
Muhammad: to do and inspire what is good, and avoid and dissuade others from 
doing what is bad, ath Usie's45 Sed Ge Clsehty as ealls Ws’ (Amr bil Maroof wa Nahi 
anil Munkar) [5]. 


However, it seems to me that the problem with jurisprudence, Muslim and 
Christian, is and was our fallible, human, understanding of the revelation, of the 
original message; a problem classically understood in Islam by the distinction 
made by Muslim scholars between figh - our fallible understanding and 
attempts at interpretation - and Shariah, the divine and perfect guidance given 
by Allah, based as figh (classical Islamic jurisprudence) is on the principles of 
acceptance of diversity (of scholarly opinion), on custom [6], and on reasoned 
deductions by individuals that are stated to be fallible and thus not immutable. 
A distinction that allows for reasoned change, accepts the necessity of diverse 
opinions, the necessity of individual independent scholarly judgement in trials, 
arbitrations, and determining penalties, and manifests both the non-hierarchical 
nature of the religion of Islam and the original understanding of the good and 
the bad. 


In modern times, in the Muslim world, this necessary distinction between fiqh 
and Shariah, this allowance for reasoned change based on diverse scholarly 
opinion, and the necessity of individual independent scholarly judgement in 
trials, arbitrations, and determining penalties, often seems to be overlooked 
when attempts are made by governments in Muslim lands to introduce ‘Shariah 
law' with the result that inflexible penal codes and immutable penalties are 
introduced backed by the claim, contrary to figh, that such governments have a 
mandate to impose and enforce such dogmatical interpretations as are an 
inevitable part of such government-sponsored codified law. 


Even in the past this distinction between figh and Shariah, and the need for an 
acceptance of a diversity of scholarly and reasoned opinion, was often 
neglected, especially by powerful rulers or ruling cliques, leading to societies 
which were Muslim in name only where 'the good' came to be more the 
embodiment of the will or the desire or the need of the powerful, the privileged, 
than it was of the original religious revelation, and where 'the law' became 
inflexible, impersonal, and often corrupt, with regular conflict between the 
powerful, the privileged within a society and/or between societies, and which 
conflicts were sometimes justified by appeals to a particular religious 
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interpretation. Similarly with Christianity, as shown by the tumultuous conflicts 
- religious and civil, and causing immense suffering - within the West since the 
time of Justinian. 


Thus does the original meaning - the message - of the revelation seem to 
become somewhat lost; the message, in the case of Christianity, of love and 
humility, of redemption through suffering (crucifixus), of Amd65o0te ovbv TX 
Kaioapoc Katoapi Kai tax tod @eod TH Ge [7]; the message, in the case of 
Islam, of an individual reliance only on Allah, of Adab [8], of respect for 
diversity and custom. 


Which leads to the question as to whether a jurisprudence based on a spiritual 
revelation works, given the nature of such a religion and the fact that it seems 
that our paradoxical human nature and our societies were not effectively 
changed, and have not been effectively changed, by such jurisprudence, or at 
least not changed for long. Do these religions - does religion, spirituality, in 
general - require, demand, that the believers reform, or try to reform, the 
world? If so, is that contrary to such personal, human, notions of the good and 
the bad that have been described above? [9] Is two thousand years - in the case 
of Christianity - a sufficient time to judge such change, such societies, such 
jurisprudence? Is one and a half thousand years - in the case of Islam - a 
sufficient time to judge such change, such societies, such jurisprudence? 


The problem seems to be that for revelatory religions such as Islam and 
Christianity the priority is salvation of the individual and thus the distinction 
made between this, our mortal, life and the next; a priority and a distinction 
that has, for centuries, been used to explain, and often justify - by individuals, 
governments, factions, and authorities - harsh deeds and practices, and harsh 
punishments and policies. Thus, what has tended to occur is that such salvation 
has become a ‘just cause’, used for century after century to justify or to try and 
justify (i) the persecution, torture, and killing of those deemed to be heretics, 
(ii) wars (bellum iustum), conflicts, and violent religious schisms; and (iii) the 
harsh treatment of 'non-believers'. All in the name of, for example, 'saving 
souls', and/or based on the belief, the interpretation, that this is what God has 
commanded; for such suffering and horrors that are caused or occur in this life 
are really of lesser importance than being admitted into Heaven. Hence the 
concepts of martyrdom and of us bearing our misfortunes, our pain, our 
suffering, the horrors inflicted by others and on others, because of the hope, the 
promise, the reward, of an everlasting life in eternal bliss. 


The Modern State 


Such an understanding - such questions and such answers regarding religion 
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and religious jurisprudence - are not new, and led, centuries ago, to the idea of 

the secular State, to the theory of governance termed liberal democracy, and to 
a new or at least a revised jurisprudence [10]. That is, to such sentiments as are 
expressed in the 1776 Declaration of Independence: 


"We hold these truths to be self-evident, that all men are created 
equal, that they are endowed by their Creator with certain 
unalienable Rights, that among these are Life, Liberty and the pursuit 
of Happiness. That to secure these rights, Governments are instituted 
among Men, deriving their just powers from the consent of the 
governed. That whenever any Form of Government becomes 
destructive of these ends, it is the Right of the People to alter or to 
abolish it and to institute new Government, laying its foundation on 
such principles and organizing its powers in such form, as to them 
shall seem most likely to effect their Safety and Happiness." 


The focus is not on salvation, not on Heaven or Jannah, but on Life, Liberty, and 
the pursuit of Happiness. A focus, a governance, a jurisprudence, and a 
sentiment, that have certainly changed the West, and some other parts of the 
world, for the better. As I have mentioned elsewhere: 


"The simple truth of the present and so evident to me now - in respect 
of the societies of the West, and especially of societies such as those 
currently existing in America and Britain - is that for all their 
problems and all their flaws they seem to be much better than those 
elsewhere, and certainly better than what existed in the past. That is, 
that there is, within them, a certain tolerance; a certain respect for 
the individual; a certain duty of care; and certainly still a freedom of 
life, of expression, as well as a standard of living which, for perhaps 
the majority, is better than elsewhere in the world and most certainly 
better than existed there and elsewhere in the past. 


In addition, there are within their structures - such as their police 
forces, their governments, their social and governmental institutions - 
people of good will, of humanity, of fairness, who strive to do what is 
good, right. Indeed, far more good people in such places than bad 
people, so that a certain balance, the balance of goodness, is 
maintained even though occasionally (but not for long) that balance 
may seem to waver somewhat. 


Furthermore, many or most of the flaws, the problems, within such 
societies are recognized and openly discussed, with a multitude of 
people of good will, of humanity, of fairness, dedicating themselves to 
helping those affected by such flaws, such problems. In addition, there 
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are many others trying to improve those societies, and to trying find 
or implement solutions to such problems, in tolerant ways which do 
not cause conflict or involve the harshness, the violence, the hatred, 
of extremism." [11] 


Interestingly, many of the ‘multitude of people of good will, of humanity, of 
fairness’ dedicated to helping those within such now secular societies, and 
many of those trying to improve those societies, are people of faith: Christian, 
Jewish, Muslim, Buddhist... Which perhaps explains, or partly explains, why 
Christianity and, to a lesser extent, Islam have begun, by the necessity of 
interaction and by social practicalities, to adapt to the changes that the modern 
State - with its liberal democracy and modern jurisprudence - has wrought over 
the past two centuries; changes manifest, for example, not only in an increased 
standard of living for many (especially in the lands of the West) but also in 
attitudes, perception, and expectation, especially in relation to human rights. A 
change that has begun to lead many Christians, and some Muslims, to 
re-discover the simple message of their respective - and in many ways quite 
similar - revelations; a change that has led others to reject the more harsh 
interpretations of their faith and seek reform within their faith (Christian, 
Jewish, and Muslim); and a change which is leading others to question whether 
such messages of revelation are even compatible with the rights, the life, the 
liberty, and the happiness, of certain people, such as those whose love is for 
someone of the same gender. 


Good and Evil - The Perspective of Pathei-Mathos 


The pathei-mathos of individuals over thousands of years, often described in 
literature, poetry, memoirs, aural stories, and often expressed via non-verbal 
mediums such as music and Art, has resulted in an accumulation of insights; 
what we might with some justification describe as a culture, which, while often 
redolent of the spiritual, is not religious. That is, not doctrinal, not codified, not 
organized, and not presenting or manifesting a theology. A culture that is supra- 
national, containing as it does, among many other treasures, the observations of 
Lao Tzu, Siddhartha Gautama, Ovid, and Mohandas K. Gandhi; the thoughts of 
Aeschylus, Sappho, and Sophocles; the writings of Marcus Aurelius and Jane 
Austen; the allegory, the mysterium, of Jesus of Nazareth; and, importantly, the 
experiences - written, recorded, and aural - of those who over the centuries 
have endured suffering, conflict, disaster, tragedy, and war, and who were 
forever changed by the experience. 


As often in respect of a culture, as with a religion or a spiritual Way of Life, 
individuals may favour some insights over others, and may and probably will 
differ over how certain insights should be understood or interpreted. As for me, 
I find in this vast cultural treasure three important things. 
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First, an understanding of the impermanence of temporal things; of how 
abstract ideations - given some practical form and maintained via striving 
human beings - over decades and centuries always by their nature wreck havoc 
and cause or contribute to suffering often despite the decent intentions of those 
who brought them into being and maintain or maintained them; and of how all 
such forms, in the perspective of millennia, 'hath but a short time to live’. 


Second, that even the modern State with its liberal democracy and its 
jurisprudence and its benefits and positive change, is not only impermanent but 
also, for some, a cause of suffering, of havoc, and that the benefits and the 
positive change do not necessarily offset such suffering, such havoc, as are 
caused, as have been caused, and as may continue to be caused; and that it is 
for each one of us to decide how to, or whether to, engage with such an 
impermanent form, by and for example following the moral advice given some 
two millennia ago - AnddSote ovv ta Kaioapoc Katoapi kai ta Tob Meod TH Oe@ 
- and/or by perhaps trying to improve those societies, "in tolerant ways which 
do not cause conflict or involve the harshness, the violence, the hatred, of 
extremism." 


Third, that there is in this culture of pathei-mathos a particular ethos: the tone 
of harmony, appovin; of a natural balance, or rather of how certain human 
actions are hubris - bfpic - and not only disrupt this needful harmony but also 
cause or contribute to suffering. Of the importance, and perhaps the primacy, of 
human love; of how Eris is the child of Polemos and Hubris, and of howa 
lovelorn Polemos follows Hubris around, never requited. Of how the truths of 
religions and spiritual ways are, in their genesis, basically simple, always 
numinous, and most probably the same: guides to living in such a way that we 
can rediscover the natural balance, appreciate the numinous, and avoid hubris. 


All of which lead to an understanding of (i) how good and bad are not ‘out there' 
and cannot be manifest or assumed to be manifest in some form, by some 
ideation, or in 'them' (the others), without causing or contributing to or being 
the genesis of suffering, but instead are within us as individuals, a part of our 
nature, our character, our @voic, and often divergently expressed; and (ii) of 
how, in my view at least, personal honour and not a codified law, not a 
jurisprudence, is the best, the most excellent, way to define and manifest this 
‘good', with honour understood, as in my philosophy of pathei-mathos [12], as 
an instinct for and an adherence to what is fair, dignified, and valourous. An 
honourable person is thus someone of manners, fairness, reasoned judgement, 
and valour; with honour being a means to live, to behave, in order to avoid 
committing the folly, the error, of bBpic; in order try and avoid causing 
suffering, and in order to rediscover, to acquire, “pyovin, that natural balance 
that presences the numinous (sans denotatum and sans dogma) and thus 


David Myatt - Questions of Good, Evil, Honour, and God 


reveals what is important about life and about being human. 


For, in effect, the truths concerning honour and dishonour, and of our 
propensity for both honour and dishonour, are the essence of what we can learn 
from the supra-national, the living, and the thousands of years old, human 
culture of pathei-mathos. 


ooo 


Notes 
[1] The fallible interpretations of meaning that are given here are mine. 


[2] In respect of <ts<i, qv. Surah 9, Ayah 85 - pa2V°sls pels) Gt Vy - do not let 
their wealth and their children enchant you. That is, do not be impressed by 
their wealth and marvel at their (apparently fine) offspring. 


[3] It is to be expected that some, or many, will find this conclusion of mine 
regarding good and evil in Christian scripture and/or in Islam a controversial 
one, as no doubt some will query my (fallible) interpretation of the texts, and 
which interpretations often avoid conventional readings, for three reasons. 


First, to hopefully give some readers a sense - an intimation - of the vibrancy, 
the immediacy, that I find in the texts that I have endeavoured to 
translate/interpret here, and endeavoured in the past to translate/interpret 
elsewhere. 

Second, as I noted in Explanation Of Humility and The Need for Tolerance with 


respect to the Quran and qe yl : 


My, admittedly fallible, view now - after some years of reflexion and 
study - is that, in an English interpretation of the meaning of a work 
as revered, and misunderstood, as the Quran, English words in 
common usage must be carefully chosen, with many common words 
avoided, and that it would sometimes be better to choose an unusual 
or even archaic word in order to try and convey something of the 
sense of the Arabic. Thus, with a careful interpretation common 
misunderstandings of the text - by non-Muslims unversed in Arabic - 
can possibly be avoided, especially if - as might be the case with 
unusual words - the reader has to pause to consider the meaning or 
make the effort to find the meaning, if only in a glossary appended to 
the interpretation. A pause and/or an effort that is suited to reading a 
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work revered by millions of people around the world. 


Hence why in the matter of Ayah 151 of Surah Al 'Imran, my interpretation of 
meaning, employing just such an unusual English word with a literary 
provenance, was: 


Into the hearts of they who disbelieve We shall hurl redurre because 
they, without any authority revealed about such things, associate 
others with Allah; and for their home: The Fire, that harrowing resting 
place of the unjust. 


Third, to perhaps inspire some to scholarly consider, again, both the text 
themselves and the accepted interpretation(s) given that in my view 
translation/interpretation of texts to English from an ancient (no longer spoken) 
language or from a text revered in the way the Quran is (i) not 'an exact 
science' but more akin to an art to be approached with (a) an artistic 
appreciation of what was (in the case of ancient texts) a living vibrant language 
and in the case of the Quran is a poetic and numinous language, (b) with a 
certain humility, and (c) with a lack of preconceptions about the accepted 
‘meaning’ of certain words and which accepted meanings are often only the 
attempts of others in the past to approximate an assumed meaning, and (ii) that 
the rich diversity, vibrancy. and flexibility of the English language has, in my 
view, been much underused, and an underuse that has sometimes led to bland 
interpretations of texts. 


[4] Society is understood here, as elsewhere in my philosophy of pathei-mathos, 
as a collection of individuals who live in a particular area and who are subject to 
the same laws (or customs) - whether written or aural - and the same 
institutions of authority, however that authority has been obtained and is 
manifest. 


Jurisprudence is understood here as describing a systematic (often codified) 
system of law - written or aural, and whether practical, implemented, or 
theorized - and the scope, nature, and intent of those laws. The Jus Papirianum 
attributed to Sextus Papirius and the Code of Justinian are thus examples of 
jurisprudence. 


[5] Surah 3, Ayah 110. 


[6] One of the five principle maxims of Islamic jurisprudence (which five 
principles are regarded as expressing the essence of fiqh) is 4Ss« 3.4) , That is, 
that the customs of a society or culture are important and a factor to be 
considered if they do not conflict with the guidance of Quran and Sunnah. 
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[7] Matthew 22:21. Render therefore to Caesar the things that are Caesar's; and 
to God, the things that are God's. 


[8] The importance of Muslim Adab - the manners, the morals, the culture, of 
Muslims - in defining and understanding Islam is something that many 
non-Muslims, especially those critical of Islam, are either ignorant of or dismiss. 


An appreciation of Adab can be gleaned from reading Bukhari's book Al-Adab 
Al-Murfrad and also An-Nawawi's collection Forty Ahadith. 


[9] qv. Part Three. 


[10] Important parts of this jurisprudence concern international law and laws 
relating to human rights. 


[11] Notes on The Politics and Ideology of Hate (2012) 


[12] qv. Conspectus of The Philosophy of Pathei-Mathos and Recuyle of the 
Philosophy of Pathei-Mathos. 


Part Three 


Religion, Law, and The Reformation of Individuals 


The overview in parts one and two of how, in my view, good and evil are 
understood in the culture of pathei-mathos and by early Christianity and Islam 
presented several musings, based as that overview was and those musing are 
on my experiences, study, and reflexion, over some forty years. One of my 
musings was that, in the case of Islam and Christianity - two of the most 
influential spiritual ways of life in the last two millennia - the understanding of 
good and evil was not originally of some dogmatical and theological abstraction 
divorced from human life, but a more directly personal one related to the 
behaviour of individuals, with the promise that good behaviour - as outlined in 
the gospels and in the Quran and Sunnah - would most probably be rewarded 
with a place in Heaven or Paradise, and that the powerful and the leaders of 
governments are accountable to God [1]. 


In the case of the culture of pathei-mathos, it not only provides, as does the 
modern State, a perspective (and a teleology) unrelated to the judgement of a 
supreme deity and the promise of an after-life, but also points us toward 
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answers rather different from those provided by proponents of the State, of 
liberal democracy, and of a jurisprudence concerned with international law and 
codifying and criminalizing what politicians, and/or some political theory, 
ideology, dogma, or agenda, deem to be bad. For what that culture provides is 
an understanding of how all forms - be they considered political [2], or codified 
ideologically [3] or in the form of a dogmatic hierarchical religion - have caused 
suffering, or do cause suffering sooner or later, because they are judgemental, 
supra-personal; and that such suffering is unjustified because it is individual 
human beings and indeed the other life with which we share this planet who 
and which are important; and that to alleviate and to prevent and remove the 
causes of suffering is necessary because a manifestation of what is good; that is, 
a manifestation of reasoned, balanced, compassionate, personal judgement, and 
of that learning, that knowledge, the insights, that personal experience of 
conflict, war, disaster, tragedy, havoc, violence, hatred, and pain, have taught 
and revealed to individuals for some three thousand years. 


Thus it is that this culture contains the judgement, the insights, and the 
experience, of people as diverse in their origins, their life, and in some of their 
views, as Lao Tzu, Sappho, van Gogh, Solzhenitsyn, and Mohandas K. Gandhi. 
Sappho, for instance, moved by personal love, wrote over two and half thousand 
years ago that: 


For some - it is horsemen; for others - it is infantry; 

For some others - it is ships which are, on this black earth, 
Visibly constant in their beauty. But for me, 

It is that which you desire. 


To all, it is easy to make this completely understood 

For Helen - she who greatly surpassed other mortals in beauty - 
Left her most noble man and sailed forth to Troy 

Forgetting her beloved parents and her daughter 

Because [ the goddess ] led her away [...] 


Which makes me to see again Anactoria now far distant: 

For I would rather behold her pleasing, graceful movement 
And the radiant splendour of her face 

Than your Lydian chariots and foot-soldiers in full armour... [4] 


While Gandhi, motivated by a desire for communal change and a vision of the 
future, more recently wrote that civilization, correctly understood, does not 
mean and does not require cities and centralized government and vast 
industries - and thus a modern State - but rather means and requires a certain 
personal moral conduct, a "mastery over our mind and our passions" [5], 
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non-violence, the simplicity of village life [6], and communities voluntarily 
cooperating together in pursuit of collective, and personal, development. 


Which two examples illustrate what are, perhaps, the two main answers that 
the culture of pathei-mathos offers and has so far offered to the question, posed 
in the Introduction of this essay, of what, if anything, can or perhaps should (i) 
replace the answers of religions for those who do not or cannot accept such 
religious answers and the theological perspective and guidance so offered, 
and/or (ii) replace the answers offered by the jurisprudence of nation-States and 
the political theories of governance of such States for those who adjudge that 
the suffering such States cause is, on balance, unacceptable [7]. These two 
answers - founded on or inspired by the insight of a personal rather than an 
impersonal, dogmatical, good and bad - are the internal one of a personal life, 
focused on personal love (and/or on Art, music, and so on), and the external one 
of seeking change by means such as the non-violence of passive resistance [8] 
and through personal example. 


How to choose? What criteria, moral or otherwise, to use to judge these two 
answers, and the other answers that over millennia and by pathei-mathos, have 
been lived and/or proposed? The criterion of the reformation - the development, 
the change - of the individual? If so, a change from what to where? Or, perhaps, 
the criterion should be personal honour? Indeed, should there be, or can there 
even be, some suprapersonal judgemental criteria that others may employ? 


Given the nature of pathei-mathos [9], and the nature of a criterion, I incline 
toward the view that there is no criteria beyond the very individual, the 
reasoned, the personal, non-transferable, and fallible, judgement which derives 
from our own pathei-mathos, our own empathy, our own experience, our own 
life, and our own understanding of the causes of suffering. 


Good, Evil, and The Criteria of Progress 


To formulate some standard or rule or some test to try to evaluate alternatives 
and make choices in such matters is to make presumptions about what 
constitutes progress; about what constitutes a ‘higher’ level - or a more 
advanced stage - and what constitutes a 'lower' level or stage. That is, to not 
only make a moral judgement connected to what is considered to be 'good' and 
‘evil' - right and wrong, correct and incorrect - but also to apply that judgement 
to others and to ‘things’. To judge them, and/or the actions of others, by 
whether they are on a par with, or are moving toward or away from, that 'right' 
and that 'wrong'. 


This is, in my view, a veering toward hubris, away from the natural balance, and 
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thus away from that acknowledgement of our fallibility, of our uncertitude of 
knowing, that is the personal virtue of humility. For the essence of the culture of 
pathei-mathos, and the genesis, the ethos, of all religious revelations and 
spiritual ways before or until they become dogmatical [10], seems to be that we 
can only, without hubris, without prejudice, judge and reform ourselves. 


For what the culture of pathei-mathos reveals is that we human beings, are - 
personally - both the cause and the cure of suffering; and that our choice is 
whether or not we live, or try to live, in a manner which does not intentionally 
contribute to or which is not the genesis of new suffering. The choice, in effect, 
to choose the way of harmony - the natural balance - in preference to hubris. 
But how, if we choose the way of harmony, are we to live? Are we to try and 
judge the lives and works of those who in the past have so chosen, or seem to us 
to have so chosen, or whose life and works seems to manifest a certain harmony 
or a particular numinous understanding which resonates with us? Are we then 
to try and judge and compare the passive resistance of Gandhi to the life and 
works of William Penn to the poetry of Sappho to the life and work of van Gogh 
to the influence of Lao Tzu or Jesus of Nazareth. Who are we to do this, and 
why? Does non-violent activism toward and in the name of 'progress', and/or a 
message of spiritual reformation and redemption, have - or should have - a 
higher value than poetry or Art or music or a life lovingly devoted to a partner 
or to cultivating Wu-Wei? 


Or do we see the empathic, the human, the personal, scale of things, and our 
own human limitations, and accept that we do not need to so judge and so 
choose because we incline toward the view that all we can hope to do without 
veering toward hubris - toward upsetting the natural balance of Life, and thus 
causing more suffering - is to gently and with humility to try and personally 
alleviate some suffering somewhere in our own small way by, for instance, being 
compassionate and honourable in the immediacy of the living moment? With 
thus little or no concern for, or presumptions about, what others believe 
constitutes some-thing termed progress, and with little or no concern either 
about the promise, the reward, of an afterlife or about some suprapersonal 
human manufactured form, such as a State, that in some shape or other exists 
during our own brief mortal life? If so, then what - if anything - is the meaning, 
the purpose, of our so brief human living? 


Notes 


[1] "For what can a Man give in Exchange for his Life, as well as Soul? And 
though the chiefest in Government are seldom personally exposed, yet it is a 
Duty incumbent upon them to be tender of the Lives of their People; since 
without all Doubt, they are accountable to God for the Blood that is spilt in their 
Service. So that besides the Loss of so many Lives, of importance to any 
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Government, both for Labour and Propagation, the Cries of so many Widows, 
Parents and Fatherless are prevented, that cannot be very pleasant in the Ears 
of any Government, and is the Natural Consequence of War in all Government." 


William Penn. An Essay towards the Present and Future Peace of Europe. 1693 
CE 


[2] By the term politics is meant: (i) The theory and practice of governance, with 
governance itself founded on two fundamental assumptions; that of some 
minority - a government (elected or unelected), some military authority, some 
oligarchy, some ruling elite, some tyrannos, or some leader - having or assuming 
authority (and thus power and influence) over others, and with that authority 
being exercised over a specific geographic area or territory; (ii) The activities of 
those individuals or groups whose aim or whose intent is to obtain and exercise 
some authority or some control over - or to influence - a society or sections of a 
society by means which are organized and directed toward changing/reforming 
that society or sections of a society, either in accordance with a particular 
ideology or not. 


[3] By the term ideology is meant a coherent, organized, and distinctive set of 
beliefs and/or ideas or ideals, and which beliefs and/or ideas and/or ideals 
pertain to governance, and/or to society, and/or to matters of a philosophical or 
a spiritual nature. 


[4] From fragment 16 (7th century BCE), the full text of which, from P. Oxy. 1231 
and 2166, is, with square brackets indicating conjectures and missing text: 


oji pév imMmHwv oTPOTODv ot 6 méGHwv, 

oi 6€ vawv aio’ Enfi] yav péAai[v]av 
E]ppevar KXAALOTOD, Eyw 6E Kv’ OT- 

TW TIC EPATAL 

a]yxv 6’ ebyapec obvetov md6noar 
m]avt. tlo]dt’, & yao M6Av TEpoKEBOIGa 
KGAAOc [avO]pwnwv 'EAéva [tTO]v avhpa 
TOV [ ap]iotov 

KOAA[imoi]o’ EBa 'c Tpoiav mAgoiloa 
KWvOG[E 1aJi6oc ovb6é P{tAwv To[K]hwv 
nda[ynav] euvao8n, HAAG Tapayay’ abtTaDv 
[ Joav 

[ 
[ Japmtov yap [ 

[ 

[ ]...Kobv@we T[ Jon.[.]v 
[ 


. Jpe vdbv Avaxtopt[ac o]vépvai- 
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oO ov ] MapEeoioac, 

talc <K>e BoAAOipav Epatov TE Papa 
KapPapvypa AdpNpov 16nv mpocwnw 
ta ADSwv ApEatTa KXV OMAOLOL 
[meobSo0p]ayevtac. 


[5] Hind Swaraj, part 13. 1909 CE 
[6] Letter to Jawaharlal Nehru, October 5, 1945 CE 


[7] The argument here is along the following lines. That nation-States accept 
both the primacy of a codified law based on the maintenance of internal order 
according to that law, and the need to ensure the security, the interests, and the 
preservation, of the nation-State, both of which often necessitate or have 
necessitated the following: (i) the killing of and/or the use of violence against 
human beings in their own lands, and/or elsewhere by means of war or 
otherwise; (ii) the imprisonment/persecution of human beings both for 
deeds/dissent deemed illegal and for 'crimes against the State’; (iii) actions 
which cause pain and suffering and hardship to others, such as internal 
economic policies and/or external economic/trade sanctions; (iv) the commercial 
exploitation of the resources of this planet and of the other life with which we 
share this planet. 


[8] "Passive resistance is a method of securing rights by personal suffering, it is 
the reverse of resistance by arms. When I refuse to do a thing that is repugnant 
to my conscience, I use soul-force [...] Passive resistance, that is, soul-force, is 
matchless. It is superior to the force of arms." Gandhi, Hind Swaraj, part 17. 
1909 CE 


Concerning governments, he wrote, also in Hind Swaraj, that: "They do not say: 
‘You must do such and such a thing,’ but they say: 'if you do not do it, we will 


punish you’. 
[9] qv. my The Way of Pathei-Mathos - A Philosophical Compendiary. 


[10] As William Penn wrote in his tract The Great Case of Liberty of Conscience 
Once More Briefly Debated and Defended, published in 1670 CE: 


"They overturn the Christian Religion: 1. In the Nature of it, which is 
Meekness; 2. In the Practice of it, which is Suffering." 
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Part Four 


Ontology and Denotatum 


To find answers to questions such as (i) how to live in a manner which does not 
intentionally contribute to or which is not the genesis of new suffering, and (ii) 
is there a meaning to our existence beyond the answers of God and 'the pursuit 
of liberty and happiness’ requires reformulating the questions based on the 
ontological presumptions that underlie them. That is, we need to understand 
ourselves, our nature, and to pose and answer questions regarding being, 
beings, and the relationship between beings. 


Conventional religions - such as Christianity and Islam - begin with a supreme 
being and a revelation, the promise, of an afterlife following a judgement, by 
the supreme being, of we humans as individuals. That is, there is guidance 
given as to what is good and bad and as to one's expected behaviour, as well as 
individuals who can commit transgressions - who can 'sin' - or who, by following 
the correct guidance, can progress toward salvation. The ontology here is of a 
transcendent, immortal, God, or Allah, and of separate mortal beings who 
possess the potential - for example, an immortal soul - to gain an existence 
beyond the death of their corporeal body. The immortal being has the ability 
(the power) to punish, or to reward, the mortal beings, and is stated to be a real 
being with an existence independent of us. 


In respect of The State, the ontology is one of an entity - The State, the nation- 
State, the government - and of individuals (‘citizens') who are less powerful than 
this entity, with this entity, however named, having the ability (the power) to 
punish, or to reward, the citizens. There is guidance given, by powerful entity, 
in the form of laws - of what is bad and good and one's expected behaviour - and 
the promise of such things as 'Life, Liberty and the pursuit of Happiness’ and 
reward of, a possible progress toward (in this life), security, health, and 
(possibly) wealth or at least a reasonable standard of living. Here, the powerful 
entity is a human ideation, of varied and variable specification, and which 
specifications have been manufactured - brought into being - by humans at 
various times during the past three hundred years and more. 


In respect of the culture of pathei-mathos, I find within it an alternative to these 
two influential, but in many ways quite similar, ontologies with their powerful 
entities, their guidance, their punishments and rewards, and the progression of 
individuals toward some-thing which the powerful entity asserts or promises it 
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can provide. 


This alternative is the ontology of us - we human beings - as a transient affective 
and effective connexion to other living beings [1], an emanation of the flux of 
Life, of woyn [2]. That is, of the separation-of-otherness - of I and of 'them', the 
others - being the result of a causal-only perception, and of denotatum: of our 
propensity to give names to, or to describe by means of terms, that which we 
observe to be or that which we assume to be is different to and separate from 
us, whereas, as empathy reveals, 'we' are part of, an aspect, of 'them' since 
'they' are also finite, transient, emanations of wuyn. 


There is no abstract 'good' and 'evil' here; no division or cleaving asunder of 
@voic (physis). There is only us in harmony, in balance, with our nature, our 
q@voic, or us not in harmony with our nature as an affecting and effecting, finite, 
transient, mortal, aspect of Life. If we are harmony - in balance with Life, with 
other life - we do not cause or contribute to or are not the genesis of suffering: 
we do not affect Life in a harmful way, and as I have intimated elsewhere [3] 
love, compassion, humility, empathy, and honour, are a possible means whereby 
we, in harmony with our voic, can avoid harming Life and its emanations, be 
such life our fellow human beings or the other life with which we share this 
planet. 


In effect, this is the ontology of the illusion of self and of the unity, sans 
denotatum, of all living beings; of how we - presenced as human beings - can 
and do affect, and have affected, other life including other humans, often in 
ways we are not aware of; and of how our perception of I and of 'them' (the 
separation-of-otherness) has often led to us affecting other life in a harmful way, 
thus causing or contributing to or being the genesis of suffering, for that other 
life and often for ourselves. The ontology where there is no distinction, in being, 
between us - the emanations - and what emanates; there is only the appearance 
of difference due to our use of a causal-only perception and of denotatum. That 
is, we are yoy as woyn is both within us and us. We are the flux, the changing, 
of Life; changing as it changes. 


There is therefore no suprapersonal supreme being who punishes and rewards; 
no requirement to actively agitate for or against the State; no afterlife separate 
from us because what exists after us is, partly, us transformed in being and, 
partly, what we aid or harm by virtue of the fact that we are an affective and 
effective connexion - a part of - Life. Furthermore, there is no need to strive to 
progress toward a some-thing because we already are that some-thing; that is, 
we already are what we are meant to be, except we often - or mostly - do not 
know this, or do not know what we are doing charmed as we seem to be by the 
charisma of words, by denotatum. As Heraclitus expressed it: 
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tov 6€ Adyov tov6’ Edvt0c Kel AEDVETOL yivovTal GVOPWwITOL Kai 
1pd00EV TF AKOVDOAL KAI AKOVOAVTEC TO IPMTOV: pIVDOPEVWV yap 
NIGVTWVY KATA TOV AOYOV TOVbE ATE{pOLOID EOIKAOL, MELPWPEVOL Kat 
EMEWV KAI EPYWV TOLOVTWDV, OKOIWDV Ey@ Sinyedyar KATA MVOIW 
SialpEWY EKAOTOV Kai PPACwv OKWwC Exel TovLC 5& KAAOVCG AVOPWIOUC 
AavOdvei OKOOM EyEp9EVTEC TIOLODOIV, OKWOTIEN OKOOG EVHOVTEC 
EMAAvOdvovtat 


Although this naming and expression [which I explain] exists, human beings tend to 
ignore it, both before and after they have become aware of it. Yet even though, 
regarding such naming and expression, I have revealed details of how Physis has been 
cleaved asunder, some human beings are inexperienced concerning it, fumbling about 
with words and deeds, just as other human beings, be they interested or just forgetful, 
are unaware of what they have done. [4] 


The Simple Way of Harmony 


This alternative ontology, derived from the culture of pathei-mathos, suggests 
that the answer to the question regarding the meaning of our existence is 
simply to be that which we are. To be in balance, in harmony, with Life; the 
balance that is love, compassion, humility, empathy, honour, tolerance, kindness, 
and wu-wei [5]. 


This, by its nature, is a personal answer and a personal choice; an alternative 
way that compliments and is respectful of other answers, other choices, and of 
other ways of dealing with issues such as the suffering that afflicts others, the 
harm that humans do so often inflict and have for so long inflicted upon others. 
The personal non-judgemental way, of presumption of innocence [6] and of 
wu-wei, balanced by, if required, a personal valourous, an honourable, 
intervention in a personal situation in the immediacy of the moment [7]. 


There is, in this alternative, no guidance required; and no-thing - such as an 
afterlife, or enlightenment, or liberty or happiness - to be attained. No need for 
dogma or too many words; no need for comparisons; no ‘just cause’ to excuse 
our behaviour. No mechanisms and no techniques to enable us to progress 
toward some-thing because there is no need or requirement to progress toward 
what is not there to be attained. There is only a personal living in such a way 
that we try to be compassionate, empathic, loving, honourable, kind, tolerant, 
gentle, and humble. And this is essentially the wisdom, the insight, the way of 
living - sans denotatum - that thousands upon thousands of people over 
millennia have contributed to the culture of pathei-mathos, as well as the 
essence of the message which many if not all spiritual ways and religions, in 
their genesis, perhaps saught to reveal: the message of the health of love and of 
our need, as fallible beings often inclined toward the unbalance of hubris, for 
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humility. 


Notes 


[1] An affective connexion is an operative one, which therefore can affect or 
influence what it is connected to, and specifically in a non-causal and thus 
synchronistic manner; that is, without necessarily having a prior cause. An 
effective connexion is one of an effect; that is, is the result of some-thing else or 
causes some-thing else as result of that or some other prior cause. 


[2] Life qua being. qv. my The Way of Pathei-Mathos - A Philosophical 
Compendiary, and Conspectus of the Philosophy of Pathei-Mathos. (2012) 


[3] qv. Recuyle of the Philosophy of Pathei-Mathos, and Conspectus of the 
Philosophy of Pathei-Mathos. (2012) 


[4] Myatt. Some Notes on Heraclitus Fragment 1. (2013) 


[5] Wu-wei is a Taoist term used in my philosophy of pathei-mathos to refer to a 
personal 'letting-be' - a non-interference - deriving from humility and from a 
feeling, a knowing, that an essential part of wisdom is cultivation of an interior 
personal balance and which cultivation requires acceptance that one must work 
with, or employ, things according to their nature, their @voic, for to do 
otherwise is incorrect, and inclines us toward, or is, being excessive - that is, 
toward the error, the unbalance, that is hubris, an error often manifest in 
personal arrogance, excessive personal pride, and insolence - that is, a 
disrespect for the numinous. 


In respect of non-interference and hubriatic striving, refer to my 2012 essay, 
Some Personal Musings On Empathy - In relation to the philosophy of ma@et 
pa8oc 


[6] As mentioned in my philosophy of pathei-mathos, innocence is regarded as 
an attribute of those who, being personally unknown to us and beyond the 
purvue of our empathy, are therefore unjudged us by and who thus are given 
the benefit of the doubt. For this presumption of innocence of others - until 
direct personal experience, and individual and empathic knowing of them, prove 
otherwise - is the fair, the reasoned, thing to do. 


[7] In respect of such valourous intervention in personal situations, the 
following quotation is from my The Way of Pathei-Mathos - A Philosophical 
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Compendiary. 


"The personal virtue of honour, and the cultivation of wu-wei, are - together - a 
practical, a living, manifestation of our understanding and appreciation of the 
numinous; of how to live, to behave, as empathy intimates we can or should in order to 
avoid committing the folly, the error, of bfpic, in order not to cause suffering, and in 
order to re-present, to acquire, ®ppovin. For personal honour is essentially a 
presencing, a grounding, of wvyn - of Life, of our @botc - occurring when the insight 
(the knowing) of a developed empathy inclines us toward a compassion that is, of 
necessity, balanced by ow@poveiv and in accord with 6ixn. This balancing of 
compassion - of the need not to cause suffering - by ow@poveiv and 6ixn is perhaps 
most obvious on that particular occasion when it may be judged necessary to cause 
suffering to another human being. That is, in honourable self-defence. For it is natural 
- part of our reasoned, fair, just, human nature - to defend ourselves when attacked 
and (in the immediacy of the personal moment) to valorously, with chivalry, act in 
defence of someone close-by who is unfairly attacked or dishonourably threatened or 
is being bullied by others [...] 


This use of force is, importantly, crucially, restricted - by the individual nature of our 
judgement, and by the individual nature of our authority - to such personal situations 
of immediate self-defence and of valorous defence of others, and cannot be extended 
beyond that, for to so extend it, or attempt to extend it beyond the immediacy of the 
personal moment of an existing physical threat, is an arrogant presumption - an act of 
UBpic - which negates the fair, the human, presumption of innocence of those we do 
not personally know, we have no empathic knowledge of, and who present no direct, 
immediate, personal, threat to us or to others nearby us. Such personal self-defence 
and such valorous defence of another in a personal situation are in effect a means to 
restore the natural balance which the unfair, the dishonourable, behaviour of others 
upsets. That is, such defence fairly, justly, and naturally in the immediacy of the 
moment corrects their error of bfpic resulting from their bad (their rotten) boic; a 
rotten character evident in their lack of the virtue, the skill, of owppoveiv. For had 
they possessed that virtue, and if their character was not bad, they would not have 
undertaken such a dishonourable attack." 


Part Five 


A Very Personal Conclusion 


Twenty years ago, someone whom I loved who loved me died, too young and 
having harmed no one. Died, leaving me bereft, if only for a while. For too soon 
my return to those hubriatic, selfish, suffering-causing, and extremist, ways of 
my pasts. As if, despite the grief, the pain of loss, I personally had learned 
nothing, except in such moments of such remembering that did not, 
unfortunately, impact too much upon my practicalities of life; at least until 
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another bereavement, thirteen years later, came to shock, shake, betake me far 
from my arrogant presumptions about myself, about life, to thus lead, to so 
slowly lead, to me on a Clear cold day yet again interiorly dwelling on what, if 
anything, is our human purpose of being here and why such bereavements, such 
early deaths, just seem so unjust, unfair. 


For they - as so many - having harmed no one, died, while I - as so many - lived 
on to continue causing mayhem, chaos, suffering, and grief, no God it seemed to 
stay us or to slay us for our miscreant mischief. That, to me, seems to be no 
deity of empathy and compassion; only one explanation to maybe betake our 
grief, our tears, our fears, away. 


I admit I could be wrong, but - having perhaps at least in some ways, and 
partially, understood the errors of both my selfish and my extremist suffering- 
causing pasts - I still cannot accept that such a compassionate, empathic, deity 
would, could, sanction such a taking of such innocence and allow such infliction 
of suffering to continue. For that makes no sense to me, given how I now do not 
believe there is another life awaiting us where we, judicium divinum, are 
rewarded or condemned. | find no comfort there; no satisfying explanation for 
the suffering that afflicts so many now as in the past: as if that, such suffering, 
as was written once, many times, is some sort of casus belli for our life, to be 
endured until such time as such a deity deems fit to end it. 


Man, that is born of a woman, hath but a short time to live, and is full 
of misery. He cometh up, and is cut down, like a flower; he fleeth as it 
were a shadow, and never continueth in one stay. In the midst of life 
we are in death. Of whom may we seek for succour, but of thee, O 
Lord... 


Must we therefore be resigned to suffering, to misery, to injustices, to the 
iniquity, to the continuing iniquity, of selfish, hubriatic, individuals who bully, 
rape, scheme, subjugate, manipulate, injure, maim, and kill? Reassured by 
judicium divinum or - perhaps - hoping, trusting, in the pending justice of some 
judge, some government, or some State? 


Is it wrong for me to still feel the need for someone, some many, somewhere, to 
somehow in some way forestall, prevent, such deeds by such persons as may 
unjustly harm some others so that there is no waiting for the divine justice of a 
deity; no waiting for some Court somewhere to - possibly, and sometimes - 
requite a grievous wrong. No waiting for that promised idealistic idyllic future 
society when we humans - having somehow (perhaps miraculously) been 
changed in nature en masse - have ceased to so grievously, harmfully, selfishly, 
inflict ourselves on others. 
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My own and only fallible answer to the question of how to deal with the 
suffering that blights this world therefore seems to be the answer of a personal 
honour. That is, for each of us to gently try to carry that necessary harmony, 
that balance, of 6ixn, wordlessly within; to thus restrain ourselves from causing 
harm while being able, prepared, in the immediacy of the moment, to 
personally, physically, restrain - prevent - others when we chance upon such 
harm being done. This, to me, is Life in its wholesome natural fullness - as lived, 
presenced, by the brief, mortal, consciously aware, emanations we are; mortal 
emanations capable of restraint, reason, culture, and reforming change; of 
learning from our pathei-mathos and that of others. My personal answer to 
personal questions, perplexion, and to grief and doubt. The answer which is to 
live in hope - even need - of a personal loyal love; to live with empathy, 
gentleness, humility, compassion, and yet with strength enough to do what 
should be done when, within the purvue of our personal space, we meet with 
one or many causing suffering and harm, no thought then for the fragility of our 
own mortal life or even for personal consequences beyond the appovin we, in 
such honourable moments, are. 


In Loving Remembrance of Sue, died 4"" April 1993 


cc David Myatt 2013 
(First Edition) 
This work is issued under the Creative Commons 
(Attribution-NonCommercial-NoDerivs 3.0) License 
and can be freely copied and distributed, under the terms of that license. 
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Preface 


This is the first of five projected volumes containing my complete translation of and commentary on the Gospel of John. 


In respect of the Greek text, | have followed Nestle-Aland (NA28), although | have on occasion favoured some variant 
reading such as from the Textus Receptus (Stephanus, 1550) or from a particular MSS with such departures noted in 
the commentary and which commentary illustrates my methodology and thus my interpretation, which is of seeking to 
understand the meaning of certain Greek words in their historical context and of searching for appropriate English 
words to express that meaning and not the "meaning" that particular English words may now convey to the detriment 
of understanding this particular Gospel in that historical context. 


In terms of layout of the translation, | follow the tradition of the Anglo-Saxon version - adopted by both Wycliffe and 
Tyndale - of placing each verse on a separate line and capitalizing the initial letter of each verse. 
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Introduction 


A New Interpretation 


The genesis of this interpretation of meaning was some marginal notes | made, some forty years ago while a Christian 
monk, in my copy of TO kata Iwavunv EvayyEeALov. 


During my time in that monastery many hours on many days on many months were spent in the library reading many 
books that | now only vaguely recollect. But one of those which does still linger in memory was a work by John 
Chrysostom concerning the Gospel of John [i], homilies given toward the end of the fourth century Anno Domini, 
probably in Antioch, and over one and half thousand years before | sat down in a religious environment to read them. 
This continuity of religious tradition, of language, resonated with me then in a pleasing way as did the scholarly 
minutiae, sparsely scattered among the preaching, in which he explained some matters such as the use of the definite 
article in the phrase - from verse 1 of chapter one of the Gospel - 9€6c Av 6 Adyoc, Theos was the Logos. 


In the matter of minutiae, | had then some doubts as to why O9€6c there is not 6 8€6c as at verse 24 of chapter four, 
mvedua O 8Edc. But arguments were made regarding why the Evangelist wrote 6 Adyoc (the logos) rather than just 
Adyoc: because, it was argued, to distinguish Jesus (identified as the logos) from everyone else. In addition, the 
Evangelist, and thus his Gospel, were considered to be divinely-inspired - guided by the Holy Spirit, with the Evangelist 
thus aware of ta B&8nN tod GEO [ii] - so that there are in that Gospel, as in the others, meanings beyond what an 
ordinary person might express in Hellenistic Greek. 


Over forty years ago I, subsequent to such doubts, accepted such theological arguments and therefore had little 
interest - beyond disputations concerning the actual meaning of words such as Adyoc in classical and Hellenistic Greek 
- in further questioning the accuracy of conventional interpretations of the Gospel of John such as that of the Douay- 
Rheims version. 


Now, aS someone with a rather paganus weltanschauung brought-into-being by some thirty years of mde 
ud8oc, but respectful still of other manifestations of the numinous, | strive to understand that Gospel in the cultural 
milieu of the ancient Roman Empire and thus as a work, written in Hellenistic Greek, by a man who either had known 
Jesus and participated in his life, or who had known and was close to someone who did. That is, | now approach the 
text as | have in the past three decades approached the tractates of the Corpus Hermeticum and the extant writings of 
Sophocles and Aeschylus; as an original work, possibly a self-contained one, where the author conveys something 
derived from their knowledge, learning, and personal experience, and where the meanings of certain words or 
passages may sometimes be explained or placed into context by comparison with other authors writing in the same 
language in the same or in a similar cultural milieu. 


Thus, and as | have sometimes done in translations of mine from Hellenic Greek (for example, tractates of the Corpus 
Hermeticum), | have here opted for some transliterations (Such as logos and theos) in an endeavour to avoid reading 
into the text the meanings that some of the English words conventionally used in other translations - and given in 
lexicons - may now suggest, or do suggest often as a result of over a thousand years of exegesis. For the hope is that 
such transliterations, and eschewing some other English words that have traditionally been used, will enable the 
reader to approach and to appreciate the text in a new way, sans preconceptions, and hopefully intimate how it might 
have been understood by those - both pagans and new converts - who first heard or read this evangel in the formative 
years of Christianity before Christian doctrine became formalized, before disputations about heresy, and before there 
were extensive theological commentaries on the text. 


To give just two examples. (i) In 8.7 and in respect of d&vayaptntoc | have eschewed the common translation of 
@uaptta by English word 'sin' and which English word, through centuries of Christian exegesis and preaching, has 
become a theological abstraction and a pejorative term, whereas the the original meaning of the English word syn 
imputed the sense of doing what was wrong, of committing an error, of making a mistake, of being at fault; of in some 
way overstepping the bounds or transgressing limits imposed by others, and thus of accepting responsibility for such 
an infraction, a sense which the suggested etymology of the word syn implies: from the Latin sons, sontis. While my 
translation of 'mistake' (in 8.7) and ‘error’ (in 1.29) may well be controversial, to me it imparts something important 
regarding the teachings, and the life, of Jesus of Nazareth: something quite human, something rather different from a 
stern preacher preaching about 'sin'; something which seems to express what the Beatitudes express, and something 
which individuals such as Julian of Norwich, George Fox and William Penn many centuries later tried to say and write 
about Christianity and about the teachings and the life of Jesus of Nazareth. Thus the interpretation of this particular 
verse is "So, as they continued to ask he straightened himself, saying to them: Let he who has never made a mistake 
throw the first stone at her." (ii) In 1.10 - €v tT@ Ké6ouW Av Kal 6 KOoUOC bt’ abtOd éyévETO - | take the sense of év TM 
KOOUW Nv as suggesting not that "he was in the world" but rather that he was "of the world", among - with - those of 
the world, with his mortal body subject to pain and bodily death, with kal 6 ké6ouoc St’ abtoOd EyEvETO thus implying 
not that "the world was made/created through him" but that the world was presenced in him, past, present, and future, 
with the English word 'presenced' - etymon: Latin praesentia - suggested by how he came to be embodied, presenced, 
in the Eucharist (qv. the phrase "This same presence may be called moste fitly, a reall presence, that is a presence not 
fained, but a true & a faythfull presence," in John Foxe's The first volume of the ecclesiasticall history: contaynyng the 
Actes and monumentes of thynges passed in every kynges tyme in this realme, 1570). 


In several instances, in respect of choice of English words, | have taken inspiration from the Anglo-Saxon version of the 
Gospels - the Wessex Gospels, dating from c.990 CE - as for example at 1.18 and 1.32. 
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[i] Homiliae in loannem, volume 59 of the Migne Patrologia Graeca series. 


[ii] “The profundities of Theos." First Epistle To The Corinthians, 2.10. Both Wycliffe, and the King James Bible, translate 
as "The deep things of God." 


Chapter One 


1 In primacy was the logos, and the logos was with Theos, and the logos was Theos. 
2 For this was, in primacy, with Theos 

3 Who brought into being all beings and without whom no beings would exist: 

4 Who was Life and which Life was the Phaos of human beings. 

5 And the Phaos illuminates the dark and is not overwhelmed by the dark. 


6 There was a man, a messenger from Theos, named John 

7 Who, arriving as a witness so that others might trust him, gave evidence concerning the Phaos 

8 For he himself was not the Phaos but rather gave evidence regarding the Phaos: 

9 Of the advent into the world of the genuine Phaos who could enlighten any person. 

10 He who was of the world with the world presenced in him but whose own did not recognize him. 

11 For having ventured to his own his own did not receive him 

12 While those who did receive him he confirmed as children of Theos including those affirming his Nomen 

13 Who were begotten not of blood nor by the design of mortals but of Theos. 

14 And the Logos became corporeal and dwelt among us and we perceived his numinosity, the numinosity of the only 
begotten of the Father, abounding in veritas, benevolence. 


15 John was a witness for him and loudly said, "This is he of whom | spoke: the one who, arriving after me, takes 
precedence because he came-into-being before me. 

16 Out of his plenitude we have been given benevolence after benevolence 

17 For while the Nomos was received from Moses, benevolence and veritas came to be through Jesus Christ. 

18 No one has ever yet beheld Theos; but the being in the greada of the Father has made him known." 

19 For such was the evidence John gave when the Judaeans dispatched priests and Levites from Jerusalem to ask him: 
"Who are you?" 

20 And he admitted, he did not deny but admitted, "I am not the Christ." 

21 So they asked him: "Who, then? Are you Elijah?" And he said: "I am not." 

"Are you the Prophet?" 

And he replied, "No." 

22 So they asked him: "Who, then? For we have to give an answer to those who dispatched us. What have you to say 
about yourself? 

23 He replied: "I, a call sounding out in forsaken places, straightening the way for the Master, just as Isaiah the Prophet 
said." 

24 Now those dispatched were from the Pharisees 

25 And they asked him, saying: "Why then do you baptize if you are not the Christ, not Elijah, not the Prophet?" 

26 John, answering them, said: "I baptize in water yet standing in your midst is someone you do not recognize 

27 Who, proceeding me, arrives after me whose sandal strap | do not deserve to unfasten." 


28 Such was what came to pass in Bethany, on the other side of the Jordan, where John was baptizing. 

29 The next day he saw Jesus approaching him and said: "Observe! The Lamb of Theos who removes the error of the 
world. 

30 This is he of whom | said: 'Having arrived after me, he takes precedence because he came-into-being before me.’ 
31 Although personally unacquainted with him, it was for his discovery by Israel that | set out to baptize in water," 
32 And, as evidence, John said: "| beheld the Spiritus as a dove descend from Empyrean and remain there with him. 
33 And although personally unacquainted with Him, it was He who sent me to baptize in water, saying to me: 'Upon 
whosoever you behold the Spiritus descend and remain there with, is the same one who baptizes in Halig Spiritus. ' 
34 Such have | seen and such is my evidence that this is the Son of Theos." 


35 Next day, John once more stood with two of his disciples 

36 And, looking at Jesus as he passed them by, said: "Observe, the Lamb of Theos." 

37 Hearing him say this, his two disciples followed Jesus 

38 And Jesus, seeing them following him, turned around, asking: "What do you seek?" 

And they replied: "Rabbi," - which is to say, when interpreted, Master - "where do you stay?" 

39 He replied: "Arrive with me and you will see." So they arrived and saw where he stayed, staying with him that day: 
this, around the tenth duration. 

40 One of the two who had followed him after having heard John was Andrew, brother of Simon Peter, 

41 Who having firstly saught his brother Simon said to him: "We have found The Messias," which when interpreted is 
Christ. 

42 And he led him to Jesus who, looking at him, said: "You are Simon, son of John, and you will be called Kephas," 
which, when explained, is Petros. 


43 The next day Jesus went forth into Galilee and there found Philip, saying to him: "Follow me." 

44 Now Philip was from Bethsaida, the community of Andrew and Peter. 

45 Philip, finding Nathaniel, said to him: "We have found the one written about by Moses in the Nomos and by the 
Prophets: Jesus of Nazareth, son of Joseph." 

46 And Nathaniel asked him: "Has anything good ever come from Nazareth?" To which Philip replied: "Set out with me 
and see." 

47 When Jesus beheld Nathaniel approaching he said this about him: "Behold, a true Israelite: someone without guile." 
48 Nathaniel said to him: "From where do you know me?" In answer, Jesus said: "Before Philip called you | beheld you 
beside a tree of figs." 

49 To which Nathaniel replied: ""Rabbi, you are the Son of Theos, you are the King of Israel." 

50 In answer, Jesus said: "Are you persuaded because | beheld you beside a tree of figs? You will see much more than 
that." 

51 And he said to him: "Verily, verily, | say unto you that you will see the sky opening and those envoys of Theos 
descending to and ascending around the son of a mortal." 


Chapter Two 


1 On the third day there was a marriage in Cana, Galilee, and the mother of Jesus was there. 

2 Also invited to the wedding were Jesus and his disciples 

3 And when there was an insufficiency of wine the mother of Jesus said to him: "They do not have any wine," 

4 And Jesus said to her: "My lady, what has that to do with you and me? For my season is not yet due." 

5 His mother said to the attendants: "Do whatever he says." 

6 And - as there were there six stone water-urns set up according to Judaean cleansing holding two or three measures 
each - 

7 Jesus said to them: "Fill those urns with water." And they completely filled them. 

8 Then he said: "Now pour some out for the master of ceremonies." And they did. 

9 Thus the master of ceremonies tasted the water become wine unaware from whence it was - although the 
attendants, having poured it, were aware - and called out to the spouse, 

10 Saying to him: "Everyone sets out the better wine first and then, after a sufficiency is drunk, an inferior one, but you 
have kept the better wine until now." 

11 This was the commencement of the signs, and this Jesus did in Cana, Galilee, and thus was his numinosity manifest 
with his disciples trusting him. 


12 After this he - with his mother, brothers, and his disciples - went down to Capernaum, staying there for not many 
days, 

13 And when the pascha of the Judaeans was near, Jesus went up to Jerusalem, 

14 Where, in the temple, he found those sellers of oxen and sheep and doves as well as those seated changers-of- 
money, 

15 And, fashioning a flail from cords, he cast all of them - including the sheep and the oxen - out from the temple and 
poured away the coins of those changers-of-money and overturned their tables, 

16 Saying to those sellers of doves: "Take those from here. Do not make the house of my father a house of 
merchandise." 

17 His disciples recalled that it was written: "Enthusiasm for your house will devour me." 

18 In response, the Judaeans said to him: "What sign do you show us for you doing such things?" 

19 Jesus replied, saying to them: "Destroy this temple and in three days | will raise it." 

20 The Judaeans said: "Forty and six years was this temple in building, and you will raise it in three days?" 

21 But he spoke of the temple of his body. 

22 When therefore he was raised from the dead his disciples recalled that he had said this and trusted what was 
written and the word that Jesus had spoken. 


23 Now when he was in Jerusalem at pascha on the feast-day, many trusted in his name having beheld the signs which 
he did, 

24 But Jesus did not place his trust in them since he understood everything 

25 And did not need anyone to give evidence regarding a person, aware as he was of the person within. 


Chapter Three 


1 Now there was a Pharisee - a man called Nicodemus, a leader of the Judaeans - 

2 Who, arriving at night, said to him: "Rabbi, we recognize that you are a teacher, arriving from Theos, for no one is 
able to do the signs you do unless Theos is with them." 

3 In answer, Jesus said to him: "Verily, verily, | say unto you that if someone is not born anew they are unable to behold 
the Kingdom of Theos." 

4 Nicodemus said to him: "How can a person be born when they are old? How are they able to twice enter the womb of 
the mother?" 

5 Jesus answered: "Verily, verily, | say unto you that if someone is not born of Water and Spiritus they are unable to 
enter the Kingdom of Theos. 

6 That which is born of the flesh is flesh, and that which is born of the Spiritus is spiritus. 

7 Do not be astonished that | said to you to that it is needful for you to be born anew. 


8 The wind blows where it will, and when you hear its sound you do not know from whence it came or whence it goes. 
So it is for everyone who is born of the Spiritus." 

9 In reply, Nicodemus said to him: "How are such things able to exist?" 

10 Jesus answered, saying to him: "You - a Magister of Israel - do not apprehend such things? 


11 Verily verily | say unto you that what we recognize, we can talk about, and what we have observed we can give 
evidence concerning, and our evidence has not been accepted. 

12 Having spoken to you of earthly things and you lack trust, how can you trust if | speak of things caelestien? 

13 And no one has ascended into Empyrean without having descended out from Empyrean, the son of a mortal who is 
in Empyrean, 

14 For just as Moses elevated that serpent in a forsaken place so will the son of a mortal be elevated 

15 So that all those trusting in him might have life everlasting. 


16 For Theos so loved the world that he offered up his only begotten son so that all those trusting in him would not 
perish but might have life everlasting. 

17 For Theos did not dispatch his son to the world to condemn the world, but rather that the world might be rescued 
through him. 

18 Whosoever trusts in him is not condemned while whomsoever does not trust is condemned for he has not trusted in 
the Nomen of the only begotten son of Theos. 

19 And this is the condemnation: That the Phaos arrived in the world but mortals loved the darkness more than the 
Phaos, for their deeds were harmful. 

20 For anyone who does what is mean dislikes the Phaos and does not come near the Phaos lest their deeds be 
exposed. 

21 But whomsoever practices disclosure goes to the Phaos so that their deeds might be manifest as having been done 
through Theos. 


22 After this, Jesus and his disciples, having arrived in the land of the Judaeans, stayed there together, for he was 
baptizing. 

23 Also baptizing - in Aenon near Salim - was John, since the water there was plentiful and others had arrived to be 
baptized, 

24 And John had yet to be hurled into a guarded cage. 


25 Now, it came to pass that some disciples of John were disputing with a Judaean about the cleansing, 

26 So they went to John and said to him: "Rabbi, there on the other side of the Jordan is the one you gave evidence 
about. He is baptizing and everyone is going to him." 

27 In answer, John said: "A person is unable to receive anything unless it is gifted to them from Empyrean. 

28 You yourselves can give evidence that | said | am not the Christ but was dispatched before him. 

29 He who has an espousess is the spouse, and the friend of the spouse - who stands by him and listens - is joyous 
with joy because of his words. Hence, my own joy is complete. 

30 It is necessary that he continues to grow and that | wane. 


31 The one who arrives from above is above everything while the one from the Earth is of the Earth and speaks about 
the Earth: the one who arrives from Empyrean is above everything. 

32 He gives evidence about what he observed and heard and yet no one accepts his evidence. 

33 Whomsoever accepts his evidence certifies by their seal that Theos is steadfast, 

34 For the one dispatched by Theos speaks the words of Theos since he does not apportion Spiritus. 

35 The father loves his son and has placed all things in his hands: 

36 Whomsoever trusts in the son shall have life everlasting but whomsoever does not trust the son shall not see that 
life; rather, the anger of Theos abides on them. 


Chapter Four 


1 Now, when Jesus learned that the Pharisees had heard that Jesus had made more disciples and baptisms than John 
2 Even though it was not Jesus who baptized, but his disciples, 

3 He left Judaea and went back again into Galilee 

4 With him of necessity having to pass through Samaria. 

5 Thus did Jesus arrive in a town in Samaria called Sychar near to the plot of land that Jacob had gifted to Joseph his 
son 

6 Where the well of Jacob was. And Jesus, wearied by his walking, sat down beside that well: this, around the sixth 
duration. 

7 When a Samarian woman arrived to haul-out water, Jesus said to her: "Grant me to drink," 

8 For his disciples had departed to the town to purchase food, 

9 With the Samarian woman saying to him: "How do you, a Judaean, ask to drink from me, a woman of Samaria?" For 
Judaeans do not use Samarian things. 

10 Jesus answered and said to her: "Had you been aware of the gift of Theos and who it was saying to you 'grant me to 
drink,’ you would have asked of him and he would have gifted you with living water." 

11 The woman said to him: "Sir, you do not have anything to haul-out with and the well is deep. From where then is 
this living water that you have? 


12 Are you better than our ancestor Jacob who gifted us with this well which he himself drank from as did his sons and 
livestock?" 

13 Jesus answered and said to her: "Whomsoever drinks this water will thirst again 

14 But whomsoever would drink of the water | gift them would not ever thirst. Instead, the water | gift them would be 
in them a source of water rising up to life everlasting." 


15 The woman said to him: "Sir, grant me that water so | never thirst nor have to be here, hauling." 

16 To her he said: "Go, call your spouse and return here." 

17 The woman answered, saying to him: "I do not have a spouse." 

Jesus replied: "It is good that you said you have no spouse. 

18 Although you have had five spouses, he whom you are with now is not your spouse. Thus, you told the truth." 

19 The woman said to him: "Sir, | deem you are a prophet. 

20 Our ancestors gave reverence on this mountain but you say that the necessary place of reverence is in Jerusalem." 
21 Jesus said to her: "My lady, trust me. There is a season arriving when you will reverence the Father neither on this 
mountain nor in Jerusalem. 

22 You reverence what you do not recognize; we reverence what we recognize, for deliverance is of the Judaeans. 

23 But a season is arriving - and is here, now - when the sincere reverencers will reverence the Father in spiritus and 
sincerity. And the Father seeks those who so reverence him. 

24 Theos is Spiritus, and it behoves those reverencing him to give reverence in spiritus and sincerity." 

25 The woman said to him: "| am aware that the Messias - called the Christ - is arriving. When he arrives, he will 
disclose everything to us." 

26 Jesus said to her: "| am: who speaks to you." 


27 It was then that the disciples arrived and, although they had wondered why he was speaking with a woman, none of 
them asked "What are you enquiring about?" or "Why are you speaking to her?" 

28 The woman, leaving her water-urn, departed for the town and said to the people there 

29 "Follow! Behold a man who related to me everything | have ever done. Could it be the Christ?" 

30 So they went forth from the town to arrive near to him. 

31 Meanwhile, the disciples made a request of him, saying: "Rabbi, eat." 

32 But he said to them: "I have food to eat that you do not recognize." 

33 Then the disciples said among themselves: "Did anyone provide, for him to eat?" 

34 Jesus said to them: "My food is that | undertake the design of the one having sent me and accomplish His work. 

35 Do you not say: There are four moons until the harvest arrives? Behold, | say to you: raise your eyes and observe 
the fields for they are already nearing harvest-white. 

36 The one reaping receives payment, gathering together fruit for life everlasting, so that both the one sowing and the 
one reaping can rejoice. 

37 In this instance, there is a relevant saying: One sows and another reaps. 

38 | sent you to reap that which you did not toil for but which others did toil for, and you are entering into that toil." 


39 Now, many Samarians in that town trusted in him because of the word of the woman who gave evidence: "he 
related to me everything | have ever done." 

40 Thus when the Samarians, arriving, were near him they invited him to stay with them. And for two days he stayed 
there. 

41 And many more trusted because of his word, 

42 Saying to the woman: "We do not trust because of what you told us, for we ourselves have heard and recognize that 
this is indeed the Servator Of The World. 

43 And, after two days, he went forth from there into Galilee, 

44 For Jesus himself gave evidence that a prophet is not esteemed in his own village. 


45 On his arrival in Galilee, the Galileans accepted him having observed all that he had done at the feast in Jerusalem, 
for they themselves had gone to that feast. 

46 Then he went again to Cana of Galilee where he had made that water wine. And there was in Capernaum a royal 
official whose son was ill. 

47 When he heard that Jesus had arrived in Galilee from Judea he went to him to ask him to descend and heal his son 
who was about to die. 

48 Jesus said to him: "If you do not observe signs and portents you will not trust." 

49 The royal official said to him: "Sir, descend before my dear child dies." 

50 Jesus said to him: "Be on your way: your son will live." The man trusted the word of Jesus that he had said to him, 
and went on his way. 

51 And even as he was descending his servants met him, saying that his son was alive. 

52 Thus he enquired of them in which duration his betterment took hold. And they said to him: "Yesterday, at the sixth 
duration the fever left him." 

53 The father therefore learned that it was the duration when Jesus had said to him: "Your son will live," and thus he 
himself was trusting as was everyone in his household. 

54 That was the second sign that Jesus brought about when he arrived in Galilee from Judea. 


ooo 


Chapter Five 


1 Following this, there was a Judaean feast and Jesus went to Jerusalem. 

2 And there is in Jerusalem by the place of the sheep a pool, named in the language of the Hebrews as Bethesda, 
which has five colonnades 

3 In which were a large number of the infirm - the blind, the limping, the withered - awaiting a change in the water 

4 Since on occasion an Envoy of Theos descended into the pool, stirring the water, and whomsoever after that stirring 
of the water was first to enter became complete, the burden of their affliction removed. 


5 And there was a man there who for eight and thirty years had been infirm. 

6 Jesus, seeing him lying there and knowing of that lengthy duration, said to him: "Do you seek to be complete?" 

7 The infirm one replied: "Sir, | do not have someone who when the water is stirred could place me in that pool, and, 
when | go, someone else has descended before me." 

8 Jesus said to him: "Arise. Take your bedroll, and walk." 

9 And, directly, the man became complete, took up his bedroll and walked around. And it was the day of the Sabbath. 


10 Thus did the Judaeans say to the one who had been treated: "It is the Sabbath and it is not permitted for you to 
carry your bedroll." 

11 To them he answered: "It was he who made me complete who said for me to take my bedroll and to walk around." 
12 So they asked him: "Who is the man who said for you to take the bedroll and walk around?" 

13 But the healed one did not know, for there was a crowd there with Jesus having betaken himself away. 


14 Following this, Jesus discovered him in the temple and said to him: "Behold, you are complete. No more missteps, 
lest something worse befalls you." 

15 The man then went away and informed the Judaeans that it was Jesus who had made him complete. 

16 And thus did the Judaeans harass Jesus because he was doing such things on the Sabbath. 


17 When Jesus responded to them: "My father even now labours, and | also labour," 
18 The Judaeans were even more determined to kill him since not only had he annulled the Sabbath but also because 
he spoke of Theos as his Father, presenting himself as equal to Theos. 


19 In response, Jesus said to them: "Verily, verily, | say unto you that the son is not able to do anything on his own: 
only that which he observes his father doing. For whatever the father does, the son also does, 

20 For the father loves the son and reveals to him all that he does. And, beyond this, he will reveal to him greater 
works which shall astonish you 

21 Since just as the father awakens the dead, and gives life, so also the son gives life by design to whomsoever, 

22 For the father does not choose anyone, having accorded all choosing to his son 

23 So that all might honour the son as they honour the father. And whoever does not honour the son, does not honour 
the father who sent him. 


24 Verily, verily, | say unto you that whomsoever hears my Logos, and trusts who sent me, has life everlasting and is 
not entered into the choosing but passes from death into life. 

25 Verily, verily, | say unto you that a season is arriving, and now is, when the dead shall hear the voice of the Son of 
Theos and those who listen shall live. 

26 Just as the father possesses Life within himself so he gifted the son with Life within him, 

27 And also gifted him - as the son of a mortal - with the authority of choosing. 

28 Do not be astonished at this, for a season is arriving when all those in their burial places will hear his voice 

29 And proceed forth: those who have acted honourably to anastasis of life; those who have acted dishonourably, to 
anastasis of the choosing. 

30 For | am not able to do anything on my own. When | have listened, | choose; and my choosing is fair since | do not 
seek my own design but rather the design of he who sent me. 

31 If | am a witness about myself then my testimony is invalid, 

32 But there is another as a witness for me, and | recognize that his testimony about me is valid. 


33 You inquired after John, and he was evidential to the veritas. 

34 And, although the testimony | receive is not from people, | say these things that you may be rescued. 

35 He: a lantern, firefull and revealing; you: desirous to seasonably exult in his phaos. 

36 | however have a testimony beyond that of John, for the deeds the father gifted me that | should accomplish them - 
the deeds which | do - are witness that the father sent me, 

37 With the father - he who sent me - a witness about me: he whose voice you have never heard, whose likeness you 
have never observed, 

38 With his Logos not remaining within you for you do not trust the one he sent. 

39 You search the writings because you suppose that there is within them life everlasting and that they are a witness 
about me. 

40 And yet have no desire to go to me so that you might have Life. 


41 | do not receive honours from people, 

42 But | have recognized you: for love of Theos is not within you. 

43 | have arrived in the name of my father yet you do not accept me, but if another arrives in his own name you will 
accept him. 

44 How are you able to trust when you accept honours from one another and yet do not seek the honour that is only 
from Theos? 


45 Do not suppose that | will accuse you before the father, for it is Moses - on whom you rely - who is the one accusing 
you. 

46 Had you trusted Moses, you would have trusted me for it was he who wrote about me. 

47 Thus, since you do not trust what he wrote, how can you trust what | say? 


Commentary 


Chapter One 
1: 
a) Ev apxr 


| have eschewed the conventional, and the somewhat bland, 'in the beginning’, for the more descriptive 'in primacy’, a 
sense which the Greek suggests. 


b) Adyoc 


It is, in my view, better to transliterate this than give a definite interpretation such as 'Word', especially since | incline 
toward the view that Adyoc (as the following verses indicate - qv. the note on mpdc tov BEdv below) is used here both 
in the sense of divine wisdom as manifest in the divine Law (as for example in the LXX text of Exodus 34.28) and in 
reference to Jesus - the divine made manifest - thus implying a fundamental principle which describes/reveals the 
nature of Being and beings, and thus the relationship between Being and beings. In this case, between the divinity and 
we mortals, and the duties and responsibilities of mortals. 


Thus the translation 'In primacy was the logos.’ 
c) 8€0c 


A transliteration for two basic reasons. (i) Because this is the very beginning of the text, with nothing having been 
mentioned so far about the nature or the attributes of the deity, and (ii) because the English word God now implies a 
particular cultural interpretation, the assumption being of God, as father. It is here just theos, or Theos if one reads 
Oedv rather than 8edv, which after much reflexion, | am inclined to do. 


The nature and attributes of Theos do become revealed, as the text proceeds, and to transliterate here is to approach 
the text as the evangel it was, and to thus possibly appreciate how it was received by those who first heard it or read it 
in the formative years of Christianity. 


i) In respect of Theos, the lack of the definite article in 8€dc¢ Av 6 Adyoc formed part of a certain theological controversy 
in the 4th and 5th centuries CE concerning the nature of Theos/God and the nature of Spiritus/The Holy Spirit (qv. 4.24). 
The basis of the controversy was whether 'the Theos' (6 8¢6c, The God) was the same or different from Theos, and if so 
whether Jesus, as the son of Theos, was always-existent (and thus the same as The God) or came-into-being 
afterwards, with the dispute later described as the Arian controversy, with ‘Arianism’ (the belief that Jesus was not 
equivalent to The God) denounced as a ‘heresy’. 


ii) In respect of the meaning of 8<dc Av 6 Adyoc there was also some dispute on grammatical grounds and which 
dispute continued into the Renaissance and beyond. The conventional reading was "the logos was Theos", with the 
minority reading (qv. Jean Daillé) being "Theos was the logos." Although my initial reading - as evident in earlier drafts 
of my translation - was 'Theos was the logos' | have, after much reflection and a re-reading of pertinent texts by John 
Chrysostom, Origen, and others, decided on "the logos was Theos." 


2. 
a) T1pd0c TOV BEdv 


What does mpd0c tov 8Edv mean? Perhaps not exactly what the conventional translation of 'with' implies, given mpdc¢ 
here is a preposition (with the accusative) which is generally indicative of movement (toward, or to interact with, or 
unto, something) and that, for the reader of the translation, 'the Logos was with Theos' is not very clear. With, the 
reader might well enquire, in what manner? As in the sense of being beside, or close? As in the Shakespearean Heaven 
doth with us as we with torches do? [1] As in - a sense not relevant to the Greek here but which English usage might 
suggest - supporting? 


The English word with - with all its possible meanings, recent and otherwise - is not therefore in my view altogether 
satisfactory in suggesting the sense of the Greek. In the subsequent verse of John - 1.42 mpdc tov Inoobdv - the sense 
is to Jesus, and in Hebrews 2:17 ta& m1pd0c TOV BEdv suggests the sense of ‘concerning’, of relating to, which the English 
word with can also denote. 


Positioned as it is between ‘the primacy of the Logos' and the ‘Logos was Theos', the sense - because of the repeated 
nv - suggests melded, with a free, non-literal, interpretation therefore being: 


In primacy, the Logos, with Logos and Theos melded, for the Logos was Theos. 


This evangel does not, therefore in my view, begin with some sort of philosophical statement of a neo-Platonist kind 
about some metaphysical principle termed Logos, but rather is a reminder that, for mortals, what has and had primacy 
was Logos understood, prior to Jesus, as the divine guidance manifest in the wisdom that is the Law, and that this 
wisdom, given to mortals by the divinity was, of itself and for us, a divine manifestation, a presencing, of the divinity. A 
sense which the mention of John the Baptist in v. 6-7 confirms, for John was sent by the divinity to testify - uaptuprfon 
- as to this truth. For God is Wisdom, the Law, and the Law is of God and, importantly according to the Old Testament 
context of this gospel and of the other gospels, how mortals could - before the birth of Jesus - know and understand 
and be in the presence of God. As Paul of Tarsus expressed it in relation to the evangel of Jesus of Nazareth: 


TANPWUG Obv vouOU Ff a&yann 
love is the completion of the law [2] 


With arrival of Jesus, the Logos is manifest in and though his life, teachings, crucifixion, death and resurrection, with 
reverence of and trust in Jesus reverence of and trust in Theos, with Jesus saying in 4.21 that "there is a season 
arriving when you will reverence the Father neither on this mountain nor in Jerusalem," and in 3.16 that "all those 
trusting in him would not perish but might have life everlasting." 


b) Obtoc Av év &PXA MPdc Tov BEdv 


This line, with its repetition of hv év &pxf and of nmpdc tdv VEdv from line 1 is very interesting, especially in relation to 
obtoc which here imputes the sense of "for this was in [that] primacy [already melded] with Theos," a translation 
which in my view is somewhat more meaningful than the conventional [3] "the same was in the beginning with God" 
and certainly more accurate than the "He was with God in the beginning" of some newer translations. 


3. 
TAVTA St’ AVTOD EVEVETO 


EVEVETO - born, or (even better) came into being, rather than the more prosaic 'made' as if in illusion to something 
having been manufactured. The sense is of things - of beings - coming into being, given existence, because of and by 
Theos. 


4. 

a) év abt Twh Av Kal Fh Twh Av TO QWC TOV AVOPWTNWY 

Literally, "in whom The Life was" (that is, in whom The Life had being, existence) and "which Life was [became] the 
aoc of human beings." 


b) &vOpuwrtoc - human beings, rather than the archaic 'man/Mankind'. 


An alternative for Cw would be 'being' in the sense of having existence as opposed to non-existence (death), 
suggesting "Who was Being and which being became [through Theos] the @doc [the being] of human beings." 


Given that @doc metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 'the spark', of mortals, 
and, generally, either (i) the illumination, the light, that arises because of the Sun and distinguishes the day from the 
night, or (ii) any brightness that provides illumination and thus enables things to be seen, | am inclined to avoid the 
vague English word ‘light’ which all other translations use and which, as in the case of God, has, in the context of the 
evangel of Jesus of Nazareth, acquired particular meanings mostly as a result of centuries of exegesis and which 
therefore conveys or might convey something that the Greek word, as used by the author of this particular Greek text, 
might not have done. 


Hence my transliteration - using the Homeric @doc instead of wc - and which transliteration requires the reader to 
pause and consider what phaos may, or may not, mean, suggest, or imply. As in the matter of logos, it is most probably 
not some sort of philosophical principle, neo-Platonist or otherwise. 


Interestingly, p@c occurs in conjunction with Cwh and 8Edc and EvyevEtO and AvOpwnoc in the Corpus Hermeticum, 
thus echoing the evangel of John: 


QW<c Kai Cwh got 6 OEdc Kal NatrHp, €& ob évyévEtO 6 AvOpwmoc [4] 
Life and phaos are [both] of Theos, The Father, Who brought human beings into existence 
Cc) TO MWC EV TH OKOTIA @aivEL 


Here, the value of using the transliteration phaos is evident, for 'phaos illuminates the dark' rather than ‘light shines 
into the darkness’ since the suggestion appears to that there is a revealing [5] of what has been obscured; that 'phaos 
dispels the obscurity' as the illumination brought by the Sun dispels the obscurity that is a feature of the night, or least 
was, in the days when the evangel of Jesus of Nazareth was revealed, when the dark night could only partially (and not 
very far, in distance) be illuminated by items such as small oil lamps or by candles or by the flicker of burning torches. 


5. | okotla aDTO OD KaTEAGBEV 


KATAAAUBaVW is an interesting word to use, suggestive here, given the context, of an activity - overcome, seize, take - 


rather than 'comprehend' which is somewhat anthropomorphic. 


Hence, 'not overwhelmed by', as the dark of the night cannot overwhelm the illumination that the Sun brings but 
rather is itself overwhelmed. 


12. Nomen: é6voya. Not simply 'name' as we understand a name but rather a term, an appellation, 'a word', which 
expresses or signifies his very nature, his being, his physis. 


13. BEANUG - not 'will' but 'design/desire', giving thus "not by the design/desire of mortals/human beings." 
The English term 'will' has too many modern and post-Hellenic connotations (qv. JS Mill, Nietzsche, JS Huxley, kat Ta 
Aouad) 


14. kal €8eaoduEsa thv 56Eav avtob. Compare the beginning of the lepdc Adyoc tractate of the Corpus Hermeticum: 
Ad—Ea TadvtWv O BEC Kai BEtov Kal mbotc Bela, The numen of all beings is theos: numinal, and of numinal physis. 


As noted in my commentary on that tractate, 'numen' expresses the religious sense of 56&a better than ordinary (now 
overused) words such as 'splendour' and ‘glory’, and with 'numinal' more expressive and more appropriate there than 
‘divine’. 


MANENS Xapttoc Kal GAnGEla. Regarding xaptc the English term benevolence is more appropriate than 'grace' given 
over a thousand years of exegesis in respect of 'grace', including the sola gratia of the Reformation. In respect of 
&An8_eta | have chosen the Latin veritas in order to avoid the disputations - philosophical and otherwise - and the 
assumptions that the English word 'truth' so often now imputes and engenders, with the reader (or the listener) thus 
having to reflect on what veritas might, in this context, signify. In addition, dAn@Eelac here suggests not some abstract, 
impersonal, 'truth' but rather truthfulness, sincerity, integrity: the type of person that Jesus of Nazareth is. In respect of 
'veritas' suggesting such truthfulness and sincerity, qv. the entry for veritas in Lexicon Totius Latinitatis, volume 4b. 
Interestingly, Tyndale in his 1526 translation has "which worde was full of grace, and verite," and at 1.17 has "favour 
and verite cam by Jesus Christ." 


15. EumpooGév you yévyovev Stl MPWT6C LOU Av 


The sense of yivouat here is 'came-into-being' (before me), rather than simply 'was before me' for the usage is 
metaphysical as often in the Corpus Hermeticum, for example Poemandres 17, tractate III:3, tractate IV:4. 


17. véuoc. A transliteration - nomos - since as with logos a particular metaphysical principle is implied and one which 
requires contextual interpretation; a sense somewhat lost if the English word ‘law' is used especially given what the 
word 'law' often now imputes. 


18. Reading pyovoyevnc 8Edc with NA28 and not the ‘Byzantine textual’ variant 6 Wovoyevnc vioc which most 
translators - ancient and modern - have favoured given the difficulty of translating Wovoyevnrc 8Edc in context, although 
the meaning seems clear: "while no one so far has beheld Theos, the being [6 Wv] in the greada [KO6Anov] of the father 
has now explained [Enyfoato] him." 


Regarding greada, this Old English word - qv. the tenth/eleventh century Anglo-Saxon version of Luke 16:23 - is a fitting 
translation of the Greek given that the alternatives, lap, and bosom, seem too anthropomorphic to be used in the 
context of Theos especially as "no one has ever seen him" with it only being said that Jesus has "explained" who and 
what Theos is. Interestingly, for this verse of the Gospel of John the Anglo-Saxon translator used the synonym 'barme' 
as does the Lindisfarne Gospel in respect of Luke 6:38. 


19. 6TE ANEOTELAGY TIPdC ADTOV Oi lovSatot EE lEpOcOADUWV. After much consideration | have translated tovdaia not by 
the conventional term ‘Jews’ but rather by Judaeans, given (i) that the English terms Jews and Jewish (deriving from the 
13th/14th century words gyv/gyw and lewe) have acquired connotations (modern and medieval) which are not relevant 
to the period under consideration; and (ii) that the Greek term derives from a place name, Judaea (as does the Latin 
iudaeus); and (iii) that the Anglo-Saxon version (ASV) retains the sense of the Greek: here (iudeas) as elsewhere, as for 
example at 2.6, cefter iudea geclensunge, "according to Judaean cleansing." [6] 


23. EON EYW OWN BoWvtoc Ev TH EPNHy. | have opted for a fairly literal translation, with Eonuoc retaining its original 
meaning of an 'unpopulated, deserted, forsaken' place, and with Bodw suggestive of a caller ‘calling out aloud' in such 
a place. Hence, "I, a call sounding out in forsaken places" rather than the conventional (KJV) "| am the voice of one 
crying in the wilderness." 


26. dv bUEIG OUK Ol6aTE. One - someone - "you do not Know" in the sense of not perceiving (seeing) them; that is, not 
recognizing them. Cf. cuvvoia 5€ Santouat KEAN OPWV EUAUTOV WSE MPOVGEAOKHUEVOV (Aeschylus, Prometheus Bound, 
438), "disturbing things devour my heart since | recognize just how mistreated | have been." 


Interestingly, the ASV of the Gospel of John has ne cunnon so that the text can be read "not acquainted/not familiar 
with." Cf. Beowulf: 


metod hie ne cupon, 

deeda demend, ne wiston hie drihten god, 
ne hie huru heofena helm herian ne cubon, 
wuldres waldend. (180-183) 


[they were] unacquainted with The Chief, 
Judger of deeds, and with the Lord God, 
as well as unacquainted with how to praise 


That Defender of Heaven, the King of Glory. 


29. 0 afpwv Thy Guaptiav tod KdouOV. As mentioned in the Preface, | translate Quaptia not by the conventional 'sin' 
but rather by ‘error’ or 'mistake', which is quite apposite here considering the use of the singular and the preceding 
mention of Jesus as the Lamb of God: of Jesus having arrived to remove the error, the fault, that 'the world' has made, 
has fallen into, with 'the Lamb of God' thus healing the injury so caused. Which is quite different from some preacher 
sternly preaching about 'sin' and warning about the ‘fire and brimstone’ that await sinners. As Thomas Aquinas noted 
in his commentary on this passage, "Alia ratio ut excluderet errorem." (Super Evangelium S. loannis lectura, caput I, 
Lectio 14) 


32. 


a) TO MvedUa. Almost without exception, since Wycliffe's Bible the Greek here has been translated as "the spirit", 
although the ASV has gast (gast of heofenum), whence the later English word ‘ghost’. However, given what the terms 
‘spirit’ and 'ghost' - both in common usage, and as a result of over a thousand years of Christian exegesis - now 
impute, it is apposite to offer an alternative and one which is germane to the milieu of the Gospels or which at least 
suggests something of the numinosity presenced, in this instance, via the Gospel of John. Given that the transliteration 
pnuema - with its modern association with terms such as pneumatic - does not unequivocally suggest the numinous, | 
have chosen Spiritus, as referenced in respect of gast in Wright's Anglo-Saxon And Old English Vocabularies [7]. 


b) €— oDpavod. Conventionally, obpavéc here is always translated as 'heaven' although the term 'heaven' - used in the 
context of the Gospels - now has rather different connotations than the Greek ovpavoéc, with the word 'heaven' now 
often implying something explained by almost two thousand years of exegesis and as depicted, for example, in 
medieval and Renaissance Christian art. However, those hearing or reading this particular Greek gospel for the first 
time in the formative years of Christianity would most probably have assumed the usual Greek usage of "the heavens" 
in the sense of the "the star-filled firmament above" or in the sense of "the sky" or as the abode of theos and/or of the 
gods (€v obpav® BEoi), an assumption consistent with the fact that the Evangelist explains and interprets certain non- 
Greek words (qv. the comment on 1.42) and considering also his use of a colloquial Greek expression (qv. the comment 
on 1.51). 


It therefore seems apposite to suggest a more neutral word than 'heaven' as a translation of ovpavdéc and one which 
might not only be understood in various 'classical' ways by an audience of Greek speakers (such as the ways described 
above) but also be open to a new, and Christian, interpretation consistent with the milieu that existed when the Gospel 
of John was written and first heard. That is, before the exegesis of later centuries and long before post-Roman Christian 
iconography. Hence my suggestion of the post-classical Latin term Empyrean, which can bear the interpretation of the 
abode of theos and/or of the gods, of "the sky", of the "the star-filled firmament above"; and a Christian one suggested 
by Genesis 2.8 - mapd5etoov év EdSeu (the Paradise of Eden) - and also by shamayim, D'nw 


33. €v mvevuatt ayiw. in Halig Spiritus. | have here used the Old English word Halig - as for example found in the 
version of John 17.11 in the Lindisfarne Gospel, 'Du halig feeder' - to translate &ytoc rather than the later word ‘holy' 
derived as that is from halig and used as it was by Wycliffe in his 1389 translation of this phrase, "in the Hooly Gost", 
which itself echoes the ASV, "on Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the conventional 'with the Holy Spirit' - may thus express something of 
the numinosity, and the newness, of the original Gospel, especially as the word 'holy' has been much overused, 
imputes particular meanings from over a thousand years of exegesis, and, latterly in common parlance, has become 
somewhat trivialized. 


In respect of €v, while most translators have opted here (as in respect of 1.26 ff) for "With", | have opted for "in", given 
that John baptized "in water" - for example, in Aenon - and given that Jesus baptizes "in, with" (in the name of) Halig 
Spiritus. 


39. pa hv Wo SEKatn. To translate Wea here as 'hour' is somewhat misleading given that the term 'hour' now means a 
fixed period of sixty minutes whereas the day of the ancient (Roman governed) milieu of the Gospel was divided into 
twenty-four durations or periods and which durations depended on the length of daylight (and thus the season) at the 
location in question, with there being twelve durations of daylight and twelve durations of night. Hence the 'tenth 
duration’ mentioned in this verse - whether it be the tenth duration of the daylight hours or the tenth duration of the 
twenty-four - would not necessarily equate to what we would term ‘ten o'clock’ in the morning and certainly would not 
equate to a tenth ‘hour' lasting sixty minutes. In addition, it depends on when the first duration was measured from: 
sunrise, or sunset, or from 'the mid-point of the night'. Which has led to debate among scholars as to whether or not 
John in this Gospel is, in respect of Wpa, using Roman terminology for such periods, as well as to debates about 
whether the Roman durations were reckoned from ‘the mid-point of the night’ or from sunrise. If reckoned from sunrise, 
then allowing for latitude and seasonal variation, this 'tenth duration’ was between mid to late afternoon. If reckoned 
from 'the mid-point of the night’ then this 'tenth duration’ was mid to late morning. 


This fluid, local, sense of 'time' is well-expressed by the Old English word tyd - from whence the term tide - which 
signified a period, a duration, of the day or of a season when it was appropriate or propitious to undertake a specific 
task or tasks. Hence the ASV having - for Wpa hv we 5eka&Ttn - hyt wees pa seo teode tyd. Such a fluid sense of an 
appropriate or propitious duration - a tide, a moment, a season - iS apposite in several instances when John uses the 
term Wea, as for example at vv. 2.4 and 7.30. 


41. tov Meoolav. The Messias. Following Wycliffe and Tyndale, | have transliterated as Messias (ASV has Messiam) 
rather than the more usual Messiah, given how the term Messiah is now commonly used in a non-Christian way. As 
John Chrysostom noted in his commentary on this verse (Migne Patrologia Graeca 59, Homily XIX), the use here of the 


definite article by the Evangelist seems deliberate: with Jesus described as The Messias, rather than a messias. 


42. 6 Epunvevetat NEtpoc. | have transliterated NEtpoc - rather than translate as 'Rock' - and for Epunvebw (the 
etymon of the relatively modern, c.1670's, term hermeneutic) have chosen 'explain' to compliment the previous use of 
uES8EPUNnVEDW, ‘interpretation’. 


44. €k thc MOAEWC Avdpeou Kal NEtpov. While mdAtc here is invariably translated as 'city' that English word is 
misleading given (i) the modern connotations of the term city, and (ii) with Bethsaida being described by Mark 
(8.22-23) - Ew thc KWuUNs - as a village, and (iii) that some archaeological evidence points to Bethsaida being et-Tell, 
which in New Testament times was a small fishing settlement beside the Sea of Galilee. Thus, | incline toward the view 
that mMdAtc here is best translated as 'community', qv. Sophocles, Oedipus Tyrannus, 22 and 28. [8] 


Ble 


a) 6weoG8E TOV OVPaVOoV avEWYVOTA. Conventionally, "you will see [the] heaven[s] open" although as noted in the 
comment on 1.32 the term 'heaven' now has rather different connotations than the Greek ovpavdc. While, as at 1.32, 
Empyrean is suitable, the context suggests the ordinary meaning of "the sky", thus avoiding the colloquial "you will see 
the heavens open." 


b) tovbc ayyéAouc tod 8Eob. Conventionally, "the angels of God," but as seems apparent from the use by the Evangelist 
of expressions such as EpuNnvedbW and WEPEPUNVEOW - explaining and interpreting unusual (for Greek speakers) words 
such as Rabbi - those hearing or reading this particular gospel for the first time would have been familiar with @yyEAoc 
as an 'envoy' or as a 'messenger', not as an "angel" and certainly not as a being of the type described by later 
Christian iconography. Because of this, | incline toward the view that the English word ‘angel’ is unsuitable as a 
translation here leading as it does to retrospective reinterpretation of the text. Hence, "those envoys of Theos." 


c) Tov vidv Tod avVOpwrouv. Is it possible to interpret this in English without defaulting to the masculine singular thus 
avoiding the conventional appellation the Son of Man, and thus providing 'gender inclusive’ alternatives? In the case of 
uldc this could be 'descendant' - or the later second/third century (CE) 'child' - although &v@pwnovu is more problematic. 
For example the Oxford Inclusive version [9] has, for the Son of Man, "the Human One" which rather distorts the 
meaning of the Greek, missing at it does the reference to vidc, while the inclusive terms 'human' and 'human being' 
combined with vidc as child impart a particular meaning - the human child, child of human beings - which particular 
meaning does not readily convey the theological and Biblical resonances of the terms Son of Man/Son of Mankind. 


Hence my choice of "the son of a mortal" - of a mortal (Singular), not of mortals (plural) - which not only resonates with 
the narrative of the Virgin Birth but also provides a necessary contrast with expressions such as AAnO@Wc PE00 vidc Av 
obtoc (in truth, this was the Son of Theos) in Matthew 27.54. Hence, Jesus as being a son born of one particular mortal 
and also being the son of an immortal, a mortal descendant of Theos/God who as a mortal suffers and dies, and yet 
who, as the Son of Theos, arose from the dead and ascended into Heaven. 


Chapter Two 


4. 


a) tC €yol Kai ool, yOvat. This has been somewhat misunderstood in two respects. Firstly, the rather colloquial Greek 
phrase ti €uol Kal oot occurs in Epictetus (Discourses, Book II, 19) and means "what is this between you and me?" That 
is, what has this to do with us? [10] Secondly, to translate yOvat here as "woman" is misleading, giving the impression 
as it does of a rebuke. However, correctly understood in its cultural context, it is a polite honorific in the same way that 
the modern expression "ladies and gentlemen" is a polite form of address. The phrase in Epictetus is followed by 
a&vOputte; here, the phrase is followed by yOvat, with the former approximating to "friend, fellow, sir" and the latter to 
“friend, my lady, wife" with 'wife' being, in such a cultural context, an expression of familial inclusion, or of friendship, 
or of politeness, and thus not restricted to one's partner by marriage, a fact expressed by the ASV version of this 
passage: /a wif, hwet ys me & pe, a literal translation of which is "Wife, what's this to me and thee?" 


b) obmw AKEL A WEA WOU. The sense of Wea here is 'season'. Which season is that of 'the signs' (onuEia), of the Passion, 
the death and resurrection of Jesus, and his Ascension. 


8. apxtte(kAtvoc. Literally, 'the authority at the feast'. The English term 'master of ceremonies’ suitably suggests the 
function of this person. 


11. tavthv Eno(noev apyAv tTwWv onuElwyv. The fact that the Evangelist uses the word onueiov and not S0vdauEtc as in 
Matthew, Mark, and Luke, is notable and thus should be reflected in the translation, with onusEtov a 'sign', an 
‘indication', or an 'omen', and with Sb0vaute literally implying ‘force’, 'power', 'authority', and which has generally - in 
respect of the other Gospels - been translated as 'miracle’ (a manifestation of divine power). 


13. TO Mdoxa THV lovSatwv. As with iovSaia (qv. 1.19) | have retained the meaning of the Greek and thus have here 
transliterated m&éoya - pascha - rather than translated as 'Passover' especially as (i) the term Passover now has (often 
modern) connotations not relevant to the milieu of John the Evangelist and his Gospel, and (ii) that the Greek Orthodox 
Church retains the word nadoxa in respect of Easter, and (iii) there has been some theological debate as to whether the 


Christian pascha (that is, Easter) has through the life, death, and resurrection of Jesus voided the pascha (and the 
Temple in Jerusalem) of the type that the Evangelist goes on to describe. 


Thus | incline toward the view that the conventional translation here of "the Passover of the Jews" may impose 
meanings (especially modern meanings) not merited by the original text while a literal translation - "the pascha of the 
Judaeans" - is open to contextual interpretation, the context here being what John the Evangelist narrates in his Gospel 
about the signs (onuEta) and about the life, death, and resurrection of Jesus. This literal sense is retained in the Latin 
version of the verse: et prope erat pascha ludaeorum et ascendit Hierosolyma lesus. 


As to whether the juxtaposition of katéBn and avéBn - 'went down', to Capernaum and 'went up’, to Jerusalem - in 
verses 12 and 13 - have any significance is moot, with some suggesting that it is meant literally since Jerusalem was at 
a higher elevation in relation to Capernaum; others that it is metaphorical given that Jerusalem was the capital of Judea 
and the site of the Temple; while others, such as Thomas Aquinas, compared it to Ephesians IV, 10, and thus 
considered it in theological terms as a 'descending' and then an ‘ascending’, with Aquinas writing: 


"Sed non vacat a mysterio, quod in Capharnaum descendit, et postmodum lerosolymam ascendit. Nisi enim 
descendisset primum, non competisset ei ascendere: quia, ut dicitur Eph. IV, 10, qui descendit, ipse est et 
qui ascendit." Super Evangelium S. loannis lectura, caput Il, Lectio 1 


That he descended to Capernaum and then ascended to Jerusalem is not without its mystery since if he did not first descend he would 
not have been able to then ascend, for as has been related (Eph. IV, 10) "The one who descended is the same as the one who 
ascended." [11] 


22. Kal Enlotevoay TH ypagh Kal TH Adyw Gv Einev 6 Inoodc. 


a) The consensus is that ypa@h here - as throughout the New Testament - has the meaning ‘scripture’ rather than its 
normal sense of ‘that which is written’, with the English word ‘scripture’ (usually written with a capital S) having the 
specific meaning "the writings of the Old and/or of the New Testament". However, this specific meaning only dates 
back to c.1300 and was used by Wycliffe in his 1389 translation, from whence, via Tyndale, it was used in the King 
James version. Prior to 1300, the ASV has gewrite - 'what was written’, writing, inscription - with the Latin of Jerome 
having scripturae, as does Codex Palatinus of the earlier Vetus Latina. [12] Classically understood, the Latin has the 
Same meaning as the Greek ypa@n: writing, something written, an inscription. [13] 


Considering what has been mentioned regarding how the Evangelist explained and interpreted certain non-Greek 
words (qv. the comment on 1.42) and considering also his use of a colloquial Greek expression (qv. the comment on 
1.51) it seems probable that the Evangelist is using the word ypa@f in its usual sense, and that it was only much later 
that the Greek word, and the Latin scripturae, were interpreted to mean ‘Scripture’ in the 14th century sense of the 
English word. 


Thus | have retained here the ordinary meaning of the Greek, with the reference to the Old Testament being implied by 
the phrase "trusted what was written." 


b) The use here of the singular - T@ Adyw dv einev 6 Inoodc, 'the word (logos) that Jesus had spoken' - is notable, and 
occurs several times in this Gospel in relation to Jesus, as for example at 5.24, 14.23, and 15.3. 


23. €v TH TGoXa Ev TH EOPTH. The sense of the Greek is "at pascha on the feast-day." Interestingly, for maoxa here the 
ASV has eastron - Da he wees on ierusalem on eastron on freols-daige; Wycliffe has pask - And whanne Jhesus was at 
Jerusalem in pask, in the feeste dai - and Tyndale has ester, "When he was at lerusalem at ester in the feaste". 


24. YLWWOKELV Tavtac. That is, as the Evangelist goes on to explain, he apprehended - he understood - the motivations, 
the character, of those who trusted him because he aware of, he knew, the person within. 


ooo 


Chapter Three 


1. dpywv twv lovbaiwy. In reference to Nicodemus, this can be, and has been, interpreted in several ways. As referring 
to "an Elder," to "a leader," to "a ruler," as well as to "a prince" (cf. 16.11, Goywv tod KdouOoU, "Prince of this world," in 
reference to tov 5taBdAou, the Devil). Given Mark 8.31 - Tov TpEGBUTEPWV Kal TWV APXLEPEWV KAL THV WOAUUATEWD - | 
have opted for "a leader of the Judaeans." 


2. oUTOG NAVEV MEdC AVTOV VUKTOC Kal EinEV ADT. While many translations refer to Jesus here - as does the KJV, "the 
same came to Jesus by night, and said unto him" - he is not named in the Greek verse, which verse together with the 
proceeding one might colloquially be translated as "Now there was a man of the Pharisees, Nicodemus by name, a 
leader of the Judaeans. The same it was who arrived at night and said to he himself..." 


3. yevvnOf avwev. The question that Nicodemus goes on to ask - mWc SUvatat GvV8pwmnoc yEvvNnOAvat yEpWv Wy - 
suggests the sense of Gvw0ev here: 'anew', rather than 'from above. ' 


4. thy KoltA(av TAS UNntpOoc. Although this literally means "the cavity of the mother" it is most often translated as "the 
womb of the mother" although the ASV has, instead of ‘cavity’, 'innode' - the 'inside' of the body - and Tyndale simply 
has 'body' (hys moders body). For the sake of clarity, | have chosen 'womb' here. 


5. bbatoc Kal MvebuaTtoc. In respect of TO mveduUa as 'the Spiritus' - rather than the conventional 'the Spirit' - qv. the 


comment on 1.32. Also, | have translated literally - €k thc oapKoc, of the flesh; and Ek tod nvevuatoc, of the Spiritus - 
thus preserving the definite article, something sometimes lost in translation, although preserved in both Tyndale and 
the KJV. 


8. Sei bua VEVvUNOAvat aGvwOEv. The plural 'you' is meant here: ‘it is needful for you all [for everyone] to be born anew.' 


10. ob El 6 6t6GOKAAOG TOD lopanA. Given the use here of the definite article, 5t6G0KaA0c suggests something more 
than just 'teacher' - cf. 3.2 - and | have therefore opted to use the Latin term Magister, implying as it does a particular 
and high official status, rather than use the literal "the teacher of Israel". 


Given the definite article, it is debatable as to whether the Evangelist here wants to convey that Jesus is using the 
appellation 6 5t6d0KaAoc politely or as a rebuke, although | incline toward the view that it is meant politely. Whatever 
the intent, the effect is that Nicodemus stays silent either because of being rebuked or because he realizes that 
despite being known as a Magister he really does not know everything. That the Evangelist later on describes 
Nicodemus trying to ensure a fair trial for Jesus (7.50f) and assisting in the burial of Jesus (19.39ff) might indicate the 
latter. 


In addition, in order to suggest something about the use here of the conjunctive (which allows for several 
interpretations of the interrogative) | have avoided the English 'and' and used dashes, thus placing the emphasis on 
whether or not Nicodemus is aware or unaware of such matters as Jesus has mentioned. 


12. 


a) ob mioteveteE. As at 1.7, 2.11, and 2.24, the personal context suggests 'trust' rather than 'believe'. Here, 'trust' 
emphasises the person, the character, of Jesus, while 'belief' can convey a belief in something abstract, impersonal, 
such as a dogma or some particular interpretation of some faith. 


b) Ta Emovpavia TlotTEvoETE. AS noted in the comment on 1.32, | have translated obpavdéc not by the conventional 
English word 'heaven' but by Empyrean. Similarly, for E€moupdvioc here | have avoided the word 'heavenly' (with all its 
connotations, ancient, modern, and colloquial) and chosen 'caelestien', a 14th century variant spelling of the post- 
classical Latin 'caelestianus' which derives from the classical Latin caelestia (celestial). 


The effect here of using 'caelestien’, as with the use of words such as 'numen' and transliterations such as Theos and 
phaos, is to suggest the ancient milieu of those who were reading or who were listening to this Gospel in the early 
years of Christianity, centuries before now common words such as ‘heaven’, grace, God, and Light had acquired 
particular theological meanings and an associated iconography. 


13. 6 vidc Tod AvVOpWrov. Reading the addition 6 Wy Ev TW OVPAVG with the Textus Receptus and Tischendorf, and 
which addition is followed by the ASV, Wycliffe, Tyndale, and the KJV. 


In respect of "the son of a mortal" for 6 vidv tod aAvOpwrov, qv. the comment on 1.51. 


19-20. Av yao adbtTHv novnpad ta Epya. For their deeds were harmful; that is, caused pain and suffering. To impute to 
Tlovnpdc here the meaning of a moral abstract ‘evil’ is, in my view, mistaken. Similarly with the following @adAoc in 
v.20 which imparts the sense of being 'mean'’, indifferent. 


Since the Phaos is Jesus, those who are mean, those who do harm, avoid Jesus because (qv. 2.25) he - as the only 
begotten son of Theos - knows the person within and all their deeds. Thus, fearing being exposed, they avoid him, and 
thus cannot put their trust in him and so are condemned and therefore lose the opportunity of eternal life. 


21. 0 6€ MoLWv Thy GANnGE Lav. Literally, 'they practising the disclosing.' That is, those who disclose - who do not hide - 
who they are and what deeds they have done, and who thus have no reason to fear exposure. Here, as in vv.19-20, the 
meaning is personal - about the character of people - and not about abstractions such as "evil" and "truth", just as in 
previous verses it is about trusting in the character of Jesus. Hence why here GAn@éta is 'sincerity', a disclosing, a 
revealing - the opposite of lying and of being deceitful - and not some impersonal ‘truth’. 


24. BEBANUEVOG Eic Thv gvAakny. A phrase deserving some consideration, for pvAakh is not 'prison' as prisons are 
understood today and in the past few centuries but rather 'a guarded cage’, with BeBAnuEvoc Eic implying a forceful 
‘throwing’ or a hurling into such a cage. 


25. MEpl KABAPLOOD. about the cleansing. The term 'the cleansing' refers to the traditional ritual purification 
undertaken by Judaeans. 


29. Here, as at 2.9, | have translated vuugioc by the older (and gender neutral) English term 'spouse' rather than by 
the now common - rather overused - term bridegroom. In regard to vdu@n | have likewise avoided 'bride' and chosen 
espousess which - as with espouse - is a variant spelling of espousee, a 14th century term used by Wycliffe and 
contemporaries, and which term seems apposite here since from the 12th to the 14th centuries it also had a specific 
religious connotation, being used (as with spouse) in a gender neutral way in reference to those who were devoted to 
Jesus, although it later came to refer only to those women, such as nuns, who devoted their lives to Jesus. 


33. The phrase "certifies by their seal" expresses the literal meaning of Eompdytoev here. Similarly, the meaning of 
&An@nc here is well-expressed by the Old English term soothfast - trustworthy, steadfast - and which term is used in 


this verse in the ASV (god ys sodfestnysse) and in the translation by Wycliffe, with soothe, and various other derivates, 
also used in the Lindisfarne Gospels. 


36. obK 6wetat Cwrv. There are two ways of understanding the literal 'shall not see life' depending on how opdw is 
understood in context: as a reference to life everlasting (will not see life everlasting) or as will not perceive, 
apprehend, understand, take heed of life (for the opportunity it is). 


Chapter Four 


1. Qc obv ~yvw 6 Inoobc. The Textus Receptus, and Westcott and Hort, have kUptoc (Lord, Master) instead of Inoodc. 


4. “E6et 6€ abtoOv StEpyxeoOat Sta THC ZayapEetac. The Evangelist states that it was necessary (5et) for Jesus to walk 
through Samaria which given what follows (vv.9-10) suggests a certain historical antipathy between the people of 
Judaea and the people of Samaria even though the Samarians - as is apparent from the Gospel - shared many, but not 
all, of the religious traditions of the Judaeans, as did most of the people of Galilee, including Jesus. Since the Evangelist 
specifically writes that it was Judaeans who saught to kill Jesus (5.18; 7.1; 7.19 et seq) it seems as if the antipathy by 
Judaeans to Jesus of Nazareth in particular and to Samarians in general - with the Evangelist stating that Judaeans 
would not share or make use of (ouyyxpaouat) Samarian things - arose from Judaeans in general believing that their 
religious practices based on their particular interpretation of the religion of Moses and the Prophets were correct and 
that they themselves as a result were 'righteous' - better than Samarians - with Jesus the Galilean considered by many 
Judaeans, and certainly by the priestly authorities, as having committed (qv. 10.33) 'blasphemy' (BAao@nyuia) and thus 
should be killed. 


Such differing religious traditions, such internecine feuds, such religious fanaticism and intolerance on behalf of some 
Judaeans - an intolerance exemplified also when (qv. 10.22) one of the guards of Caiaphas the High Priest (Katagav tov 
apxtepea) physically assaults Jesus for not showing the High Priest "due deference" - exemplifies why in this Gospel 
iovudaia should (qv. my comment on 2.13) be translated not by the conventional term 'Jews' but rather by Judaeans. 


6. Wea Hv We ETN. In respect of (dpa as ‘duration’ rather than ‘hour' qv. the comment on 1.39. As noted there, there 
are two means of reckoning the durations, with this sixth duration thus being either around the middle of the day 
(reckoned from the time of sunrise at the location) or early evening. 


7. 


a) “Epxetat yuvr €k THC Zayapelac. Given that the English word Samaritan now has meanings which are not relevant 
to the text here | have opted to use the term Samarians - rather than Samaritans - to describe the people of Samaria. 
Hence here the phrase a 'Samarian woman' rather than a 'Samaritan woman’. 


b) 56c¢ pot mteiv. | take the sense of 5(5wut here to be the more polite 'grant' rather than 'give'. Combined with meiv - to 
drink - this (grant me to drink) imparts a somewhat different tone than the conventional "give me a drink." 


9. mWc Ob lovbatoc Wy. This is interesting for three reasons. Firstly, the use of mc, 'how' (by what means). Secondly 
the statement ob lovSaioc Wy, 'you being Judaean’. Thirdly the repetition of metv. 


The Evangelist then explains the reason for her asking 'how can' Jesus accept water from her: because Judaeans would 
not share or make use of (ouyyxpadouat) Samarian things. Which leaves unexplained why the woman - who as the 
Evangelist goes on to explain has a similar religious heritage to Jesus of Galilee - considers him as being from Judaea. 


10. 


a) ci A5etc Thv SwWeEaV TOD PEO. The ASV has Gif bu wistes godes gyfe, with 'wistes' - wistist, in Wycliffe - well- 
expressing in English the sense of fdetc here: "if you were witan to the gift of Theos," or more colloquially "if you were 
wise to the gift of Theos." 


b) biwp Cov. Here, D5wp Cov, ‘living water' - that is, the water of life, Kbbwp Cwhc - has both a metaphysical and a 
literal meaning. The literal meaning of fresh, clean, water is evident from the reply of the Samarian woman: oUtTE 
QVTANUGa ExELC, you have nothing to haul-out [water] with. The metaphysical meaning is explained by the Evangelist in 
the verses which follow: the living water is the gift of Halig Spiritus (the Holy Spirit) and which gift is eternal life. 


20. ol MATEPESG NUD Ev TH OPEL TOOTW TPOGEKUVNOAY. Given that there is no context - no mention of the form or type 
of 'worship' - the term 'reverence' seems approrpriate regarding mpookuvéw, expressing as it does both the lack of 
detail in the narrative and the ambiguity the Greek can have, from a profound 'reverence' - as in the custom of 
prostration - to an action of honourable respect - as in bowing or being in awe of or showing admiration for - to a silent 
or verbal (prayerful) personal or communal veneration. In addition, since the English term 'worship' has, over 
centuries, acquired many religious connotations - both Christian and otherwise - that are not or may not be relevant 
here, the term is unsuitable, projecting as it does or can do particular meanings onto the text. 


21. yovat. In respect of the polite form of address - here, 'My lady' - rather than the conventional (rather strident) 


‘woman’, qv. the comment on 2.4. 


22. OTL OWtnpla Ek TWV lovSatwv Eotiv. Given (i) that owtnpla is 'deliverance’; and (ii) that the term 'salvation' has 
acquired particular meanings through centuries of exegesis, and (ii) that lovu5aiwv implies Judaeans, the statement is 
that "deliverance is of - arises from, is because of - the Judaeans." For it is Judaeans who seek to kill Jesus for 
blasphemy (qv. 10.33) and Judaeans who bring Jesus before Pontious Pilate and insist that he be crucified. 


23. OTE Ot AANOLVOl MPOGKUVNTAL TIPOOKUVAGOVOLY TW MATL Ev MVEHUATL Kal AANVEia. In respect of GARBELaA as 
‘sincerity’ qv.3.21; hence oi dAn@tvol as 'the sincere’. In respect of 'reverencers' - "the sincere reverencers will 
reverence the Father in spiritus and sincerity" - the English word reverencer dates back to the 16th century and has 
been regularly used since, denoting as it does a person who shows reverence toward someone or toward something 
deserving of reverence, qv. 4.20. 


As to whether spiritus here is Spiritus as in 1.31-2 (the Halig Spiritus, Halgum Gaste, Holy Ghost, Holy Spirit) or refers 
to an interior ‘spiritual’ reverence (cf. 3.6) has been much discussed, with the consensus being that it refers to Halig 
Spiritus. 


24. nvedua 6 Oedc. This can be read "Theos: Spiritus," and - like 8edc¢ Av 6 Adyoc in v.1 - lead to some theological 
controversy in the 4th and 5th centuries CE concerning the nature of Theos/God and the nature of Spiritus/The Holy 
Spirit, for here, as with 9€6c in v.1, mvedua lacks the definite article while in v.1 Adyoc does not. 


26. Eyw ei to AaAdv oot.The first part - Eyw ei - literally means "I am." Most translations insert 'he' - "| am he" - 
which rather lessons the impact of what Jesus says, which is that he just "is", beyond causality itself and thus beyond 
any manifestation of Being - on Earth - as "a being", be such a being the mortal Messias or some other mortal. 
Expressed less philosophically, Jesus says that it is the divinity who is speaking to her: "it is / AM who is speaking to 
you." Cf. 8.24. 


34. Tolnow TO BEANUA TOD MEWWaVTdC HE Kal TEAELWOW AUTO TO Epyov. Given (i) BEAnua not as 'will' but rather as 
‘'design' in the sense of 'a plan' that someone can bring to fruition - qv. 1.13 - and (ii) that moteéw can imply make, 
produce, construct, and (iii) the following Epyov, then this suggests the more evocative "undertake the design of [the 
one] having sent me and accomplish His work." 


35. tetoaunvoc. Not 'of or lasting four months' but 'of four moons' (four new moons). The word 'month' - with its 
modern implications of a particular number of days and of there being twelve months in a year - imposes meanings on 
the text that are not relevant to life in ancient times in a rather remote Roman province during the reign of Tiberius. 


| read A5n as part of v.35 and not as the beginning of v.36. 


36. cic Cwhv aiwviov. Here, while the English words 'for' or 'unto' for cic are not entirely satisfactory - since the sense 
is of for the purpose of entering into life everlasting - | can find no suitable alternatives. 


37. Ev yap TOOTW O AdyoG EoTLV dANOLWoc. The context suggests the meaning of dAnOtvdc here. In this [matter] - Ev 
yap tovtw - of sowing and reaping Jesus says that one person has sown the crop and another person has reaped that 
crop, which as an objective statement of fact is not always ‘true’ since the same person can sow a crop and also later 
on reap the crop they had sown. Thus &An@tvoc here does not suggest 'true' in an objective way but 'real, genuine, 
trustworthy' - cf. Aristotle, Eudemian Ethics, Book VII, 1236b, dAnOtvoc @iAoc, a 'genuine friend'; also Plato, Republic, 
Book |, 347d, dAnOwoc &pxwv, a trustworthy leader. 


That is, in this particular instance the saying is trustworthy, correct; it is relevant. There is therefore no need to 
suggest, as some commentators have done, that this simple statement of fact is a spiritual maxim concerning the 
Spiritual reality behind outward appearance. 


42. 0 oWtnp tod KdouOU. Some MSS - including the Textus Receptus - have 6 oWthp tod KdouOU O xypLotéc. It possible 
that 0 yptotdc - 'the Christ' - was appended because owtp was an epithet of Zeus (qv. Pindar, Olympian Ode, 5.40, 
ZWTnp VwivEegec ZED) and other classical deities and in its Latin form, Servator, was often used in reference to the 
Roman Emperor and those who had done significant deeds beneficial to Rome or its Empire. 


While generally translated in the Gospels as saviour, the classical sense is someone who protects, defends, and 
preserves; in respect of individuals, someone or some divinity who protects, can defend, them and preserve their life; 
in respect of communities, someone or some divinity who protects, defends, and maintains the community and thus 
the status quo, qv. Cicero: 


ego tantis periculis propositis cum, si victus essem, interitus rei publicae, si vicissem, infinita dimicatio 
pararetur, committerem ut idem perditor rei publicae nominarer qui servator fuissem. (For Placinus, 36.89) 


Since both ‘Saviour’ and 'Redeemer', in the almost two thousand years since the Gospel was written - and first read 
and heard - have acquired particular theological (and especially soteriological) meanings which are not or may not 
have been relevant all those centuries ago | have chosen to use the Latin term servator. This avoids imposing upon the 
text much later theological/soteriological meanings, iconography, and archetypes; as for example in the following: "est 
duplex salus: quaedam vera, quaedam non vera. Vera quidem salus, cum liberamur a veris malis, et conservamur in 
veris bonis." (Thomas Aquinas, Super Evangelium S. loannis lectura, caput 4, lectio 5) 


The term servator also has the benefit of suggesting that the Evangelist, in using the expression 06 owthp Tov KOoLOD, 
might have been contrasting Jesus - as Servator of The World - with the Roman Emperor as servator of the Roman 
Empire. 


44. €év th id(a nmatpl6t. This does not refer to Galilee itself - or to "in his own country" as in the KJV - but rather to "his 
home village," Nazareth. As to the size of Nazareth during the life of Jesus, and thus as whether it was a town ora 
village, scholarly opinion - based on the scant archaeological and historical evidence - indicates it was probably a 
village, not a town, and certainly not a city. 


46. tic BaOLALKOc. The 'royal official’ belonged to the court of King Herod and the term BaotAtkdc might well have been 
used by the Evangelist to distinguish this official from a Roman one. 


47. \pwta (va kataBh. The use of kataBaivw (descend, come down) is suggestive of topography, with Capernaum a 
town by the Sea of Galilee and Cana (wherever it was located historically) somewhat higher up, just as Nazareth is 
above that Sea. 


52. 


a) év f) Kouwotepov ~Eoxev. | have translated literally - eschewing prosaic terms such as ' got better' and ‘began’ - in 
order to try and convey the meaning of the Greek, of a royal official using a precise expression: KOUWOTEPOV EOYXEV, 
which implies a sudden ‘betterment’, a remarkable recovery, rather than 'began to get better.’ 


b) Ex8éec Woav EBSd6unv. In respect of Woa as 'duration' qv. 1.39. As noted there regarding determining durations, the 
‘sixth duration’ mentioned here could be either early afternoon or early evening. 


54. The exact meaning of the beginning here - of the final verse of chapter 4 - is difficult to deduce since the Greek 
text - tobtTo NadALv SEOTEPOV ONUEtoV, in the Textus Receptus - even when amended to toUto [6€] MaAtv SEOTEPOV 
ONUELOV is rather obscure. However the general sense seems clear, with the Evangelist narrating either that Jesus did 
two signs - 'miracles' - in Galilee after he left Judea for Galilee by way of Samaria with one of them being the healing of 
the son of royal official, or that the two signs in Galilee are the previous one at Cana (water into wine) and the healing 
of the son of royal official. | incline toward the former, hence: "that was the second sign that Jesus brought about when 
he arrived in Galilee from Judea." 


Chapter Five 
2. 


the place of the sheep. Since the Greek mpoBattkéc means "of or relating to sheep" and there is no mention of a 'gate' 
(or of anything specific such as a market) | prefer a more literal translation. It is a reasonable assumption that the 
sheep were, and had in previous times been, kept there prior to being offered as sacrifices, as for example sheep are 
still so held in particular places in Mecca during Eid al-Adha, the Muslim feast of sacrifice. 


named in the language of the Hebrews. éntAeyouevn EBpatott. 
SP 
the infirm. The Greek word ao8EvEW implies those lacking normal physical strength. 


awaiting a change in the water. Reading EK5ExoUEVWv Thv ToD KSatoc kivnow with the Textus Receptus, omitted by 
NA28, but included in ASV, Tyndale, and Wycliffe. 


4. Reading ayyeAoc yap kuptov kKata& KatpWv KaTtéBatvev (qv. Cyril of Alexandria, Commentary on John, Book Il, V, 1-4, 
Migne Patrologia Graeca 73) and év th KoALURNOpa, Kal ETapaccEV TO K5wpE- 6 obv MPWTtOC EUBAC HETA THY TaAPAaXAV 
tod bSatoc, byt éyivEeto, W SAMOTE KATELXYETO VOONHATL with the Textus Receptus. Although the verse is omitted in 
NA28, and generally regarded as an interpolation, | include it since it is in ASV, Tyndale, Wycliffe, KJV, and Douay- 
Rheims. 


a) envoy. As noted in the commentary on 1:51, interpreting G@yyeAoc as 'envoy' (of theos) and not as ‘angel, 
particularly given the much later Christian iconography associated with the term ‘angel’. 


b) Theos. Regarding &yyeAoc yap kupiou, qv. Matthew 28.2 @yyeAoc yap kupiovu KataBac E— ovpavod, "an envoy of 
[the] Lord/Master descended from Empyrean/the heavens." Since here KkUptoc implies Theos (cf. John 20.28 where it is 
used in reference to Jesus), an interpretation such as "envoy of Theos" avoids both the phrase "envoy of the Master" - 
which is unsuitable given the modern connotations of the word 'master' - and the exegetical phrase "angel/envoy of 
the Lord" with all its associated and much later iconography both literal, by means of Art, and figurative, in terms of 
archetypes and one's imagination. An alternative expression would be "envoy of the Domine," with Domine (from the 
Latin Dominus) used in English both as a respectful form of address and as signifying the authority of the person or 
deity. 


c) became complete. vyic eéyiveto. The suggestion is of the person becoming 'whole', complete, sanus, and thus 
ceasing to be 'broken', incomplete, infirm. 


8. bedroll. ko&Battoc (Latin, grabatus) has no suitable equivalent in English since in context it refers to the portable 
bed and bedding of the infirm. The nearest English approximation is bedroll. 


9. And, directly, the man became complete. kal Eb8EwWcs EYEVETO LyLc O aVOPWOoc. Metaphysically, the Evangelist is 
implying that 'completeness' - wholeness - for both the healthy and the infirm (whether infirm because of sickness or a 
physical infirmity) arises because of and through Jesus. 


10. treated. Taking the literal sense of 8€panevW here. Hence: cared for, treated, attended to. As a healer or a 
physician might care for, treat, or attend to, someone. 


14. no more missteps. UnkETL Audptave. That is, make no more mistakes in judgement or in deeds. Qv. the 
Introduction regarding translating auaptta in a theologically neutral way as 'mistake' or 'error' instead of by the now 
exegetical English word ‘sin’. Cf. 1.29, 8.7, et seq. 


16. harass. 5twkw. Cf. the Latin persequor, for the implication is of continually 'following' and pursuing him in order to 
not only try and worry or distress him but also (as becomes evident) to find evidence against him in order to have him 
killed, qv. 5.18, 7.1, 7.19 et seq. 


18. annulled the Sabbath. EAvev TO o&BBatov. They were more determined to kill Jesus not because he himself had 
‘proken' the Sabbath but because they believed he had publicly 'annulled' (Abw) the Sabbath by telling someone to do 
what the Judeans regarded as impermissible, and thus, by now equating himself to Theos, seemed desirous of 
replacing their Judaean laws with new laws of his own. 


19. on his own. &@’ Eautod. Literally, of/from himself. The verse itself is evocative of a human son learning by 
observing what his father does. 


21. awakens. Given the following Cwomotew - 'make alive, give life' - | am inclined to take the general sense of Eyetpw - 
‘wake’ - rather than the specific 'raise up’ and which "raising up of the dead" now implies certain post-Hellenic 
iconographies. 


22. For the father does not choose anyone, having accorded all choosing to his son. ob5é yap Oo mathp KplvEt OvSEva, 
QAAG THY Kpiow nd&oav S€6WKEV TH Vid. The preceding OEAEt and the context suggest kpivw as 'choose' not ‘judge’, 
and which interpretation imparts a somewhat different meaning from the conventional one which involves Jesus giving 
life to 'whomsoever he wishes' and judging them; and a different meaning given how the term 'judgement' has for over 
two thousand years been interpreted in relation to the Old and the New Testaments. 


Instead of such later interpretations, the Evangelist describes how Jesus simply gives life by design because his father - 
Theos - has given the task of choosing to his son. Which is why Jesus previously said (4:34) 


Euov BoMud EoTLV (va MOLAOW TO BEANUA TOO MEWUWaVTOG HE Kal TEAELWOW ADTOD TO EPYOV 
My food is that | undertake the design of the one having sent me and accomplish His work. 


Thus here Jesus is affirming that he is indeed annulling the laws of the old covenant: it is he who now chooses who has 
life everlasting. Cf. Deuteronomy 32:39, 2 Kings 5:7, et seq. 


24. not entered into the choosing. eic Kpfotv ovK EpyxeTtat. Literally, "does not go to Choosing" - in conventional terms, 
does not go into judgement - because having heard, and trusted the father through the son, they already have the gift 
of life everlasting and thus pass straight from death to that new life. 


25. shall hear... have listened. &koboouOL ... AKoVoavtEC. The literal "shall hear" and "that hear" does not clearly 
express what is meant. 


27. and also gifted him - as the son of a mortal - with the authority of choosing. kal €Eovotav E5WKEV AUTW KPiolv 
Toleiv STL vidc AVOpwWNov Eotiv. Literally, "and he gifted him with authority to undertake choosing because he is the 
son of a mortal." Which explains the following un 9auudZEtE todTtO, "be not astonished at this". In regard to vidc 
&v@pwrou as 'son of a mortal’ instead of Son of Man, qv. the comment on 1:51. Also, cf. 9:35, 2b MloTEVELS Eig TOV VidV 
tod avOpwrovu, which makes perfect sense if Jesus is asking "Do you trust the son of a mortal?" but is somewhat 
problematic if conventionally interpreted as "Do you believe in the Son of Man?" 


28. burial places. While the choice in respect of uUynuEetov seems to be between the literal 'monument', and tomb or 
grave, a most suitable alternative - cf. ASV (byrgenum) and Wycliffe (in buriels) - is ‘burial places’. 


29. 


a) those that have acted honourably. ot Ta &ya8a notfoavtec. In various essays - such as Cicero On Summum Bonum 
[14] - and in my commentaries on tractates of the Corpus Hermeticum, | have explained my reasons for interpreting 
aya8dc not as some posited, abstract, 'good' but classically as, according to context, nobility, noble, honourable. This 
is apposite here given the emphasis on personal deeds, on what a person had done (notfoavtec) or not done. Cf. the 


following from the Corpus Aristotelicum: 


Thc 5E MPOVAGEWS EOTL TO BOVAEDOAOOAL, TO Kpivat TA HYAGA Kal TA KAKA KAL Ma&VTA TA Ev TH B(W aipEeTa 
KQL MEVDKTA, TO XOAHOVat Mot KAaAWC Toic UMaPXOVOLW AyaBoic, TO O"LAHOat OPO [De Virtutibus et Vitiis 
Libellus 1250a] 


It is part of wisdom to accept advice, to distinguish the honourable, the dishonourable, and all that is, in life, 
acceptable or to be avoided; to fairly use all resources; to be genuine in company. 


b) anastasis. avdotaotc. A transliteration since the term 'resurrection' has, since it was first used in the 14th century, 
acquired various religious, doctrinal, and other associations (such as, in relation to Jesus, the resurrection of the 
physical body) and which associations may or may not be relevant here. In context, anastasis might refer here (contra 
Irenaeus) to a non-corporeal elevation or re-birth, and thus to the wuxf - the spirit or soul - of those mortals who have 
been gifted with life everlasting proceeding to a place such as Empyrean. 


c) dishonourably. The sense of mavAoc is not some posited, abstract, impersonal, ‘evil' but of personal deeds that are 
‘pase', mean, and thus ignoble, dishonourable, and hence revealing of a rotten personal character, of a bad physis. Qv. 
Tlovnpdc and gavAoc at 3:19-20. 


d) to anastasis of the choosing. cic avadotaow Kpioewc. Literally, 'to anastasis of choosing’. They - or their wuxh - 
proceed forth from their place of burial to where Jesus chooses whether or not to gift them with life everlasting. 


30. ! am not able to do anything on my own. Qv. 5:19 
33. 


a) you inquired after John. bueic aANEOTAAKATE TIPOG IwWavvnv. Literally, "you dispatched unto John," referring to 1:19, 
the priests and Levites dispatched from Jerusalem. 


b) and he was evidential to the veritas. Kal UEUAPTUPNKEV TH GANVEia. That is, he attested - gave evidence concerning 
- the veritas. Regarding veritas, qv. the comment on nAnpns xa&pttoc Kal dAnGeia, 1:14. 


35. 
a) lantern. Abyvoc. The term 'lamp' is inappropriate given its modern connotations. 


b) firefull and revealing. Kat6uEVOG Kai matvwy. | take this metaphorically - the burning fire of the lantern shines a 
bright revealing light - rather than the literal "burning and bright". 


c) In regard to phaos, qv. 1:4-5. Cf. Poemandres, 32, Cwhv Kat wc; Eusebius, Historia Ecclesiastica, I:2, t6 TE PWC TO 
TIPOKOOLLOV KA THY TPO AiWYWV VOEPAaV Kal ODOLWHSN Gogiav Tév TE CWVTA. 


36. beyond that of John. yE(Tw tod Iwavvov. Not the rather strident 'greater than' - with its implication of 'better than’ - 
but the comparative 'beyond that' as in an elder or someone fully-grown who is years beyond the age of someone 
younger, qv. Aeschylus, Agamemnon, 358, 


WC Ute WEyav Unt’ obv veaodv tiv’ bnEptEAgoat WEya SovAE(ac yayyayov G&TNC TAavaAWTOV 
Such that neither the full-grown nor any young were beyond the limits of Misfortune's all-taking enslaving vast trawl. [15] 


37. whose likeness you have never observed. obte eiSoc avbtod Ewpdkate. An interesting question of interpretation 
here is the meaning of ei50c. Whether to translate as ‘form’ - with a possible implied reference to Plato's 'theory of 
forms' - or as the literal 'shape' or 'appearance’. Given the context - and 6:46, oby OTL TOV MATEPA EWPAKEV TIC El UN O 
Ov napa tod Geob, obtoc EWPaKEV TOv NatTépa - | take the literal meaning; hence likeness, as in Wycliffe. 


39. you search the writings. EpaLvVaTE TAC YPAagac. Qv. 2:22 regarding ypagh not as the post-Hellenic exegetical 
‘scripture’ but as having the usual Hellenistic meaning of ‘that which is written’, a writing. The ASV has Smeageadé 
halige gewritu. 


41.1 do not receive honours from people. Ad—av napa avOpwnwv ob AauUBavW. Regarding 56Ea in respect of the supra- 
personal, qv. the comment on 1:14. Here, the human context implies receiving honour - praise, renown, a good 
reputation, a title or titles - from others and thus being regarded by people as an illustrious person: being ‘glorified’ by 
them on the basis of such human given honours. 


44. from Theos alone. Reading napa tod 8Eo00 Wdvov. NA28 has napa tod Udvou 8Eod. There are two ways of 
interpreting the Greek of NA28: (i) that genuine honour is only from Theos, and thus that they do not seek such honour 
as is "only from Theos", or (ii) that they do not seek the honour that is from "the [one and] only Theos." 


While the latter imposes a strictly grammatical interpretation on the text, such a restrictive interpretation does not in 
my view suit the context at all, which is of worldly honours in contrast to the (genuine) honour which Theos bestows. 
Jesus has emphasized that he has been sent by the father, that the father is his witness, that he does not receive 
honours from people, and goes on to say that Moses wrote about him. There seems no need to mention that his father 
is "the only Theos", given the Judaeans would assuredly know that "the father" meant their "one and only god" and 


that Moses spoke and wrote of "the one God". Cf. John 17:3, tov Udvov GANOtvov BEdv and phrases such as 0 WOvoG 
8edc and 0 8EOc UOvoc in the Old Testament. [16] 


An interesting alternative Byzantine reading (Codex Petropolitanus Purpureusis) is Tob Wovoyevodc 8Eod, cf. 1:18, 
wovoyvevnc BEd. 


Footnotes 

[1] Measure for Measure. Act One, Scene One, v. 32 

[2] Romans 13.10 

[3] King James version, following Tyndale. 

[4] 1.21 (Notwd&vbpnc) 

[5] patvw as a revealing is much in evidence in classical Greek literature, often in relation to theos. For example: 
NTEOvEV 5E GEOv OAvat TEpac: avtTaP 6 y’ Aut 
5etEe, Kal Nvwyet MEAaYyOC WEGOV Eic EUBotav 
TEUVELV, OMPA TAXLOTA UMEK KAKOTNHTA PUYOLUEDV. 


About this we asked the god to reveal to us a sign 
And he exhorted us to cut through the middle of the sea to Euboea 
In order to swiftly pass that bad luck by. 


The Odyssey, Book 3, 173-5 


[6] As noted in the Appendix - A Note On The Term Jews In The Gospel of John - in respect of the term iovdaia, it is 
interesting to consider two writings by Flavius Josephus, and one by Cassius Dio Cocceianus (dating from c.230 CE). 
The two works by Josephus are conventionally entitled ‘Antiquities of the Jews' (c. 93 CE) and ‘The Jewish Wars' (c. 75 
CE) although | incline toward the view that such titles are incorrect and that the former - entitled in Greek, lov6atknc 
apxatoAoytac - should be 'Judaean Antiquities’, while the latter - entitled in Greek, lotopia lovSaikod moAguou mpdc 
‘Pwyuatou - should be 'History of the Conflict Between Judaeans and Romaeans', and this because of how Josephus, in 
those works, describes himself and that conflict. 

IOVOALKNCG APXALOAOYLAG 

In this work Josephus wrote: 


1.4 tobtTwv 5F THVv TPOELNNUEVWV aiTLOV ai TEAEUTALAL 500 KXYOl OUUBEBHKQOL: TOV HEV YAP TPdC TOLDG PWHatouc 
MOAEMOV NUtv totic lovSaiotc yevduEvov [...] 


1.5 5tataEw tod MOALTEDUaATOS EK THV EBpatkwv yEOnpuUNnvEvuEVNY yeauUatwv [...] 
1.6 5nAWOat tives 6vTEC EE APXAG lovbaior 


a) 1.4. Tov HEV yap MEPdc TOUG PWuatouc M6AELOV AUtv Toic lovSaiotg yEvdouEVOV, "how that conflict between Romaeans 
and we Judaeans came about." 


To be pedantic, Pwuatouc - Romaeans - implies those "of Rome". That is, the word suggests those associated with a 
particular place, as does the term Judaeans. Which association of people with a particular place or region is historically 
germane. 


b) 1.5. Sta taEw tod NOALTEOUATOS TOV EBpaikW®v WEANPUNVELHEVNY ypauUaTtwv, "the decrees of our civitatium as 
expounded in the writings of the Hebrews." 


Less literally, "the laws of our communities as expounded in the writings of the Hebrews." 
c) 1.6 5nAWoat tivec 6vtEec EE APXAC lovbaiot, "to make known how Judaeans came about." 


‘lotopia lovdaikod noAguou mpd¢ Pwyatou 


In the Npootutov of this book Josephus wrote: 
a) lwonnoc MatOlou maic €& IEepocoADUWv LEpEvG 


That is, Josephus describes himself as "the son of Matthias, a priest, from Jerusalem." He does not write that he is 


"Jewish" and nor does he write that he is from Judaea. 
b) oye50v 6& Kal Wy &KOF TMAPELAn@aUEY fy TOAEWV T1PdG MOAELC f EO8VOv £OvEot ovppayévtwv. 


A conventional translation would have mdAtc as 'city' and €6voc as 'nation' so that the latter part would conventionally 
be translated along the following lines: "cities would have fought against cities, or nations against nations." 


However, the terms 'nation' and 'city' are or can be misleading, given their modern connotations, whereas a historical 
approximation for €8voc would be 'tribe', 'people', or 'community', and for méAtc - understood here as referring to a 
particular named place with a history of settlement - town, fortified town, burg, borough, municipality. Such choices 
would produce a translation such as: "municipality would have fought municipality, community with community." The 
evocation is thus more parochial, more regional, as befits the historical past and the context: here, an insurrection, a 
conflict between the people of Judaea and the armed forces commanded by Roman citizens (those "of Rome") duly 
appointed to positions of power. 


Regarding The Term ‘lov6atkdc 


While the term is conventionally cited as meaning Jewish - although LS} provide no sources, with the English word ‘Jew' 
not existing until the 13th/14th century cE - the sense of the term in PWwyuatkh lotopia by Cassius Dio Cocceianus (for 
example, 67.14.2, 68.1.2) is Judaean, referring to the people of Judaea and their customs and way of life, IovuS5aikod 
Biov, Twv lovSatwv AOn: 


b@’ Ac Kal GAAOL éc TA TOV lovSaiwv HOn EEOKEAAOVTEC TOAAOL KATESLKKOONOaY Kai oi LEV AnEBavov oi 5 
TWV YodV OvOLWV EoTEPHONOaV (67.14.2) 


[7] Thomas Wright. Anglo-Saxon And Old English Vocabularies. Second edition, London, 1884. pp.72, 156, 316. 


[8] 


Opac HEV Hua HAKOL MpOOhEOa 

Bwyotot toic ooic: oi WEV OVSENW LAKPaV 
MtTEGPat GBEVOVTEC, ol 5E abv yhpa Bapeic, 
iepfrc, €yW WEV Znvodc, ol6€ tT’ HOEwv 
AEKTOL: TO 6’ GAAO MDAOV EEEOTEUHEVOV 

20 avyopaiot Saket mpdc te NAAAGSOC SinAoic 
vaoic, Em’ Iounvod te wavteia onoh. 
TIOALG Y&P, WOTIEPE KAUTOG Eloopac, ayav 
A5n oaAEevEt Kavakougioal Ktpa 

BuOdv Et’ oby ofa TE Motviov OdAOD, 

25 p8ivovoa HEV KGAVELW EyKapTotc y8ovdc, 
p8ivovoa 6’ ayéAatc Bovvdpuotc TéKotol TE 
ayovotc yuvatkwv: Ev 6’ 6 MupgdpOc BEOCG 
oknwac EAabvet, AolWOG ExOLoTOC, NdAL, 
bg’ ob KEevodTat SHy"a KabyEiov, yEAaC 6’ 
‘At6ns OTEVayHOIc Kal yootc mMAouTIZETAL. 


You see how many sit here 

Before your altars - some not yet robust enough 

To fly far; some heavy as |, Priest of Zeus, with age; 

And these, chosen from our unmarried youth. 

Enwreathed like them, our people sit in the place of markets, 
By the twin shrines of Pallas 

And by the embers of the Ismenian oracle. 

Our community, as you yourself behold, already heaves 

Too much - its head bent 

To the depths bloodily heaving. 

Decay is in the unfruitful seeds in the soil, 

Decay is in our herds of cattle - our women 

Are barren or abort, and that god of fever 

Swoops down to strike our community with an odious plague, 
Emptying the abode of Cadmus and giving dark Hades 

An abundance of wailing and lamentation. 


[9] The New Testament and Psalms: An Inclusive Version, Oxford University Press, 1995. 


[10] The Discourses of Epictetus were compiled (by Arrian) some decades before the Gospel of John was written (which 
according to scholarly consensus was around or shortly after 90 cE). Given that both Epictetus and Arrian were native 
Greek speakers, the use of such a colloquial Greek phrase by the Evangelist perhaps indicates something not only 
about John himself but also about the audience and the readers who first heard or read his Gospel. 


[11] For context, the Greek of the complete verse of Ephesians is: 6 kataBac abtéc EoTLW Kal 6 avaBac bUTEPaVW 
NMAaVTWY THV OVPAVHV (va MANPWON Ta Na&vta. Literally, "The one having descended is the same as the one who, having 
ascended high above all the heavens, completes everything." 


[12] For context, the verse in the Latin version of Jerome is: cum ergo resurrexisset a mortuis recordati sunt discipuli 


eius quia hoc dicebat et crediderunt scripturae et sermoni quem dixit iesus 


The Latin of Codex Palatinus, Vetus Latina: Cum ergo resurrexit a mortuis commonefacti sunt discipuli eius quoniam 
hoc dicebat et crediderunt scripturae et sermoni quem dixit IHS. 


The Latin of Codex Brixianusis, Vetus Latina: cum ergo resurre xisset a mortuis recordati sunt discipuli eius quia hoc 
dixerat et crediderunt scribturae et sermoni quem dixit IHS. 


[13] Qv. Tacitus: "non diurna actorum scriptura reperio ullo insigni officio functam." Annals, Book Ill, 3. 


[14] In De Finibus Bonorum et Malorum Marcus Tullius Cicero, in criticizing Epicurus and others, presents his view of 
Summum Bonum, a term normally translated as 'the supreme good’. According to Cicero, honestum (honourable 
conduct) is the foundation of Summum Bonum which itself can be discerned by careful consideration (ratio) in 
conjunction with that knowing (scientia) of what is divine and what is mortal that has been described as wisdom 
(Sapientia), 


aequam igitur pronuntiabit sententiam ratio adhibita primum divinarum humanarumque rerum scientia, quae 
potest appellari rite sapientia, deinde adiunctis virtutibus, quas ratio rerum omnium dominas, tu voluptatum 
satellites et ministras esse voluisti. (Il, 37) 


He then writes that honestum does not depend on any personal benefit (omni utilitate) that may result or be expected 
but instead can be discerned by means of consensus among the whole community in combination with the example 
afforded by the honourable actions and motives of the finest of individuals: 


Honestum igitur id intellegimus, quod tale est, ut detracta omni utilitate sine ullis praemiis fructibusve per se 
ipsum possit iure laudari. quod quale sit, non tam definitione, qua sum usus, intellegi potest, quamquam 
aliquantum potest, quam communi omnium iudicio et optimi cuiusque studiis atque factis, qui permulta ob 
eam unam causam faciunt, quia decet, quia rectum, quia honestum est, etsi nullum consecuturum 
emolumentum vident. (Il, 45f) 


In effect, Summum Bonum - what the Greeks termed to &ya8ov - depends on certain personal qualities such as a 
careful consideration of a matter; on a personal knowing of what is divine and what is mortal; on the example of 
personal noble deeds and motives, and on a communal consensus. 


There is therefore nothing morally abstract or dogmatic about Cicero's understanding of Summum Bonum which so 
well expresses the Greco-Roman view, as does Seneca: 


summum bonum est quod honestum est; et quod magis admireris: unum bonum est, quod honestum est, 
cetera falsa et adulterina bona sunt. Ad Lucilium Epistulae Morales, LXXI, 4 


Thus, perhaps a more apt translation of the term Summum Bonum would be the highest nobility. 
[15] In context, the quotation from Aeschylus is: 


W Zed Baotred Kal vdE piria 
UEVOAWV KOOUWV KTEATELOA, 

At’ Eml Tpotac mbpyotc EBaAEC 
OTEVAVOV BiKTUOV, WC UATE HEYaV 
UAT’ obv veaowv tiv’ bTEPTEAETAL 
360uEya SovAElac 

yayyanuov, ATHG MAaVAAWTOV 


You, Zeus our Chief, and Nox, our companion - 

Mistress of the mighty cosmos 

Who cast over the Trojan towers a covering net 

Such that neither the full-grown nor any young were beyond the limits 
Of Misfortune's all-taking enslaving vast trawl. 


[16] In respect of the article, tod, here and the phrase 6 udvoc Bec, cf. Philo, De Profugis, 71-72, 


TOD HEV Yap TPdC GANHOELav &VOEWTOD, d¢ Hr vodc ETL KAHAPWTATOG, Eic 6 UOVOC HEdC ENULOUPYdc, TOD 52 AEyOUEVOU 
Kal KEKPQaUEVOU HET’ aidAroewc TO NANGOc. ob yaptv 6 HEV KaT’ ZEoXAV GVOPWTOC obv TH KPPPW NEUNVUTAL AEYETAL 
yap: Emoinoeyv 6 BEdc TOV GvVOPWNOV, TOV GELSA Kal GKpatov EkEivov AoYLOHOV, O 5E AvEU THC TOOSE MPOGONHKNG: TO yap 
TOLNOWHEV GVOPWTOV EU@aivEt TOV EF GASYOU Kal AOYLKAG GUVUPAVOEVTA MUGEWG. 


ENIAOTOz 


A Question Of Interpretation 


Vernacular translations are, by the nature of translation, interpretations, with the history of vernacular translations of 
the Bible - and especially of the Gospels - revealing how such interpretations could be used to support schisms; for 
example, in the case of Wycliffe's English, the Lollards, and in the case of Luther's German, the Protestant reformation. 
In addition, some translations enriched the vernacular language itself, as for example, the translations of Tyndale and 
the King James Bible did in respect of English. 


My own interpretation of the Gospel of John is not intended to be schismatic but rather to be unfamiliar, with such 
unfamiliarity hopefully betaking some readers to the unfamiliar milieu of an ancient Judaea governed as it was by 
Rome and abode as it was of those Judaeans who believed in a Messias/Messiah, with it being written in the first 
chapter of the Gospel of John that in, reference to Jesus, Andrew - the brother of Simon Peter - announced: EvenKayEv 
tov Meooiav (we have found the Messias). 


My interpretation is intended to be unfamiliar for several reasons. Firstly, because the Gospels were written in 
Hellenistic (Koine, Kotvh) Greek, with the author of the Gospel of John by including colloquial Greek sayings and offering 
explanations for some particular terms [a] indicating that his intended or actual audience - those reading or hearing his 
Gospel in late first century and early second century CE - were most probably native speakers of Hellenistic Greek or at 
least quite familiar with that language. 


Intended to be unfamiliar secondly because the standard English versions of the Gospel of John - and English versions 
of the other Gospels - have become so familiar to so many people in the West over so many centuries that certain 
words and terms have acquired particular meanings, with those meanings and certain passages - via iconography, 
exegesis, and preaching - assuming archetypal status. Hence, and to provide just some examples, our assumptions 
about God (theos), about 'angels' (tovc a&yyéAouc Tob 8E0b), about Heaven (ovpavdc), about sin (auaptia) and about 
'the Holy Spirit' (tO mveduq). 


An interpretation intended to be unfamiliar, thirdly, because the Gospels were written at a time when Christianity was, 
in the lands of the Roman Empire, one small religious sect among many others and had yet to develope a standardized 
doctrinal theology or a centralized ecclesiastical authority, with the Gospel of John not providing any theological 
explanation of what is meant by theos, by tovc a&yyéAouc tod 8Eod, by ovpavéc, by ayuaptia, by TO mvedua, and by 
many other terms. Thus, there is a natural tendency for us to project medieval, Renaissance, and modern meanings 
onto such terms with the inevitable consequence of us assuming that we understand the message of the Evangelist 
and thus comprehend at least something of Christianity itself. 


In contrast, what are we to make of such translated passages as the following: 


| beheld the Spiritus as a dove descend from Empyrean and remain there with him. (1.32) 


It was He who sent me to baptize in water, saying to me: 'Upon whosoever you behold the Spiritus descend 
and remain there with, is the same one who baptizes in Halig Spiritus.’ (1.33) 


Having spoken to you of earthly things and you lack trust, how can you trust if | speak of things caelestien? 
(3.12) 


And this is the condemnation: That the Phaos arrived in the world but mortals loved the darkness more than 
the Phaos, for their deeds were harmful. (3.19) 


Are we betaken to an unfamiliar milieu where, having read or listened to the evangel attributed to John from familiar 
translations, we believe we may know something about such things as Heaven (ovpavdéc, Empyrean) and the Spirit (tO 
Tvedua, the Spiritus) but now may have some doubts about their meaning and doubts about how they may relate to 
the Light (gWc, Phaos) and thus to a man named Jesus? Are such doubts relevant or perhaps even necessary given 
that the emphasis in the Gospel seems to be on individuals trusting in the person of Jesus after they had accepted that 
the narrated signs (OnuEta) - such as the Passion, the death and resurrection of Jesus, and his Ascension - indicate that 
he may well be the only begotten Son of Theos so that, by trusting in him, we have the opportunity of life everlasting? 


Such were some of the questions | pondered when a Christian monk, and my fallible interpretation of the Gospel of 
John, founded on some forty years of reflection and study, is my fallible attempt to find some answers. 

David Myatt 

2017 


[a] Qv. my comments on 1.42 and 1.51. 


Appendix 


A Note On The Term Jews In The Gospel of John 


In the past century or so there has been much discussion about the term ‘the Jews' in standard English translations of 
the Gospel of John and thus whether or not the Gospel portrays Jews in a negative way given such words about them 
as the following, from the translation known as the Douay-Rheims Bible: 


You are of your father the devil, and the desires of your father you will do. He was a murderer from the 
beginning, and he stood not in the truth; because truth is not in him. When he speaketh a lie, he speaketh of 
his own: for he is a liar, and the father thereof. (8.44) 


In the Gospel of John the term oi lovéaiot first occurs in verse 19 of chapter one: 
OTE ANEOTELAGY POC AVTOV oi lovSatol EEF IEpOGOADUWV LEpEtc Kal Aevitac iva EpWthHowot avtdov 


In the Douay-Rheims Bible this is translated as: "when the Jews sent from Jerusalem priests and Levites to him." In the 
King James Bible: "when the Jews sent priests and Levites from Jerusalem to ask him." 


In my translation of John | translated as: "when the Judaeans dispatched priests and Levites from Jerusalem to ask 
him." 


For, after much consideration, | chose - perhaps controversially - to translate iou5aia by Judaeans, given (i) that the 
English terms Jews and Jewish (deriving from the 13th/14th century words gyv/gyw and lewe) have acquired 
connotations (modern and medieval) which are not relevant to the period under consideration; and (ii) that the Greek 
term derives from a place name, Judaea (as does the Latin iudaeus); and (iii) that the Anglo-Saxon version (ASV) 
retains the sense of the Greek: here (iudeas) as elsewhere, as for example at 2.6, efter iudea geclensunge, "according 
to Judaean cleansing." 


Such a translation not only dispenses with the "portraying Jews in a negative way" discussion but also reveals a 
consistent narrative, with the Evangelist not writing that "the Jews" saught to kill Jesus, but only that some Judaeans 
desired to do so. In addition, as the story of the Samarian (Samaritan) woman in chapter 4 makes clear, it places into 
perspective the difference between Judaea, Samaria, and Galilee, and why the Evangelist narrates that it was 
"necessary" for Jesus to pass through Samaria on the way to Galilee, “E5et 5€ abtov StEpyeoOat Sta TAG ZayapEtac. 


Given what follows (chapter 4 vv.9-10) this suggests a certain historical antipathy between the people of Judaea and 
the people of Samaria even though the Samarians - as is apparent from the Gospel - shared many, but not all, of the 
religious traditions of the Judaeans, as did most of the people of Galilee, including Jesus. Since the Evangelist 
specifically writes that it was Judaeans who saught to kill Jesus (5.18; 7.1; 7.19 et seq) it seems as if the antipathy by 
Judaeans to Jesus of Nazareth in particular and to Samarians in general - with the Evangelist stating that Judaeans 
would not share or make use of (ouyxpaoyuat) Samarian things - arose from Judaeans in general believing that their 
religious practices based on their particular interpretation of the religion of Moses and the Prophets were correct and 
that they themselves as a result were 'righteous' - better than Samarians - with Jesus the Galilean considered by many 
Judaeans, and certainly by the priestly authorities, as having committed (qv. 10.33) 'blasphemy' (BAao@nyuia) and thus 
should be killed. 


Such differing religious traditions, such internecine feuds, such religious fanaticism and intolerance on behalf of some 
Judaeans - an intolerance exemplified also when (qv. 10.22) one of the guards of Caiaphas the High Priest (Katagav 
TOV APXLEPEA) physically assaults Jesus for not showing the High Priest "due deference" - exemplifies why in this 
Gospel iovSaia should be translated not by the conventional term '‘Jews' but rather by Judaeans. 


ooo 


In respect of the term iovdata, it is interesting to consider two writings by Flavius Josephus, and one by Cassius Dio 
Cocceianus (dating from c.230 CE). The two works by Josephus are conventionally entitled ‘Antiquities of the Jews’ (c. 
93 CE) and 'The Jewish Wars' (c. 75 CE) although | incline toward the view that such titles are incorrect and that the 
former - entitled in Greek, loudatkncg apyatoAoytac - should be 'Judaean Antiquities’, while the latter - entitled in 
Greek, lotopia lovSaikod noAguou mpdc Pwuatou - should be 'History of the Conflict Between Judaeans and Romaeans', 
and this because of how Josephus, in those works, describes himself and that conflict. 


lovéatkns APXALOAOYLAG 
In this work Josephus wrote: 


1.4 tobtwv 5F TOV TPOELNNYEVWV aiTLOV ai TEAEUTALAL 500 Kao OUUBEBHKQOL: TOV HEV YAP TPC TOLVG PWHatouc 
MTOAEMOV NUtv toic lovSaiotc yevduEvov [...] 


1.5 Sta taEw tod MOALTEOVUaATOS EK THV EBpatkwv YEONPUNnVELHEVNHY yeauUaTtwv [...] 
1.6 5nAWoat tivec 6vtTEC EE APXACG lovbaior 


a) 1.4. tov HEV yap MPdc TOUS PWuaiouc MOAELOV AUiv Toic lovSaiotc yEvdouEVOV, "how that conflict between Romaeans 
and we Judaeans came about." 


To be pedantic, Pwuatouc - Romaeans - implies those "of Rome". That is, the word suggests those associated with a 
particular place, as does the term Judaeans. Which association of people with a particular place or region is historically 
germane. 


b) 1.5. StataEw tod MoALTEOUATOS THV EBpaik®v YEONnPUNnVELHEVNY yepauUatwv, "the decrees of our civitatium as 
expounded in the writings of the Hebrews." Less literally, "the laws of our communities as expounded in the writings of 
the Hebrews." 


Thus he does not write about the "Jewish scriptures" or about "the scriptures of the Jews", even though the consensus 
is that ypa@n here - as throughout the New Testament - has the meaning ‘scripture’ rather than its normal sense of 
‘that which is written', with the English word ‘scripture’ (usually written with a capital S) having the specific meaning 
"the writings of the Old and/or of the New Testament". However, this specific meaning only dates back to c.1300 and 
was used by Wycliffe in his 1389 translation, from whence, via Tyndale, it was used in the King James version. Prior to 
1300, the ASV has gewrite - 'what was written’, writing, inscription - with the Latin of Jerome having scripturae, as 
does Codex Palatinus of the earlier Vetus Latina. [2] Classically understood, the Latin has the same meaning as the 
Greek ypagf: writing, something written, an inscription. [3] 


c) 1.6 6HAWoat tivec 6vtEec EE APXAC lovbaiot, "to make known how Judaeans came about." 


‘lotopia loviaikod TOAEHOU T1POG PwWyaiou 
In the Npootutov of this book Josephus wrote: 
a) lwonnoc Mat@lou maic €& IepocoADUWv LEpEUG 


That is, Josephus describes himself as "the son of Matthias, a priest, from Jerusalem." He does not write that he is 
"Jewish" and nor does he write that he is from Judaea. 


b) oye50v 6& Kal Wy &KOF TMAPELAH@aUEY fy TOAEWV T1PdG MOAELC fF EO8VOv ZOvEot ovuppayévtwv. 


A conventional translation would have mdAtc as 'city' and €86voc as 'nation' so that the latter part would conventionally 
be translated along the following lines: "cities would have fought against cities, or nations against nations." 


However, the terms 'nation’ and 'city' are or can be misleading, given their modern connotations, whereas a historical 
approximation for €8voc would be 'tribe', 'people', or 'community', and for méAtc - understood here as referring to a 
particular named place with a history of settlement - town, fortified town, burg, borough, municipality. Such choices 
would produce a translation such as: "municipality would have fought municipality, community with community." The 
evocation is thus more parochial, more regional, as befits the historical past and the context: here, an insurrection, a 
conflict between the people of Judaea and the armed forces commanded by Roman citizens (those "of Rome") duly 
appointed to positions of power. 


Regarding The Term lovéak 0c 


While the term is conventionally cited as meaning Jewish - although LS} provides no sources, with the English words 
‘}ew' and ‘Jewish’ not existing until the 13th/14th century CE - the sense of the term in Pwyatknh lotopta by Cassius Dio 
Cocceianus (for example, 67.14.2, 68.1.2) is Judaean, referring to the people of Judaea and their customs and way of 
life, lovdatkod Biov, THv lovSaiwv A8n: 


b@’ Ac Kal GAAOL Ec TA TOV lovSaiwv HOn EEOKEAAOVTEC TOAAOL KATESLKGOONOAY Kai oi Lev AnNEBavov oi 5 
TOV yobv ovoLWV EoTEPHOnoay (67.14.2) 
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Preface 


This work collects together my translations of and commentaries on the eight 
tractates of the Corpus Hermeticum which were published separately between 
2013 and 2017. From the fourteen Greek tractates that have been traditionally 
referred to as the Corpus Hermeticum, I chose the eight (the ogdoad) whose 
texts I considered were the most metaphysical and mystical and thus which can 
provide an understanding of what came to be termed hermeticism. 


In the case of the Corpus Hermeticum, the task of translating ancient Greek 
into English is complicated by the terminology used in the text. Words such as 
Adyoc, vovc, Ivedua, SHLLovpyov, Hc, wy (Kai Ta AoiNd), all require careful 
consideration if the text is to be understood in relation to the cultural milieu 
existing at the time of its composition; a milieu where a Hellenistic paganism, of 
various types and hues, thrived alongside the still relatively new religion of 
Christianity. 


All too often, such Greek words are translated by an English word which has, 
over centuries, acquired a meaning which is not or which may not be relevant to 
that milieu, resulting in a 'retrospective reinterpretation' of the text. One thinks 
here of (i) 8e6c translated as god or as God, and of Adyoc translated as 'word' 
(or Word) which thus suffuse, or can suffuse, the text with the meanings that 
nearly two thousand years of Christian exegesis have ascribed to those terms; 
of (ii) vovc translated as either "intellect" or as "mind", neither of which is 
satisfactory especially given what both of those English words have come to 
denote, philosophically and otherwise, in the centuries since the Greek tractates 
were written. In an effort to avoid such retrospective reinterpretation here, and 
the preconceptions thus imposed upon the text, I have sometimes used 
transliterations, sometimes used a relatively obscure English word, and 
sometimes used a new term. 


However, given that the goal of the translator is to provide for the general 
reader an intelligible interpretation of the text, to utilize transliterations for 
every problematic word would fail to accomplish that goal. Which is why the 
translator has to use their judgement and why every translation is ‘a fallible 
interpretation of meaning". 


The methodology of using some transliterations, some relatively obscure 


English words, and some new term or expression (such as noetic sapientia) 
results in a certain technical - an 'esoteric' - vocabulary which requires or may 
require contextual, usually metaphysical, interpretation. Often, the 
interpretation is provided by reference to the matters discussed in the 
particular tractate; sometimes by reference to other tractates; and sometimes 
by considering Ancient Greek, and Greco-Roman, philosophy and mysticism. 
Occasionally, however, the interpretation is to leave some transliteration - such 
as physis, mvoic - as a basic term of the particular hermetic weltanschauung 
described in a particular tractate and, as such, as a term which has no 
satisfactory English equivalent, metaphysical or otherwise, and therefore to 
assimilate it into the English language. All of which make these translations 
rather different from other English versions, past and present, with these 
translations hopefully enabling the reader to approach and to appreciate the 
hermetic texts sans preconceptions, modern and otherwise, and thus provide an 
intimation of how such texts might have been understood by those who read 
them, or heard them read, in the milieu of their composition. 


One of the intentions of these translations of mine of various tractates of 
the Corpus Hermeticum is provide an alternative approach to such ancient texts 
and hopefully enable the reader without a knowledge of Greek (and of the 
minutiae of over a century of scholarly analysis of the Greek text) to appreciate 
the texts anew and understand why they have - in the original Greek - been 
regarded as important documents in respect of particular, ancient, 
weltanschauungen that have, over the centuries, proved most influential and 
which can still be of interest to those interested in certain metaphysical 
speculations and certain esoteric matters. 


Why an alternative approach to such ancient texts? Because current, and past 
interpretations - based on using terms such as God, Mind, and Soul - make them 
appear to be proto-Christian or imbued with an early Christian weltanschauung 
or express certain philosophical and moralistic abstractions. Also, because I 
incline toward the view that such texts, in the matter of cosmogony and 
metaphysics, are more influenced by the classical Greek and the Hellenistic 
ethos than by any other, and thus in many ways are representative of that ethos 
as it was being developed, or as it was known, at the time texts such as those in 
the Corpus Hermeticum were written. An ethos, a cosmogony and a 
metaphysics, exemplified - to give just a few examples - by terms such as 
appevdOnAvc (Poemander), by the shapeshifting of Poemander (todto einwv 
NAAGyN Th i6€a), by mention of a septenary system (Poemander, Tractate XI), by 
the 'voyages of the psyche' (Tractate XI: 20) and by terms such as Iepd6c Adyoc 
(Tractate III) and which term dates back to the time of Hesiod [1]. 


In respect, for example, of the Iepdc Aéyoc tractate, my view is that it is the 
story of genesis according to an ancient pagan, and esoteric, weltanschauung; a 
text in all probability older than the other texts in the Corpus Hermeticum and 
certainly older, as an aural tradition, than the story given in the Biblical 


Genesis; and a text which the author of the Poemandres tractate might well 
have been familiar with, as a reading of both texts indicates. 


As an example of my alternative approach (and perhaps the most 
controversial example) is my interpretation of «ya86c as honour/nobility 
/honesty, TO aya8ov as the honourable/the noble/nobility, and thus as embodied 
in noble, trustworthy, honest, individuals, and which interpretation I am inclined 
to view as an expression of both the classical Greek and the Greco-Roman 
(Hellenic) ethos, including the ethos of Greco-Roman mysticism, just as the 
expression Ti €oTiv GANGVe1a, attributed to a certain Roman, is an expression of 
that ethos; whereas wya86c as some disputable 'abstract', impersonal or 
philosophical 'good' does not in my view exemplify that ethos and the milieu in 
which it flourished. Furthermore, given how such a disputable ‘abstract’, moral, 
good has been generally understood for the last millennia (partly due to the 
influence of Christianity, partly due to post-Renaissance philosophy, and partly 
due to Western jurisprudence) then it seems desirable to avoid using the term 
‘good' in translations of such ancient texts - as also elsewhere, in other 
metaphysical tractates of the Hellenic era - since 'good' now has certain 
post-Hellenic connotations which can distance us from what such ancient 
tractates may well have expressed. [2] 


In respect of the texts, I incline toward the view that they generally represent 
the personal weltanschauung of their authors germane to their time. That is, 
that rather than being representative of some axiomatical pre-existing 
philosophy or of some religious school of thought, they reproduce the insight 
and the understanding of individuals regarding particular metaphysical matters; 
an insight and an understanding no doubt somewhat redolent of, and influenced 
by, and sometimes perhaps paraphrasing, some such existing philosophies 
and/or some such schools of thought; and an insight which often differs from 
tractate to tractate. 


Regarding my translation, some may well consider the words of 
Diogenes Laertius - Lives of Eminent Philosophers 3.1 (64) - in relation to Plato, 
quite apposite: 


yertar 6€ 0 TAdtwv eviote abt Kai Emi Tob Kakod: EoT1 6’ OTE Kai 
Ell ToD piKpod. MOAAGKIc 6 Kai S\aMepovolw Ovopaow Ei Tod adtTOD 
ONPAWOPEVOD YPTTAL. 


For I have sometimes translated the same Greek word in two different ways in 
order to try and elucidate the meaning of the text [exempli gratia: 
aileplopiotov, as undefinable and unmeasurable] just as I have idiosyncratically 
translated certain Greek words [exempli gratia: &yioc, as numinous], 
differences and idiosyncrasies I have endeavoured to explain in my commentary. 


The Greek text used is that of A.D. Nock & A-J. Festugiere, Corpus 


Hermeticum, Third Edition, 1972. Occasionally I have followed the reading of 
the MSS or the emendations of others rather than Nock's text with such 
variations noted in my commentary. Text enclosed in angled brackets < > 
indicates a conjectural editorial addition, and <...> indicates a lacuna. 


David Myatt 
2017 


[1] a) €ot1 Adyoc MEpi aDTOD ipdoc AcyopEvoc. Book II, Chapter 48, s3. (b) Eott 
ip0c Epi AVTOD AOyoc AeyopEevoc. Book II, Chapter 62, s2. (c) Eoti 6& mEpi 
QVDTHV ipdc AOyoc AeydopEvoc. Book II, Chapter 81, s2. 


[2] I have endeavoured to explain such interpretations in various essays, 
including (i) Some Examples Regarding Translation and Questions of 
Interpretation, (ii) Concerning ayad6c and vovc in the Corpus Hermeticum; and 
(iii) Cicero On Summum Bonum. 


Tloupavipnc 


Poemandres 


Tractate I 


Introduction 


The Greek text of the tractate often referred to as the Poemandres/Pymander 
part of the Corpus Hermeticum was first published by Turnebus in Paris in 1554 
and of the origin of the knowledge expounded in the text, the author declares at 
v.2 that 


eipi 0 Tlowpavdpnce 0 thc av0evtiac vodc o16a 6 BobAEl Kai ObvEILT GOL 
MAVTAYXOD 


Which implies - qv. my translation, and notes and commentary on the text - that 
what Poemandres is about to reveal is an authentic perceiveration, and this 
supernatural being [or archetype] knows what is desired/wanted because, like 
the guardian daemons of classical and Hellenic culture, Poemandres is close by. 


What is revealed is a summary of that weltanschauung that has been termed 
hermetic philosophy; a summary widely regarded as an important hermetic text 
and as dating from the second or the third century CE; and a summary which 
contains many interesting notions and allusions, such as logos, physis/Physis, 
the septenary system, the gospel of John, the feminine character of 
Physis/Nature, the doxology Agios o Theos, and 9¢6c as being both male and 
female in one person - that is, either avépdypvvoc or (more controversially) 
bisexual. 


ooo 


Translation 


[1] Once, while concentrating on and pondering what is real, my intuitions 
freely flowed, and, my alertness dulled as from an excess of wearisome bodily 
toil or too much eating, it seemed as if a huge being - too large to measure - 


chanced by calling out my name and asking what it was I wanted to see and 
hear about and learn and have knowledge of. 


[2] Who are you, I asked. 


I am Poemandres, the perceiveration of authority, knowing your desires and 
eachwhere with you. 


[3] I answered that I seek to learn what is real, to apprehend the physis of 
beings, and to have knowledge of theos. That is what I want to hear. 


So he said to me, remember all those things you wanted to learn, for I shall 
instruct you. 


[4] So saying, his form altered whereupon I at once sensed everything; an 
indefinity of inner sight, with everything suffused in phaos - bright and clear - so 
that from this seeing, a desire. But all too soon there came down upon it a 
heavy darkness - stygian, strange - and slithering <as a serpent> until that 
darkness changed in physis: flowing, of an untellable disorder, with smoke as 
from a fire and an indescribable sound followed by some aphonous noise as if 
phaos was calling out. 


[5] And then, from the phaos, a numinous logos came upon that physis with 
pure Fire going forth to the height of that physis; easily and effective and 
efficient. Since Air is agile, it followed the pnuema, up and above Earth and 
Water and as far as Fire, to be as if it were hanging from that, there. 


Earth and Water remained, coagulating together such that <Earth> could not 
be seen apart from Water until they were stirred by the sound of the pneumal 
logos that came down upon them. 


[6] Poemandres asked, had I apprehended the sense of that inner seeing? And I 
said I shall have knowledge of it. 


I am, he said, that phaos; perceiveration, your theos, and prior to the flowing 
physis brought forth from darkness. [And] the phaomal logos, from 
perceiveration, is the child of theos. 

So I said for him to continue. 

Then know that within you - who hears and sees - is logos kyrios, although 
perceiveration is theos the father. They are not separated, one from the other, 
because their union is Life. 


Thank you, I said. 


Then discover phaos and become familiar with it. 


[7] So saying, he stared at me for so long a duration that I shivered because of 
the way he looked. But, as he tilted his head back, I, observing, discovered the 
phaos of unmeasurable forces and an undefinable cosmic order coming- 
into-being. While the fire, embraced by a strong force, was subdued and kept in 
stasis. 


Such I observed and discovered because of those words of Poemandres. But, 
since I was vexed, he spoke to me again. From your seeing, an awareness of the 
quidditas of semblance; of the primal before the origin without an end. 


This was what Poemandres said to me, then. 
[8] So I asked from what place, then, the parsements of physis? 


To which he answered, from the deliberations of theos, who, having 
comprehended the logos and having seen the beauty of the cosmic order, 
re-presented it, and so became a cosmic order from their own parsements and 
by the birth of Psyche. 


[9] Theos, the perceiveration, male-and-female, being Life and phaos, whose 
logos brought forth another perceiveration, an artisan, who - theos of Fire and 
pnuema - fashioned seven viziers to surround the perceptible cosmic order in 
spheres and whose administration is described as fate. 


[10] Directly, from the downward parsements, the logos of theos bounded to the 
fine artisements of Physis and joined with the perceiveration of that artisan, for 
it was of the same essence. Thus the descending parsements of Physis were left, 
devoid of logos, to be only substance. 


[11] The perceiveration of that artisan, in combination with logos, surrounded 
the spheres, spinning them around, a twizzling of artisements of some indefinite 
origin and some undeterminable end, finishing where they began. Turning 
around and around as perceiveration decreed, the spheres produced, from 
those descending parsements, beings devoid of logos, for they were not given 
logos, while Air produced what flew, and Water what swam. Divided, one from 
the other, were Earth and Water, as perceiveration had decreed, with Earth 
delivering from within herself beings four-footed and crawling, and animals 
savage and benign. 


[12] Perceiveration, as Life and phaos, father of all, brought forth in his own 
likeness a most beautiful mortal who, being his child, he loved. And theos, who 
loved his own image, bequeathed to him all his works of Art. 


[13] Thus, having discovered what that artisan with that father's assistance had 
wrought, he too determined on such artisements, which the father agreed to. 
Ingressing to the artisan's realm, with full authority, he appreciated his 


brother's artisements, and they - loving him - each shared with him their own 
function. 


Having fully learned their essence, and having partaken of their physis, he was 
determined to burst out past the limit of those spheres to discover the one who 
imposed their strength upon the Fire. 


[14] With full authority over the ordered cosmos of humans and of beings 
devoid of logos, he burst through the strength of the spheres to thus reveal to 
those of downward physis the beautiful image of theos. 


When she beheld such unceasing beauty - he who possessed all the vigour of 
the viziers and was the image of theos - she lovingly smiled, for it was as if in 
that Water she had seen the semblance of that mortal's beautiful image and, on 
Earth, his shadow. And as he himself beheld in that Water her image, so similar 
to his own, he desired her and wanted to be with her. 

Then, his want and his vigour realized, and he within that image devoid of 
logos, Physis grasped he whom she loved to entwine herself around him so that, 
as lovers, they were intimately joined together. 


[15] Which is why, distinct among all other beings on Earth, mortals are jumelle; 
deathful of body yet deathless the inner mortal. Yet, although deathless and 
possessing full authority, the human is still subject to wyrd. Hence, although 
over the harmonious structure, when within become the slave. Male-and-female 
since of a male-and-female father, and wakeful since of a wakeful one. <...> 


[16] <...> my perceiveration, for I also love the logos. Then Poemandres said, 
this is a mysterium esoteric even to this day. For Physis, having intimately 
joined with the human, produced a most wondrous wonder possessed of the 
physis of the harmonious seven I mentioned before, of Fire and pneuma. Physis 
did not tarry, giving birth to seven male-and-female humans with the physis of 
those viziers, and etherean. 


Poemandres, I said, a great eagerness has now arrived in me so that I yearn to 
hear more. Do not go away. 


Then, Poemandres replied, be silent for this primary explanation is not yet 
complete. 


I shall, I said, therefore, be silent. 


[17] To continue, those seven came into being in this way. Earth was muliebral, 
Water was lustful, and Fire maturing. From A‘ther, the pnuema, and with Physis 
bringing forth human-shaped bodies. Of Life and phaos, the human came to be 
of psyche and perceiveration; from Life - psyche; from phaos - perceiveration; 
and with everything in the observable cosmic order cyclic until its completion. 


[18] Now listen to the rest of the explanation you asked to hear. When the cycle 
was fulfilled, the connexions between all things were, by the deliberations of 
theos, unfastened. Living beings - all male-and-female then - were, including 
humans, rent asunder thus bringing into being portions that were masculous 
with the others muliebral. Directly, then, theos spoke a numinous logos: 
propagate by propagation and spawn by spawning, all you creations and 
artisements, and let the perceiver have the knowledge of being deathless and of 
Eros as responsible for death. 


[19] Having so spoken, foreknowing - through wyrd and that harmonious 
structure - produced the coagulations and founded the generations with all 
beings spawning according to their kind. And they of self-knowledge attained a 
particular benefit while they who, misled by Eros, love the body, roamed around 
in the dark, to thus, perceptively, be afflicted by death. 


[20] But why, I asked, do the unknowing err so much that they are robbed of 
immortality. 


You seem, he said, not to have understood what you heard, for did I not tell you 
to discover things? 


I said I do recall and am discovering, for which I am obliged. 
Then tell me, if you have discovered, why death is expected for those in death. 


Because originally the body began with that stygian darkness, from whence the 
flowing physis which formed the body within the perceptible cosmic order 
which nourishes death. 


[21] Your apprehension is correct. Yet why, according to the logos of theos, does 
the one of self-discovery progress within themselves? 


To which I replied, phaos and Life formed the father of all beings, from whence 
that human came into being. 


You express yourself well. For phaos and Life are the theos and the father from 
whence the human came into being. Therefore if you learn to be of Life and 
phaos - and that you perchance are of them - then you progress to return to 
Life. Thus spoke Poemandres. 


Can you - who are my perceiveration - therefore tell me how I may progress to 
Life? For does not theos say that the human of perceiveration should have 
self-knowledge? 


[22] And do not all humans posses perceiveration? 


Again you express yourself well. I, perceiveration, attend to those of respectful 
deeds, the honourable, the refined, the compassionate, those aware of the 
numinous; to whom my being is a help so that they soon acquire knowledge of 
the whole and are affectionately gracious toward the father, fondly celebrating 
in song his position. 


Before they hand over their body to its death they loathe the influencing 
impressions, for they know their vigour. That is, I - perceiveration - do not allow 
what the vigour of the body embraces to be achieved. For, as guardian, I close 
the entrance to the bad and the dishonourably vigorful, preventing their 
procrastinations. 


[23] I keep myself distant from the unreasonable, the rotten, the malicious, the 
jealous, the greedy, the bloodthirsty, the hubriatic, instead, giving them up to 
the avenging daemon, who assigns to them the sharpness of fire, who visibly 
assails them, and who equips them for more lawlessness so that they happen 
upon even more vengeance. For they cannot control their excessive yearnings, 
are always in the darkness - which tests them - and thus increase that fire even 
more. 


[24] You, perceiveration, have instructed me well about all those things I 
saught. But could you tell me how the Anados will occur? 


To which Poemandres replied, first, the dissolution of the physical body allows 
that body to be transformed with the semblance it had disappearing and its now 
non-functioning ethos handed over to the daimon, with the body's perceptions 
returning to their origin, then becoming separated with their purpose, 
transplanted, and with desire and eagerness journeying toward the physis 
devoid of logos. 


[25] Thus does the mortal hasten through the harmonious structure, offering 
up, in the first realm, that vigour which grows and which fades, and - in the 
second one - those dishonourable machinations, no longer functioning. In the 
third, that eagerness which deceives, no longer functioning; in the fourth, the 
arrogance of command, no longer insatiable; in the fifth, profane insolence and 
reckless haste; in the sixth, the bad inclinations occasioned by riches, no longer 
functioning; and in the seventh realm, the lies that lie in wait. 


[26] Thus, stripped of the activities of that structure, they enter into the 
ogdoadic physis, and, with those there, celebrate the father in song for they, 
together, rejoice at this arrival who, now akin to them, hears those forces 
beyond the ogdoadic physis celebrating theos in melodious song. Then, in order, 
they move toward the father to hand themselves over to those forces, and, 
becoming those forces, they become united with theos. For to so become of 
theos is the noble goal of those who seek to acquire knowledge. 


Why, therefore, hesitate? Should it not be that, having received all these things, 


you should become a guide to those who are suitable so that, because of you, 
descendants of mortals may - through theos - escape? 


[27] Having so spoken to me, Poemandres joined with those forces, while I, 
having given thanks to and expressed my gratitude toward the father of all 
beings, went forth strengthened and informed regarding the physis of 
everything and with an insight of great importance. 


So it was that I began to tell mortals about how beautiful knowledge and an 
awareness of the numinous were. You earth-bound mortals, you who have 
embraced intoxicating liquor, sleepfulness, and are unknowing of theos: 
soberize, stop your drunkenness, for you are beguiled by irrational sleepfulness. 


[28] Hearing this, they, with the same purpose, gathered round. And I said, you 
who are earth-bound, why do you embrace death when you have the means to 
partake of immortality? Change your ways, you who have accompanied 
deception and who have kinship with the unknowing ones. Leave the dark 
phaos, partake of immortality, move away from your destruction. 


[29] Then some of them, having ridiculed, went away, embracing as they did the 
way of death; although some others, desirous of being informed, threw 
themselves down at my feet. I asked them to stand, and thus became a guide to 
those of my kind, informing them of the logoi - of the way and the means of 
rescue - and engendered in them the logoi of sapientia, with the celestial elixir 
to nurture them. 


And with the arrival of evening with the rays of Helios beginning to completely 
wane, I bid they express their gratitude to theos, after which - with that 
expression of gratitude completed - they each retired to their own bed. 


[30] Commemorating within myself the noble service of Poemandres - replete 
with what I had desired - I was most pleased, for the sleep of the body 
engendered temperance of psyche, the closing of the eyes a genuine insight, 
with my silence pregnant with the noble, and the expression of the logos 
breeding nobility. 


Such is what transpired for me, received from perceiveration - that is, 
Poemandres; for it was by being theos-inspired that I came upon this revealing. 
Therefore, from my psyche and with all my strength, I offer benedictions to 
theos, the father. 


[31] 


Agios o Theos, father of all beings. 

Agios 0 Theos, whose purpose is accomplished by his own arts. 
Agios o Theos, whose disposition is to be recognized and who is 
recognized by his own. 


Agios es, you who by logos form all being. 
Agios es, you who engender all physis as eikon. 
Agios es, you whom the Physis did not morph. 
Agios es, you who are mightier than all artifice. 
Agios es, you who surpass all excellence. 

Agios es, you who transcend all praise. 


You - ineffable, inexpressible, to whom silence gives voice - receive these 
respectful wordful offerings from a psyche and a heart that reach out to you. 


[32] I ask of you to grant that I am not foiled in acquiring knowledge germane 
to our essence; to invigorate me, so that - by that favour - I may bring 
illumination to the unknowing who, kindred of my kind, are your children. 


Such I testify and believe; to advance to Life and phaos. For you, father, a 
benediction. Your mortal's purpose is to share in your numinosity, for which you 
have provided every means. 


ooo 


Notes and Commentary on the Text 
The numbers refer to the sections of the Greek text, 1-32. 


1. 


what is real. Regarding t@v 6vtwv cf. Plato, Republic, Book 7 (532c) - mpdc 6é 
TH EV V6AG1 PaVTAOPATA Veta Kai OKIACG TOV OVTWY HAA’ ODK Ei6WAWV OKIaC 61’ 
ETEPOV TOLOVDTOV WTOC WC 1pdCc NALov KPivElW ATOOKIACopEVac - where the 
oavtaopa (the appearance) of some-thing natural (god-given), such as the ox1a 
(image) that is reflected by water, is stated to be real, and contrasted with what 
is not considered to be real (what is an unsubstantial image) such as that cast 
by a fire rather than by the Sun. 


intuition. For 6i\avoiac. As with vodc (see 2. below) a term which deserves some 
scrutiny. Conventionally, it is translated as 'thought’, or 'thinking', as if in 
reference to some sort of idealized faculty we human beings are said to possess 
and which faculty deals with ideations and their collocations and is considered 
as necessary to, or the foundation of, understanding and reason. 


More accurately, in a classical context, 6tavoiac is (i) 'intelligence' (or intuition) 
in the sense of understanding some-thing or someone (i.e. in being able to 
perceive some-thing correctly or to correctly understand - to know - a person), 
or (ii) ‘intention’. 


I have opted for ‘intuition’ as suggesting, and as manifesting, insight, often from 


contemplation, as the etymology, from the Latin intueri, suggests. For the 
English word 'thought' now conveys modern meanings which, in my view, are 
not relevant here. And an ‘intuition' that is related to, but somewhat different 
from, the perceiveration that is vovc. 


Alertness. aio@noic. Alertness here in the sense that the normal, alert, 
awareness of the physical senses is dulled by interior intuition, insight, or 
revelation. An appropriate alternative translation would thus be awareness, as 
in awareness of one's surroundings. 


Huge. bieppeyéOn - qv Plutarch Romulus, 16.5 emi otpatomébov Spbv EtepEv 
bileppleyé8n - chopped down a huge tree there in that encampment. 


Huge, and too large to measure by ordinary means. I do not see any need to 
exaggerate what is implied, as some other translations do. 


Have knowledge of. In the tractate, yp@vai is related to vobdc and 6Siavotac as 
an expression of what is perceived, or one is aware of. Here, of what one 
discerns in the sense of distinguishing some-thing from something else and thus 
‘knowing' of and about that thing. 


2. 


Poemanadres. Tloisavopnc. The older interpretation of 'shepherd of men' is 
unacceptable because speculative; the speculation being that it derives from 
mo.unv, which has a variety of meanings other than shepherd, for example, 
chief, and owner. 


A more recent etymology involves some ancient Egyptian term associated with 
the god Re. However, this etymology, first proposed by Francis Griffith in the 
1920's [qv. W. Scott and A. S. Ferguson: Hermetica: the ancient Greek and Latin 
writings which contain religious or philosophical teachings ascribed to Hermes 
Trismegistus. Oxford: Clarendon Press, 1924-1936] was based on a linguistic 
and stylistic analysis of Coptic sources dating well over a millennia after the god 
Re was worshipped in ancient Egypt. 


Also, the book From Poimandres to Jacob Bohme: Hermetism, Gnosis and the 
Christian Tradition, edited by Roelof van den Broek and published in 2000 
(Bibliotheca Philosophica Hermetica) which mentions this etymology by 
Griffiths and which is often cited as confirming this etymology, does not provide 
further context in the form of extant Egyptian hieroglyphic inscriptions or 
references to papyrus fragments from long before the Coptic period, but instead 
makes various conjectures, as for example in respect of an alternative Coptic 
form of the genitive n-re, and relies on other linguistic/stylistic analysis of much 
later texts. 


Until a link can be established to such primary Egyptian sources, or to reliable 


sources much earlier than such Coptic texts, I remain unconvinced in respect of 
the ancient Egyptian origins of the name Iloipav6pne, and therefore am 
inclined to leave it as a personal name, transliterated Poemandres. 


perceiveration. vovc. The conventional interpretation here is 'mind', as if in 
contrast to 'the body’ and/or as if some fixed philosophical and abstract 
principle is meant or implied. 


This conventional interpretation is in my view incorrect, being another example 
of not only retrospective reinterpretation but of using a word which has 
acquired, over the past thousand years or more, certain meanings which detract 
from an understanding of the original text. Retrospective reinterpretation 
because the assumption is that what is being described is an axiomatic, 
reasoned, philosophy centred on ideations such as Thought, Mind, and Logos, 
rather than what it is: an attempt to describe, in fallible words, a personal 
intuition about our existence, our human nature, and which intuition is said to 
emanate from a supernatural being named Poemandres. 


In addition, one should ask what does a translation such as 'I am Poimandres, 
mind of sovereignty’ [vide Copenhaver] actually mean? That there is a 
disembodied 'mind' which calls itself Poomandres? That this disembodied 'mind' 
is also some gargantuan supernatural shapeshifting being possessed of the 
faculty of human speech? That some-thing called 'sovereignty' has a mind? 


I incline toward the view that the sense of the word vovc here, as often in 
classical literature, is perceiverance; that is, a particular type of astute 
awareness, as of one's surroundings, of one's self, and as in understanding 
(‘reading') a situation often in an instinctive way. Thus, what is not meant is 
some-thing termed 'mind' (or some faculty thereof), distinguished as this 
abstract 'thing' termed 'mind' has often been from another entity termed ‘the 
body'. 


Perceiverance thus describes the ability to sense, to perceive, when something 
may be amiss; and hence also of the Greek word implying resolve, purpose, 
because one had decided on a particular course of action, or because one's 
awareness of a situation impels or directs one to a particular course of action. 
Hence why, in the Oedipus Tyrannus, Sophocles has Creon voice his 
understanding of the incipient hubris of Oedipus, of his pride without a purpose, 
of his apparent inability to understand, to correctly perceive, the situation: 


et Tol VopICElG KTHPA tTHv av0aStav 
Elvai Ti Tob vod ywpic, OLK OPO@c Mpoveic. 


If you believe that what is valuable is pride, by itself, 
Without a purpose, then your judgement is not right. 


vv. 549-550 


Translating vovc as perceiverance/perceiveration thus places it into the correct 
context, given ab@evtiac - authority. For "I am Poemandres, the perceiveration 
of authority" implies "What [knowledge] I reveal (or am about to reveal) is 
authentic," so that an alternative translation, in keeping with the hermeticism of 
the text, would be "I am Poemandres, the authentic perceiveration." [ The 
English word authentic means 'of authority, authoritative’ and is derived, via 
Latin, from the Greek av0evtia |] 


eachwhere. An unusual but expressive (c.15th century) English word, suited to 
such an esoteric text. The meaning here is that, like a guardian Satpwv of 
classical and Hellenic culture, Poemandres is always close by: eachwhere with 
you. 


3. 


Apprehend. voéw. To apprehend also in the sense of 'discover'. Again, I have 
tried to make a subtle distinction here, as there is in the text between the 
related vobdc, ypOvat, and Siavoiac. 


physis. A transliteration, to suggest something more than what 'nature' or 
‘character’ - of a thing or person - denotes. That is, to know what is real and 
apprehend the physis of those real things - vpofoat Thy Tov Twv MvoID; to 
discern the physis, the true nature, of beings. That is, to have an understanding 
of ontology; for physis is a revealing, a manifestation, of not only the true nature 
of beings but also of the relationship between beings, and between beings and 
Being. 


yP@vai Tov Oedv. To have - to acquire - knowledge of 8ed6c. Does 98e6c here mean 
God, a god, a deity, or the god? God, the supreme creator Being, the only real 
god, the father, as in Christianity? A deity, as in Hellenic and classical 
paganism? The god, as in an un-named deity - a god - who is above all other 
deities? Or possibly all of these? And if all, in equal measure, or otherwise? 


The discourse of Poemandres, as recounted in the tractate, suggests two things. 
First, that all are meant or suggested - for example, To @@c Exeivo, Emn, EyW 
vovc 0 o0c 8edc could be said of Poemandres as a god, as a deity, as the god, 
and also possibly of God, although why God, the Father - as described in the Old 
and New Testaments - would call Himself Poemandres, appear in such a vision, 
and declare what He declares about 9e6c being both male and female in one 
person, is interesting. Second, that the knowledge that is revealed is of a 
source, of a being, that encompasses, and explains, all three, and that it is this 
knowing of such a source, beyond those three conventional ones, that is the key 
to 'what is real' and to apprehending ‘the physis of beings’. 


Hence, it is better to transliterate 9e6c - or leave it as Oe6c - than to use god; 
and a mistake to use God, as some older translations do. 


remember all those things you want to learn. "Exe v@: ‘hold the awareness' [be 
aware] of what you said you wanted to learn - that is, 'remember' them; which is 
better, and more expressive, than the somewhat colloquial and modern ‘keep in 
mind’. 


4. 


So saying, his form [i6éa] altered. For todto cimtwv NAAgyn Th ibéa. Or - more 
expressively - 'he shapeshifted'. A common theme in Greek mythology and 
literature, as in the ancient Hymn to Demeter: 


jc cinoboa Vek péye8oc Kai ei6oc Kpetwe yrpac émwoapévn 


Having so spoken, the goddess changed in height and cast off that aged appearance 


[An] indefinity of inner sight [inner seeing]. o9@ O€éav adpiotov. The sense of 
opaw here is metaphorical, of an interior knowing or apprehension not 
occasioned by the faculty of sight; the inner knowing, for example, that the 
blind Tiresias has in respect of Oedipus in the Oedipus Tyrannus of Sophocles - 
his apprehension of what Oedipus has done and what he will do. Such an ‘inner 
seeing’ includes the Tiresian kind a prophetic knowing as well as the ‘interior 
visions' of a mystic. 


In respect of adpiotoc, I have opted for indefinity, an unusual [read obscure] 
English word derived c.1600 from indefinite. 


phaos. A transliteration of @dc - using the the Homeric doc. Since moc 
metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 
‘the spark’, of mortals, and, generally, either (i) the illumination, the light, that 
arises because of the Sun and distinguishes the day from the night, or (ii) any 
brightness that provides illumination and thus enables things to be seen, I am 
inclined to avoid the vague English word 'light' which other translations use, 
and which English word now implies many things which the Greek does not or 
may not; as for instance in the matter of over a thousand years of New 
Testament exegesis, especially in reference to the gospel of John. A 
transliteration requires the reader to pause and consider what phaos may, or 
may not, mean, suggest, or imply; and hopefully thus conveys something about 
the original text. 


Also, p@c S& IadvTa peyevnpeva suggests '[with] everything suffused in phaos' 
and not ‘everything became light’ as if to imply that suddenly everything was 
transformed into ‘light’. 


clear and bright. eb616v te kai iAapov - if one accepts the emendation evb616v 
[clear] then iAapdév might suggest the metaphorical sense of 'bright' (rather 


than the descriptive 'cheery') which fits well with the contrasting and following 
@oBe POV TE KAI OTULYDVOD. 


Downward. katwoepéc - cf. Appian, The Civil Wars, Book 4, chapter 13 - 
KatTwepec 6’ ETI TO MEHiov. 


stygian. For otvyvov, for stygian is a word which in English imputes the sense 
of the original Greek, as both its common usage, and its literary usage (by 
Milton, Wordsworth, Ralph Waldo Emerson, et al) testify. Some-thing dark, 
gloomy, disliked, abhorred. One might, for example, write that "that river looks 
as stygian", and as unforgiving, as the water of Styx - qpetAlKtov Xtvydc bbwp. 


serpent. 6@ei is one of the emendations of Nock, for the meaning of the text 
here is difficult to discern. Given what follows - re the smoke and fire - it is 
tempting to agree with Reitzenstein that what may be meant is a not an 
ordinary serpent but a dragon, 5pakovT1, qv. the Iliad (II, 308) and the seven- 
headed dragon of Revelation 12, 3-17. 


flowing (as in fluidic). The sense of bypdc here, since what follows - apatwc 
TETAPAYPEVNY KAI KaTIVOV am061 S0boav - does not suggest either 'watery' or 
‘moist'. Cf. Aristophanes, Clouds, 314 - tabt’ ap’ Emlotovv bypav NewedAav 
OTPENTALYAGD 5&10v Oppav - where clouds are described as flowing and in their 
flowing-moving obscure the brightness (of the day). 


aphonous ... phaos calling out. I follow the MSS which have @wtdc, which Nock 
emended to mupdc. While the emendation, given the foregoing mention of fire, 
makes some sense, it does render what follows, with the mention of @wtoc, 
rather disjointed. However, if - as I suggested above - dc is not translated as 
‘light', but, as with physis and Adyoc [qv. 5. below], is transliterated, then @wtdc 
here is fine, for it is as if "phaos was calling out" in an aphonous - an un-human, 
animal-like, and thus wordless - way from beneath the covering of darkness that 
has descended down, and descended with an indescribable noise. And aphonous 
here because covered - smothered, obscured, muffled - by the indescribably 
noisy darkness. Which leads directly to the mention of p@c and Adyoc in the 
next part of the text; that is, to the ascension of @@c and Adyoc. 


If one reads mupoc, then the interpretation would be that it is the fire which is 
calling out in an un-human, animal-like, and thus wordless way. 


5. 


Logos. Aoyoc. A transliteration, which as with my other transliterations, 
requires the reader to pause and reflect upon what the term may, or may not, 
mean, suggest, or imply. The common translation as 'Word' does not express or 
even suggest all the meanings (possible or suggested) of the Greek, especially 
as Word - as in Word of God - now imputes so much (in so many different often 


doctrinal ways) after two thousand years of Christianity and thus tends to lead 
to a retrospective re-interpretation of the text. 


Numinous. &yioc. Numinous is better - more accurate - than 'holy' or 'sacred', 
since these latter English words have been much overused in connexion with 
Christianity and are redolent with meanings supplied from over a thousand 
years of exegesis; meanings which may or may not be relevant here. 


Correctly understood, numinous is the unity beyond our perception of its two 
apparent aspects; aspects expressed by the Greek usage of ayioc which could 
be understood in a good (light) way as 'sacred', revered, of astonishing beauty; 
and in a bad (dark) way as redolent of the gods/wyrd/the fates/morai in these 
sense of the retributive or (more often) their balancing power/powers and thus 
giving rise to mortal 'awe' since such a restoration of the natural balance often 
involved or required the death (and sometimes the 'sacrifice') of mortals. It is 
the numinous - in its apparent duality, and as a manifestation of a restoration of 
the natural, divine, balance - which is evident in much of Greek tragedy, from 
the Agamemnon of Aeschylus (and the Orestia in general) to the Antigone and 
the Oedipus Tyrannus of Sophocles. 


The two apparent aspects of the numinous are wonderfully expressed by Rilke: 


Wer, wenn ich schrie, horte mich denn aus der Engel 
Ordnungen? und gesetzt selbst, es nahme 

einer mich plotzlich ans Herz: ich verginge von seinem 
starkeren Dasein. Denn das Schone ist nichts 

als des Schrecklichen Anfang, den wir noch grade ertragen, 
und wir bewundern es so, weil es gelassen verschmaht, 

uns zu zerstoren. Ein jeder Engel ist schrecklich. 


Who, were I to sigh aloud, of those angelic beings might hear me? 

And even if one of them deigned to take me to his heart I would dissolve 
Into his very existence. 

For beauty is nothing if not the genesis of that numen 

Which we can only just survive 

And which we so admire because it can so calmly disdain to betake us. 
Every angel is numinous 


wenn ich schrie. 'Were I to sigh aloud' is far more poetically expressive, 
and more in tune with the metaphysical tone of the poem and the stress 
on schrie, than the simple, bland, 'if I cried out'. A sighing aloud - nota 
shout or a scream - of the sometimes involuntary kind sometimes 
experienced by those engaged in contemplative prayer or in deep, 
personal, metaphysical musings. 


der Engel Ordnungen. The poetic emphasis is on Engel, and the usual 
translation here of 'orders' - or something equally abstract and harsh 
(such as hierarchies) - does not in my view express the poetic beauty 


(and the almost supernatural sense of strangeness) of the original; 
hence my suggestion ‘angelic beings' - of such a species of beings, so 
different from we mortals, who by virtue of their numinosity have the 
ability to both awe us and overpower us. 


came upon that physis. Came upon that which had the physis of darkness and 
then changed to become fluidic. 


Fire. A capitalization, since 'fire' here is suggestive of something possibly 
elemental. 


Air. A capitalization, as with Fire; ditto with the following Water and Earth. 


A possible alternative here might be to use the Homeric meaning of arp - mist - 
since ‘air' is just too general, does not describe what is happening, and thus is 
confusing. 


pnuema. For nvebpatvivedua. A transliteration, given that the English 
alternatives - such as ‘spirit’ or 'breath' - not only do not always describe what 
the Greek implies but also suggest things not always or not necessarily in 
keeping with the Hellenic nature of the text. 


This particular transliteration has a long history in English, dating back to 1559 
CE. In 1918, DeWitt Burton published a monograph - listing, with quotations, 
the various senses of mvebpa - entitled Spirit, Soul, and Flesh: The Usage of 
IIvedpa, Woxn, and Xapé in Greek Writings and Translated Works from the 
Earliest Period to 225 AD (University of Chicago Press, 1918) 


I incline toward the view that nvebdpa here - like Adyoc - does not necessarily 
imply something theological (in the Christian sense or otherwise) but rather 
suggests an alternative, more personal, weltanschauung that, being a 
weltanschauung, is undoctrinal and subtle, and which weltanschauung is 
redolent of Hellenic culture. Subtle and undoctrinal in the way that early 
alchemical texts are subtle and undoctrinal and try to express, or hint at 
(however obscurely to us, now), a weltanschauung, and one which is more 
paganus than Christian. 


coagulating. For ovppeplypeva, which suggests something more elemental - 
more actively joined - than just ‘mixed or mingled' together. 


pneumal logos. 1tvevpatikov Adyov. The term pneumal logos is interesting and 
intended to be suggestive and thus open to and requiring interpretation. In 
contrast, the usual translation is verbo spirituali (spiritual word), as if what is 
meant or implied is some-thing theological and clearly distinct from the 
corporeal, as Thomas Aquinas wrote in Quaestiones Disputatae de Veritate: Ex 
quo patet quod nomen verbi magis proprie dicitur de verbo spirituali quam de 


corporali. Sed omne illud quod magis proprie invenitur in spiritualibus quam in 
corporalibus, propriissime Deo competit. Ergo verbum propriissime in Deo 
dicitur. (De veritate, q. 4a. 1s. c2). 


6. 


apprehended the sense of that inner seeing. Given what follows, the English 
word 'sense' is perhaps appropriate here, rather than the inflexible word 
‘meaning’. 


phaomal logos. mwtewoc Adyoc. As with pneumal logos, this is suggestive, and 
open to interpretation. 


child of theos. vidc 800. The scriptural sense - 'son of god', for example Mark 
15.39, AAnO@c ovtoc 0 GVOpwitoc vidc Veod Np - is usually assumed; a sense 
which follows the general usage of vidc (son) as in Homer et al. But the later 
(c.2nd/3rd century CE) usage 'child' is possible here, a usage known from some 
papyri (qv. Papiri Greci e Latini, edited by Girolamo Vitelli). This also has the 
advantage of being gender neutral, for which see the note under avayvwpicac 
EQUTOD in section 19. 


logos kyrios. A6yoc Kupiov (cf. pneumal logos and phaomal logos). Invariably 
translated as ‘word of the lord', echoing the formula found in LXX (qv. for 
example Jeremiah 1.4 eyéveto Adyoc Kupiov mpdc pe) although, as attested by 
many papyri, kyrios was also used in the Hellenic world as an epithet both of a 
deity and of a powerful potentate [hence ‘logos kyrios' rather than 'kyrios 
logos'] implying respect and an acknowledgement of their authority and power. 


7. 


duration. For reasons I outlined in the The Art of Translation, and A Question 
About Time section of Appendix I, I prefer to translate ypdvoc as duration (or 
something akin) and not as 'time’. Briefly explained, the English word 'time' now 
denotes what the term ypovoc did not. 


tilted his head back. Perhaps suggestive of looking up toward the heavens, qv. 
the c. 2nd century CE writer Achilles Tatius (writing around the time the Corpus 
Hermeticum was written) who, in Leucippe and Clitophon, Book V, 3.3, wrote - 
avavEvOAC EiC OVPAVOD ‘WwW Zed, Ti TODTO’ END ‘Matvetc Hiv TéEpac 


unmeasurable. amepiopiotov - beyond being countable, impossible to be 
counted; from ap.8yntdc - countable. 


cosmic order. kdopoc. The word 'cosmos' by itself is probably insufficient here, 
for the Greek term Koopoc carries with it the suggestion that the cosmos is an 
ordered structure, an order evident in the observed regularity of heavenly 
bodies such as the moon, the constellations, and the planets. 


undefinable. amepidpiotov: A slightly different sense here to previously, and an 
interesting contrast with evbmepidpiotov - well-defined - as used by Strabo when 
describing the process of measuring and defining, in geographical terms, a 
region of the Earth: 


TO yap OnpElWHec Kai TO EVTIEPLOPLOTOV EKEel9Ev AaBEiv EOTIW, OD 
xpetav Exel O pewypapoc: ebiieplopiotov G€é, Stav f Motapoic f 6peow 
f OadAattn Svvatov H (Geography, 2.1.30) 


coming-into-being. yeyevnuévov. The meaning here is somewhat obscure. Is 
what is described a discovery of how the already existing and known cosmic 
order came into being, or the apprehension of a - or some sort of - cosmic order 
coming-into-being? Or does yeyevnpévov refer to phaos? 


8. 


quidditas of semblance. apyétunov ei6oc. The transliteration 'archetype' here is, 
unfortunately, unsuitable, given what the term archetype now suggests and 
implies (vide Jungian psychology, for example) beyond what the Greek of the 
text means. Appropriate words or terms such as 'primal-pattern' or 'protoform' 
are awkward, clumsy. Hence quidditas (11th/12th century Latin), from whence 
came 'quiddity', a term originally from medieval scholasticism which was then 
used to mean the natural (primal) nature or form of some-thing, and thus hints 
at the original sense of apyétumov. As used here, quidditas means exactly what 
apyYetvrov does in the text, sans Jungian psychology; sans modern ‘popular 
psychology’; sans expositions of hermetic/gnostic philosophy (or what is 
assumed to be a hermetic/gnostic philosophy) and sans expositions of Plato's 
philosophy. 


The whole passage - 10 APYETUTIOV El60C, TO MPOAPYXOvV Thc aPXC Thc alEepavtov 
- is concerned with various shades of apyn, and is rather obscure. apyn as the 
origin - 'the beginning' - of beings and thus of their eiSoc (the apyétumov), of 
their semblance, their type; and apyf - the primal before (1podapxov) that 
beginning, of beings - as that origin (that beginning) which has no end, no 
known limits, anepavtov. 


parsements. For otovyeiov, and thus avoiding the word 'elements' whose 
meanings, being now many and varied, somewhat detract from the meaning of 
the text. By a parsement - an unusual variant of partiment (from the Latin 
partimentum) - is meant the fundamental (the basic, elemental, primal) 
components or principles of 'things' as understood or as posited in Hellenic 
times; and whether or not these are undescribed or described in terms of a 
particular philosophy or weltanschauung (for example, as Air, Fire, and so on). 


deliberations of theos. BovAnc Veov. 'Deliberations' is the sense here; as in theos 
- whomsoever or whatever theos is - having pondered upon, or considered, a 


particular matter or many matters. cf. Herodotus [Histories, 9.10] - 6 pév ot 
TADTA OVVEBODAEVE: Ot 5E PPEVI AaBdvtTEC TOV Adyov avTiKa - where a similar 
following expression (AaBdévtec Tov Adyov) occurs. 


Translations such as 'will/decree of god' are, in my view, far too presumptive. 


tic AaBovdoa Tov Adyov. This is suggestive of theos having fully comprehended 
- completely understood - logos [qv. the passage from Herodotus, where the 
result of the deliberations was understood, approved of: 'taken to heart'], rather 
than of God ‘taking in the Word' or 'receiving the Word’. A 'taking in' from 
whence to where? A 'receiving' from where? 


re-presented. In the sense of a divine mimesis - pijinoic - which is the Greek 
word used here, and which mimesis is a important theme in ancient pagan 
culture, from Art to religion. It is tempting therefore to consider the suggestion 
that this mimesis by theos is akin to a masterful, a sublime, work of Art. 


Psyche. For woxn, and leaving untranslated so as not to impose a particular 
meaning on the text. Whether what is meant is anima mundi - or some-thing 
else, such as the 'soul' of a human being - is therefore open to debate, although 
I have used a capital P to intimate that it is, in the text, an important, and 
primal, principle, and might imply here the original sense of 'spark' (or breath) 
of life; of that 'thing' [or being] which [or who] animates beings making them 
‘alive’. 


9. 


male-and-female. appevd8naAvc. The theos - or deity/divinity/God - is both male 
and female, which can be interpreted as implying a bisexual nature, or 
androgyny, or hermaphroditism, or a being with the unique ability to both give 
birth and inseminate, or a being beyond all such mortal (causal) categories and 
assumptions. 


whose logos brought forth another perceiveration. (ieKbNnOE AOyw EtEepov Nodv 
Snpiovpyov. An interesting phrase, possibly open to interpretation, for it might 
suggest 'whose utterance [who by speaking] brought forth...’ 


Consider, for example, Psalms 33.6: 


TQ AOyW Tod KUpPlODV O1 OLPAVOI EOTEPEWONOAY KAI TO MvEvLATI TOD 
OTOLATOSC ADTOD NdOa H SOVaLIC ADTMOV 


ONay "9D PH IID wWwyl MAW A 77a 


with the Greek of LXX, literally translated, meaning "By the logos of the master 
[kbpioc] the heavens were established and, by the pnuema from his mouth, all 


their influence" [6bvapic], with the Hebrew stating it is m9 [Yhvh - Jehovah] 
who has established ax~aw [shamayim, the heavens] and His mma; [ruach, pneuma] 
their power. 


Hence, Poemandres might well be saying that is was by speaking, by the act of 
uttering or declaiming a logos, that this theos - whomsoever or whatever theos 
is - brought forth a[nother] perceiveration; that is, another way or means of 
apprehending - of knowing, understanding, and appreciating - the cosmic order. 


artisan. 5npiovpyov. It is tempting to transliterate - as demiourgos - so as not to 
impose a meaning on the text. Does the word here imply - as possibly with Fire, 
pneuma, etcetera - an assumed elemental force of principle? Or a demiurge who 
is a (or the) theos of Fire and pnuema? Or does it imply some creator, the Theos 
of Fire and Pnuema? Or is some sort of artisan meant? And is this an artisan 
who, possibly by memesis, can create/manufacture a sublime work of Art that at 
the very least enables us to perceive the cosmic order - the world - in a new way 
and who, being a theos, can also possibly create, perhaps as a work of Art, a 
new cosmic order? 


However, I incline toward the view, given what follows - €6npiobpynoe S1o1KNntac 
tivac emta [see below, fashioned seven viziers] - that what is meant here is 
artisan, rather than demiurge. 


fashioned seven viziers. €6np10bvpynoe HioiKNtac TIwac ENTH. 


The word é6npiovpynos occurs in Diogenes Laertius [Lives of Eminent 
Philosophers 3.1 (71) - 6T1 Kai TO DNOSElypa Ev HV aD’ OD AVTOV E6NHpLOvDPyNDE] 
in the section concerned with Plato, where the meaning is what someone (such 
as a worker or artisan) has wrought, fashioned, or produced. 


Viziers captures the meaning of 51o1Kntac (at the time the text was written) in a 
way that terms such as controllers, procurators, governors, do not, given the 
modern senses such terms now have and especially given the context, n 
Sioiknolc AVTIMV eipappéevy KaAeitar: that their administration - how these 
viziers discharge their duties; how they operate given their powers - "is 
described as fate." That is, is understood, by we mortals, as fate or destiny. 


Vizier is a term used in Persia (in its various older forms) and ancient Egypt (a 
transcription of a hieroglyph), and also later on in the Middle East and North 
Africa following the rise of Islam, to denote a person who governed or who 
ruled over - in the name of a higher authority - a particular region or territory or 
who had a particular sphere of influence; a role similar to the Viceroy of the 
British Empire. 


The seven viziers are the seven classical planetary bodies, named Moon, 
Mercury, Venus, Mars, Sun, Jupiter, and Saturn, and well-described in ancient 


texts, from ancient Persia onwards. Copenhaver [Hermetica, The Greek Corpus 
Hermeticum and the Latin Asclepius, Cambridge University Press, 1992, p.105] 
refers to some of the scholarly literature regarding these 'seven'. 


spheres. The context - the cosmic order, and especially the seven planetary 
viziers who surround or encompass - suggest the meaning of spheres (or orbs) 
rather than 'circles'. Cf. Sophocles, Antigone, 415-6 where KbKAoc could 
suggest sphere, or orb, or circle, but where circle seems apposite: 


XpOvov Tah’ Nv tooodTODV, EOT’ Ev ALDEN PEOW KATEOTH AapMpOC NAiov 
KUKAOC Kai Kady’ E9aATIE 


And long this continued until Helios with his radiant circle had established himself in 
middle-sky, burning us 


10. 


downward parsements ... logos of theos. Given that the MSS have ototyetwv 
tov Beod O TOD Veod Adyoc the meaning here is conjectural. 


‘Downward parsements' implies that the fundamental (elemental, primal) 
components by their nature had a tendency to descend, rather as rain descends 
down by nature and not because it is 'heavy' [cf. Xenophon, On Hunting, 5.3: 
apaviter 6€ Kai fH MOAAN S6Pd00c Kkatawepovoa avTK] Hence 'descending 
parsements' would also be an appropriate translation here. 


Regarding 98eo0b Adyoc, I have again opted for a transliteration since the 
common translation here of 'word of God' imposes a particular, Christian, 
interpretation on the text, (i) given that 'word of god' is most probably what 
Cyril of Alexandria meant by the phrase, since tod 9e0d Adyoc interestingly 
occurs in Cyrilli Epistula Tertia ad Nestorium: 


povoyevrc tod Veod Adyoc O EE avTHC yevvnOeic Thc ovotac Tod 
TATPOC O EK BEOd KANOWod VEdc GANOIV6G TO PWG TO EK TOD PwTdG O 
5u' OD TA MAVTA EYEVETO TH TE EV TH OLDPAVAL KAI TH EV TH yr 


only-offspring of the logos of theos, born from the essence [ovota] of 
the father, genuine god from genuine god, the phaos from the phaos, 
by whom all things in heaven and on Earth came into being 


and (ii) given that this paraphrases the Nicene creed of 325 CE, with the notable 
exception of povoyevrc tod 8eod Adyoc instead of Tov Yidov tod Beod tov 
povoyevn, the latter conventionally translated as 'only begotten Son of God’. 


Thus, were the translation of 'word of god' to be accepted, with the implied 
meaning from the Epistula Tertia ad Nestorium, then Poemandres is, apparently, 


here stating that 'the Word of God' - Jesus of Nazareth, true god from true god, 
Light from Light, and the only begotten son of God by whom all things in 
heaven and on Earth came into being - somehow bounded up to be reunited 
with the work of the artisan-creator (presumably, in this context, God) who is of 
the same essence [Opoovo1oc]. 


While this is a possible interpretation of the text given that Poemandres uses the 
same word, in reference to logos, as Cyril of Alexandria - ovbota (which correctly 
understood means the very being - the essential nature/physis, or essence - of 
someone or some-thing) - it does seem somewhat restrictive, considering (i) the 
many possible meanings, and shades of meaning, of both Adyoc and 8e6c 
(before and after the advent of Christianity and especially in the context of 
pagan, Hellenic, weltanschauungen) and (ii) how theos is described by 
Poemandres (for example, as being both male and female). 


fine artisements of Physis. Fine - ka8apoc; clean and free of defects. Artisement 
- the product of the skilled work of the artisan and the artist; their artisanship 
(cf. the 16th century English verb artize) and which artisements include beings 
of various kinds (including living and/or ‘archetypal’ ones). 


It thus becomes clear, especially given what follows, why transliterating mboic 
is better than translating it always as ‘nature’, as if pboic here implied what we 
now, after hundreds years of scientific observation and theories such as that of 
Darwin, understand as 'the natural world’, as a 'nature' that we are or can be or 
should be masters of and can and do and should control, and which we can (or 
believe we can) understand. 


Physis is capitalized here, as in section 14, to suggest the objectification that 
the text here implies; and objectified as possibly a being - whomsoever or 
whatever such a being is - or possibly as some apprehension/emanation of theos 
(whomsoever or whatever theos is), or some fundamental principle, or some 
form such as what we now understand as an archetype. This Physis, therefore, 
might or might not be Nature (as Nature was understood in Hellenic times) 
although, given what follows about Earth delivering (from her womb) living 
beings [ yh E€HveyKev an’ adtic a elye CHa... ] it might be that it is not 
Nature but something else, for example what may have been understood as the 
genesis of what we now denote by Nature. 


It is interesting that here it is "the descending parsements of physis" (not 
Physis) who were "left, devoid of logos" while in section 14 it is Physis that is, 
by implication, described as 'devoid of logos' - @Knoe Thv GAoyov popenv. This 
is often understood in the pejorative sense, as if this Physis, and the living 
beings devoid of logos - C@a jhveyKev &Aoya - in section 11, are somehow [to 
quote one translation] 'unreasoning' beings (or forms) - lacking in reason - and 
thus somehow [to quote another translation] 'irrational' compared to (and by 
extension somewhat inferior to) the 'son of theos', which mistaken and 
unnecessary value-judgements arise from interpreting and translating Adyoc as 


‘Word' or as meaning/implying 'reason'. However, logos is just logos, and devoid 
of (without) logos - &Aoyoc - could be, depending on how logos is interpreted, 
akin to a8avatoc said in respect, for example, of theos [@edv 6’ eivai C@ov 
a8avatov] or implying 'cannot be reduced to something else' and thus 
heterogeneous [ai 6& tabtyn KovpPETPOL GAOyot KaAEetoOwoav], or lacking the 
faculty of human speech (as in animals, who are not all 'brutish') or (more 
esoterically) suggestive of sans denotatum, of not denoting things or beings by 
assigning names or terms to them and thus not distinguishing them or marking 
them as separate from the whole, the unity, of which one type of wholeness is 
Physis understood as the goddess of Nature, as the creative force that is the 
genesis of, and which maintains the balance of, the life which inhabits the 
Earth. 


Substance. bAn. Since the Greek term does not exactly mean 'matter' in the 
modern sense (qv. the science of Physics) it is better to find an alternative. 
Hence 'substance' - the materia of 'things' and living beings - contrasted with 
ovota, essence. 


11. 


the perceiveration of that artisan. As previously, and like physis, both vovbc and 
Aoyoc are here objectified. 


spinning them around. 5iva@v poiTw. 
12. 


brought forth...a mortal. (meKbNnoOEV GVOPwitov. The word amekbnoev in relation 
to matnp perhaps refers back to where theos, the perceiveration, is described as 
being both male and female [appevd8nAvc] although whether the meaning here 
is the literal 'gave birth' or the descriptive 'brought forth' is interesting, 
especially a different word, e&nveyKev [which the English word delivered - in the 
sense of giving birth, of 'a woman having disburdened herself of a foetus' - 
usefully describes] is used in reference to the (female) Earth. This different 
usage, and the Epistle of James, written not long before the Poemandres 
tractate where ‘brought forth' is apposite [v.1.15 n 6€ apaptia anoteAco0eion 
amoKvel Pavatov] incline me toward ‘brought forth' here. 


In respect of &(vOpwitoc (often emended to “Av@pwioc) the sense here, as often, 
is the gender neutral ‘human being' - a mortal - and not 'a man’. 


image. 1op@n. Image in both senses of the English term - as outward physical 
appearance, and as the impression (or concept) that others may have of, or see 
in, a person. 


Image plays an important part in what follows; the image that the son of theos 


has of himself and sees reflected back to him and which image he loves. The 
image Physis has of him and sees a reflection of, and the image which he has of 
her and which makes him desire her. 


bequeathed to him all his works of Art. napé5wke Ta EXvTOD TAVTA 
S5nyiovpynpata. This is a very interesting phrase; theos as artisan, as artist, 
whose works - whose creations, whose artisements, whose divine 
re-presentations (ytpnotic) - apparently include both the cosmic order, the 
artisan mentioned previously, and we mortals. Less suggestive of the meaning is 
‘bequeathed to him all his (various) artisements'. 


13. 
that father. Reading natpi, with the MSS, and not the emendation mupt. 


Ingressing to the artisan's realm. yevopevoc ev th SnploupytKh o~aipa. The 
realm of the artisan: where the artisan works, and produces artisements and 
divine works of art, and where someone - here, the mortal, son of theos - can 
learn and master that skill and produce his own works. This realm is that of the 
seven spheres, the seven viziers. 


function. ta€ewc. Cf. Plato, Laws, 809d - nnep®v taEewe Eic pNvav TEp1d60vc 
Kai PNVOv cic EKACTOV TOV EVLAVTOV IVa WPI KAi OvOiat Kai EOPTAi TK 
IPOONKOVT ATOAgLPavVOVOaL EAUTAIC EKAOTAL TH KATA PUOID KyeoOai - where 
the sense is of the periodic, the orderly, functioning of things; of days into 
weeks, weeks into months, and of months into a year; and which functionality 
enables us to know when to celebrate and undertake the seasonal festivals and 
feasts. 


limit. tepimépei.a. Not here the literal Euclidean meaning of circumference [for 
example, Euclid, Elements, Book 13, Proposition 10 - emei ton eotiv n ABI'H 
Tlepimepera th, AEAH tlepimepeta] but rather of the limits, the boundary, set or 
marked by the seven spheres; a limit that the mortal, son of theos, is 
"determined to burst out past". 


imposed their strength upon the Fire. Cf. section 7 - nepiicoyeoOai To mdp 
Svvapet peytotn (the fire, embraced by a strong force). 


14, 

burst through the strength of the spheres. I follow the reading of the MSS, 
which have avappngac TO KPATOC TOV KUKAWV, amended by Scott and Nock to 
avappnéac tO KvTOC [burst through the container]. 


harmonious structure. Here, “ppovia implies the 'structure' of the kéoy0c, the 


cosmic order [qv. the note on koopoc in section 7] and which structure is 
harmonious [qv. appoviac Evappovioc in section 15]. 


vigour. evépyeia. The words 'force' and 'energy' bring too many irrelevant 
modern connotations to the text, and 'vigour' well expresses the meaning of 
evépyeia here, with the suggestion, as often elsewhere, of 'vigorous activity’. 


When she beheld. This, as what follows suggests, is Physis, personified. In 
respect of beholding such beauty, cf. section 8 - having seen the beauty of the 
cosmic order. 


on Earth, his shadow. tO okiaoya emi thc yc. Cf. Diogenes Laertius [Lives of 
Eminent Philosophers 7.146, Zeno] not especially for the similarity - TO Thc ync 
okiaopa - but more for the interesting section, preceding this mention of the 
shadow of the moon on Earth during an eclipse, of how the cosmic order came 
into being [142] and for the equally interesting following discussion [147] which 
concerns the attributes and images of theos - the god - who is described as 'the 
father of all', who has both male and female aspects, and which aspects of the 
divinity are given their classical pagan names with their areas of authority 
specified. The interest lies in how the classical gods, and the creation of the 
cosmic order, and thus Hellenic paganism, were understood and remembered 
not long after the Hermetica was written, and thus how they echo in part some 
of the metaphysical themes in, and the cosmogony of, the Poemandres tractate. 


Physis grasped |[...] intimately joined together. 1 6& pboic AaBovdoa tov 
EPWLLEVOV MEPLEMAGKN OAN Kai Eptynoav EpwpeEvor yap noav. The sense of 
ptyvvut here is that of a physical union, a sexual joining together - not of some 
‘philosophical mingling' of 'forms'. Similarly, mepimAéKw is not some ordinary 
‘embrace' but a sexual twinning (of limbs). Cf. Hesiod, Theogony, 375 - Kpiw 6’ 
EvpvBiv TéKev Ev MIAOTHTI ptyeion Aotpaidnv. 


jumelle. For 5\mAovc. The much underused and descriptive English word 
jumelle - from the Latin gemellus - describes some-thing made in, or composed 
of, two parts, and is therefore most suitable here, more so than common words 
such as ‘double’ or 'twofold'. 


deathful of body yet deathless the inner mortal. 8Bvntoc pEv 61a TO OMG, 
a8avatoc 6€ 61a Tov 0dO1WH5N KVOPWHoOV. Here, in respect of my choice of 
English words, I must admit to being influenced by Chapman's lovely poetic 
translation of the Hymn to Venus from the Homeric Hymns: 


That with a deathless goddess lay a deathful man 


In respect of ovoiw6nc, I prefer, given the context, 'inner' - suggestive of 'real' - 
rather than the conventional ‘essential’; although 'vital' is an alternative 


translation here, suggested by what Eusebius wrote (c.326 CE) about mac 
[phaos] pre-existing even before the cosmic order, with wc used by Eusebius to 
mean Light in the Christian sense: 


TO TE PHC TO MPOKOOPLOV KQi THY 190 AiWLYWY LVOEPaD Kai OLOIWHN 
oopiav Tov Te C@vTa [Historia Ecclesiastica, Book 1, chapter 2] 


The Light of the proto-cosmos, the comprehension and vital wisdom existing before 
the Aeons 


wyrd. For n eipappévn. A much better choice, here, than either 'fate' or 'destiny' 
given how overused both those words now are and how their interpretation is 
also now so varied. An overview of how the concept may have been understood 
in the late Hellenic period (around the time the Hermetica was probably 
written) is given in the 2nd century CE discourse De Fato, attributed to 
Plutarch, which begins by stating that eipapyévn has been described in two 
ways, as €vépyela (vigorous activity) and as obota (essence) - 


IIPGWTOv TOivuv tol, STL ElpappEevN Siy@c Kai AEyetTal Kai VOETTAL: A 
PEv yap EOTLVD EvEpyeta TN 6’ OVTIA 


of a wakeful one <...> There is some text missing, indicated by <...>, for after 
GbIvOG amd KbIvOD the MSS have xpateitai [mastered/ruled by - cf. 4 
Maccabees 2.9 h b110 ToD VépLODV KpaTEitat 614 TOV AoyiopOV]. Although some 
suggestions have been made as to this missing text (such as "ruled by love and 
sleep" [Epwtoc Kai bivov] - they are purely conjectural. 


16. 


<...> my perceiveration. Again, the suggestions for the missing text are purely 
conjectural. 


a mysterium esoteric. For KeKpvppevov pwvotnpiov. The term mysterium - a 
truth or insight or knowledge about some-thing, which is considered religious 
and/or metaphysical (‘hermetic’) and which is unknown/unrevealed to or as yet 
undiscovered by others, and hence 'mysterious' to them - expresses the 
meaning of the Greek here (as the word mystery by itself does not). Likewise in 
respect of esoteric - kept concealed or which is concealed/hidden to most or 
which is revealed to an individual by someone who already 'knows' what the 
mysterium in question is. 


Hence why I write a mysterium here rather than the mysterium, and why "a 
mysterium, esoteric even to this day", is better than the rather bland "the 
mystery kept hidden until this very day". 


possessed the physis of the harmonious seven. The seven viziers. A more literal 
translation would be 'possessed the physis of the [harmonious] structure of the 


seven’. Here, physis could mean 'character' (of a person) or some-thing more 
archetypal/elemental of which such character or personal characteristics are an 
outward manifestation. 


seven male-and-female humans. These seven humans, born from Physis, are 
thus akin to both theos and the child of theos who also have a male (a 
masculous) and a female (a muliebral) aspect. That is, although mortal - having 
been brought forth by and from divinities - these humans are, in their very 
being, both male and female and thus, in their creation, dissimilar to ordinary 
mortals, for reasons which Poemandres goes on to explain. 


In addition, these seven mortals have the same or a similar physis as the 
‘harmonious seven’. 


aetherean. For yietapotouc. therean is the metaphorical sense of ietapotovc 
here, not 'exalted' or 'sublime' (which imply some sort of human admiration or 
some sort of religious attitude/apprehension). For the sense is similar to what 
Dio Chrysostom wrote, in his tract on leadership, about the sons of Boreas, who 
- semi-divine - have the attributes of their father and who are depicted in and 
belonging to their natural realm: 


omotouc tovbc Bopedbac EeveOvenOnoay te Kal Eypawav ot ypageic 
EAaPOUVCG TE Kai PETAPOtOUC Taic TOD MATPOC abpatc OVVOEOVTAC 
[Orationes, 4.1] 


7etherean is used in the poetic sense - that is, 'supernal', meaning of the 
harmonious - the heavenly - cosmic order and also refined: of the essence, 
ovoia, and thus not just bAn, substance (qv. section 10). 


Primary explanation. 1p@tov Adyov [cf. Plato, Republic, Book 3 [395b] ei apa 
TOD I1PWTOV Adyov Siaowoopev]. An explanation of our origins, as mortals, and 
thus of the ‘first principle’ that forms the basis of the 'hermetic 
weltanschauung'. 


17. 


those seven came into being in this way. It is interesting to compare ‘these 
seven' with 'the 'nine' and the seven spheres (Saturn, Jupiter, Mars, Sol, Venus, 
Mercury, Moon) of the Somnium Scipionis described by Cicero: 


Novem tibi orbibus vel potius globis conexa sunt omnia, quorum unus 
est caelestis, extimus, qui reliquos omnes complectitur, summus ipse 
deus arcens et continens ceteros; in quo sunt infixi illi, qui volvuntur, 
stellarum cursus sempiterni. Cui subiecti sunt septem, qui versantur 
retro contrario motu atque caelum. Ex quibus summum globum 
possidet illa, quam in terris Saturniam nominant. Deinde est hominum 


generi prosperus et salutaris ille fulgor, qui dicitur Iovis; tum rutilus 
horribilisque terris, quem Martium dicitis; deinde subter mediam fere 
regionem Sol obtinet, dux et princeps et moderator luminum 
reliquorum, mens mundi et temperatio, tanta magnitudine, ut cuncta 
sua luce lustret et compleat. Hunc ut comites consequuntur Veneris 
alter, alter Mercurii cursus, in infimoque orbe Luna radiis solis 
accensa convertitur. Infra autem iam nihil est nisi mortale et caducum 
praeter animos munere deorum hominum generi datos; supra Lunam 
sunt aeterna omnia. Nam ea, quae est media et nona, Tellus, neque 
movetur et infima est, et in eam feruntur omnia nutu suo pondera. [De 
Re Publica, Book VI, 17] 


Nine orbs - more correctly, spheres - connect the whole cosmic order, of which one - 
beyond the others but enfolding them - is where the uppermost deity dwells, 
enclosing and containing all. There - embedded - are the constant stars with their 
sempiternal movement, while below are seven spheres whose cyclicity is different, 
and one of which is the sphere given the name on Earth of Saturn [...] 


Muliebral. For @nAvKkn. The term muliebral derives from the classical Latin word 
muliebris, and is used here to refer to those positive traits, abilities, and 
qualities, that are conventionally and historically associated with women. 
Muliebral is more expressive - and more redolent of the meaning of the Greek - 
than ‘feminine’, especially given how the word ‘feminine’ is so often misused 
(sometimes in a pejorative way). 


It should be noted that the older reading of 8nAvKT yap 0 anp makes Air - not 
Earth - the muliebral one. 


Lustful. For oyevtiKov. The sense is similar to €m8vpia as used, for example, in 
Romans 14.13 - thc oapKoc MpOvolav pN MoletoVe eic EmBvptac [make no 
intention regarding the flesh, to gratify its carnal desires] 


From AXther, the pnuema. &x 6€ ai€époc TO nvedya EAaPe. It is best to 
transliterate ai@np - as ther - given that it, like Earth, Air, Fire, Water, and 
pnuema, is an elemental principle, or a type of (or a particular) being, or 
some-thing archetypal. 


cyclic until its completion. péypi mep1d60v téAovc. I follow the reading of the 
Turnebus MS, taking mepiodoc to refer to a posited cyclic - periodic - cosmic 
order, of Aeons, which periodicity continues until its purpose is 
achieved/fulfilled/completed. 


18. 


the connexions between all things. Compare this unbinding of the cosmic bonds 
with the 'connexions' that make up the nine spheres in the Somnium Scipionis 


[qv. the quotation from Cicero, above]. 


bringing into being portions that were masculous with the others muliebral. 
EVEVETO TA PED APPEVIKH EV pEper TA 6€ ONALVKA OpOtwc. The meaning of 
aopevika and OnAvKG are not 'male' and 'female' but rather masculous 
(masculine) and muliebral (of or considered appropriate to women). 


propagate by propagation and spawn by spawning. The same Greek words - 
avéaveo0e and mAnObveoOe - occur in LXX, Genesis 1.22: nbAOynoEv adTa O 
B8edc AEywv avEdvEOVE Kai MANObvEOVe ["Theos praised them, saying: propagate 
and spawn"; Tyndale - "God blessed them saying, grow and multiply"; KJV - 
"God blessed them saying, Be fruitful and multiply"]. 


creations and artisements. ktiopata kai Snpiovpynpata. Although Kttopa is 
generally translated here as 'creature' (as also for example in most translations 
of Revelation 5.13) I incline toward the view, given the context, that the more 
general sense of a 'creation' (or 'created thing') is meant - cf. Strabo, 
Geography, Book 16. 1 [Ne Eo Ktiopa NH BaBvAwv] where what is described is a 
construct, a creation - a work constructed by or on behalf of someone. Here, 
what is described are the creations of theos. 


In respect of 'artisements'’, see section 10. 
the perceiver. 0 Evvovc. 


Eros as responsible for death. tov aitiov tod Bavatov Epwta. The consensus is, 
and has been, that €pwta here signifies 'carnal desire' - or something similar - 
so that it is assumed that what is meant is some sort of ascetic (or Gnostic or 
puritanical) statement about how sexual desire should be avoided or at the very 
least controlled. However, this seems rather at variance with the foregoing - 
regarding propagating and spawning - which inclines me to suggest that what is 
meant here is 'eros', not necessarily personified as the classical deity (n5’ "Epoc 
Oc KGAALO TOC EV AHavatotol Geoiol NaVtTwv 6 GVedv MavtTwv tT’ aAvOpWHwv 
Sdauvatai Ev otNPEoo1 Voov Kai Enippova BovAny), although the comparison is 
interesting, but rather as an elemental or archetypal principle, akin to vodc and 
Adyoc. Consider, for example, the following from Daphnis and Chloe, written by 
Longus around the same time as the Corpus Hermeticum: ndvtwe yap obbeic 
EPWTA EMVYED TF MEVEETAI PEYPIC HV KKAAOC Ff Kai OPOAAPO! PAEMWOD [Book 1, 
Proem, 4 - "no one can avoid or has ever been able to avoid Eros, while there is 
beauty and eyes which perceive"]. In modern terms, few - poetically, 
metaphorically, none - have avoided or could avoid, at some time in their life, 
the unconscious power of the anima/animus. 


Eros - as some-thing similar to an archetypal principle, applicable to or of 
(existing in/part of) "all beings/creations/things" - might also go some way 
toward explaining the kai nadvta Ta Ovta that follows in the text (for example in 
the Turnebus MS) for which various emendations have been proposed, 


including omitting it altogether. 
19. 


foreknowing, through wyrd.....coagulations. The foreknowing of theos, which 
enabled theos through wyrd and the cosmic structure to 'found the 
generations’. The coagulations, the copulation, of beings (created things). 


self-knowledge. avayvwptoac Exvtov. A pedantic aside: here, as often 
elsewhere, I have gone against convention (grammatical and otherwise) by, 
where possible, choosing neutral personal pronouns, thus avoiding sentences 
such as "And he who has self-knowledge..." This sometimes results in using 
third person plural pronouns - such as 'their' and 'they' - as if they were 
personal pronouns, or using constructs such as "the one of self-knowledge" or 
“whoever has self-knowledge". In addition, it should be noted that the 
grammatical categorization of a word (male, female, gender neutral) is only a 
grammatical categorization and does not always reflect the nature of the being 
that that word denotes or refers to. 


a particular benefit. to tepiovo1ov ayaddv. Literally, 'the particular benefit' [an 
alternative, possibly better, translation would be 'the esoteric benefit']. What 
the text refers to is not some abstract 'good' but rather what is good for, what 
benefits, the person. Thus, self-knowledge can lead to a particular, a specific, 
benefit. 


perceptively. aio8ntac - cf. Strabo, Geography, Book 3, chapter 5.1, a 
description of a high tide; of the sea, due to the moon, begin to 
perceptively/visibly both rise and go far onto the shore - apyeo0ai S1015eiv trv 
OaAaTTav kai EmPaivelv Thc yc aioOntwac pExp1 pEegovpavroewec. 


20. 


to discover things. That is, discover/apprehend for yourself, to reveal (dis-cover) 
the nature of things, and thus fully understand them; qv. section 3 (‘apprehend 
the physis of beings’) and section 6 (‘then discover phaos and become familiar 
with it') and section 7 (‘such I observed and discovered because of those words 
of Poemandres'’). 


why death is expected for those who are in death. 614 tl &Elot Eioi Tod Bavatov 
Ol Ev TM Oavatw 6vtec. Somewhat obscure, given the phrase ‘in death' and 
given that what follows - "because originally..." - does not really offer an 
explanation of it. 


I take the meaning of &€16w here to be 'expect' rather than 'worthy' given (i) 
what the English phrase ‘they are worthy of death' (or 'they deserve death’) 
implies, an implication - a moralizing attitude - that is not justified by either the 
immediate context or the rest of the text, and (ii) usages such as (a) vbv nap’ 


DEV TO ALVTO AELOdpEV KOpiCeoOar ['we now expect to receive the same from 
you'; Thucydides, Peloponnesian War, Book 1, chapter 43] and (b) ®ote obK 
O\KTODV Ot TOLODTOL GELOt Eiolv, KAAG TIwptac ['they are expected to be 
punished not pitied', Hyperides, Orations Against Philippides, 2.12] 


Nourishes. a~p6Seveta here is obviously metaphorical, as it literally means "is 
irrigated/watered" as in Diodorus Siculus when he describes India - ta MOAAG 6€ 
The xwpac apSevetar Kai 614 Toto Sittobe Exel tTobC KAT’ ETOC KapTIOvC ['much 
of the land is irrigated which is why there are two yields a year'; Bibliotheca 
Historica, Book 2, 35.3] 


21. 


progress within themselves. cic abtov ywpei. Literally, ‘progress to (or 
proceed/advance toward) him', with the usual assumption being that it is theos 
that is meant (hence, 'proceed toward theos'), with the alternative translation, 
of 'progress to themselves', ignored. However, given the immediate context - of 
a self-discovery - and given examples such as Mark 7.15 (ciomopevdpievov eic 
avtov, entering into him) and given that (insofar as I understand it) the tractate 
concerns (i) self-knowing, (ii) a 'mysterium' that is esoteric, and (iii) a desire to 
know and to understand 'the physis of beings’, rather than a religious 
‘progressing toward god' a la Thomas a Kempis, then I am inclined to favour the 
somewhat radical translation of 'within themselves’. 


the father of all beings. 0 Mathp TOV OAwv. The word ‘all' by itself does not 
really capture the sense of 6Awv here, which is ‘all beings'. The phrase 6 mathe 
tv OAWDV occurs in many other writings, some of which are Christian. For 
instance in the Tod ayiov Tovotivovv mpd0c Tpb@wva Tovdaiov AidAoyoc [The 
Dialogue of Justinus with Trypho, a Jew] where it is said in the context of Christ 
being crucified, dying, and then being raised again by ‘the father of all' for the 
benefit of all human beings - tov Exvtod Xpio tov DMEP TMV EK TIAVTOC pEvOUG 
AvOpwWMwv O NATHP TOV OAWDY TAC MAVTWY KaTaPaAC AvaAbEECOOVaI EBOVANON (xcv, 
2). 


However, interestingly and relevant here, the phrase also occurs in the polemic 
by Irenaeus against the 'heresy of gnosticism' - the Adversus Haereses [EAeyyxoc 
KQL GVATPOTI THe wevdWvobpOV pvwoEew] - written not long before the 
Poemandres tractate: 


petabobvat oo1 GEAW Thc Epc yapitoc EmE161] O MATHS TOV GAWDV TOV 
OYyEAdv oov Sianavtoc PAEMEL IPO MPOGOWIIOV AVTOD O HE TOMOC TOD 
peyé8ouc ev npiv Eott 6u' Huae EyKataothoat (Book I, Chapter 13, 3) 


I desire to pass on to you my Charis because the father of all beings 
has observed that your angel is constantly before him 


These are the words Irenaeus ascribes to a person called Marcus, 'the heretic’; 
words used by this person skilled in the trickery of sorcery (uayiKfc Kvpetac 
ELIELPOTATOV) to, apparently, entice men and wealthy women to be his 
followers. Irenaeus then goes on, in a passage also quoted by Eusebius in his 
Historia Ecclesiastica (4.11.5), to describe some of the rites - the 'disgusting 
initiation into the mysteries’ - of these people, and which rites include a 
‘mystical marriage’ (IvEvEATIKOV yayoVv) as well as a doxology to 'the father and 
the mother’, cic 6vopa XyVWOTOV MATPOCG THV OAWD Eic GANVELAv PNTEPA THD 
mavtwv, and which doxology, with its contrast between 6Awv (ascribed to the 
father) and ma&vtwp (ascribed to the mother) may go some way toward 
explaining the meaning of 6Awv as used here, in the Poemandres tractate, given 
that pntépa navtwv - as aia, Earth Mother - is the subject of, among other 
things, one of the Homeric hymns, Etc [jv Mntépa Ilavtwv, where She is 
described as mpéofiotoc, the elder among beings, and the mother of the gods, 
Bea@v pnt. 


Thus, 1atp0c THv OAwv as the father of all beings, and pntépa THav nd&vtTwv as 
the mother of being, of all Life, both mortal and immortal. 


22. 


respectful deeds. ooioic. A difficult word to translate, given that most of the 
English alternatives - such as religious, pious, holy, devout, blessed, sinless, 
saintly, humble - have acquired, over centuries, particular religious meanings, 
often associated with Christianity or types of asceticism; meanings which, in my 
view, are not or may not be relevant here, and whose use would distort one's 
understanding of the text. 


The correct meaning is someone who, aware of or sensitive to the difference 
between the numinous and un-numinous [regarding 'numinous'’, see the note on 
ayioc in section 5], seeks to avoid, in their behaviour, what might cause them to 
hubriatically 'overstep the limits' and thus unbalance them, so taking them 
away from that natural balance and that respect for the numinous, which they 
personally, by their (or a particular) way of living (personal, religious, spiritual, 
mystical, or otherwise) seek or desire to cultivate, or which (and importantly) is 
a natural part of their admirable (and often admired) character. For example: 


EKELDOG YE PTY DEVOv obIIOT’ EANYEV We TodbC BEodc Oio1TO OLBEV 
NTTOV OOtoIG EPyolc Ff Ayvoic tEepoic HSeoOar HAAG NV Kai ONOTE 
EVTVYOIN OVK AVOPWMWwY DIEPEMPOVEL HAAG BEoic yapIv Sei Kai 
Bappwv mAstova EOvEv f OKVODv Nby_eTo EiOioTto 5€ PoBobpEvOC PEV 
i\Aapoc maiveoOat evtvya@v 6& mpioc eivai [Xenophon, Agesilaus, 11.2] 


this person, whom I praise, never ceased to believe that the gods 
delight in respectful deeds just as much as in consecrated temples, 


and, when blessed with success, he was never prideful but rather 
gave thanks to the gods. He also made more offerings to them when 
he was confident than supplications when he felt hesitant, and, in 
appearance, it was his habit to be cheerful when doubtful and 
mild-mannered when successful. 


For these reasons, I have translated not as one English word, but as the phrase 
‘respectful deeds'. See also the note on evboeféw below. 


honourable. «ya86c. The sense is not of being 'good' in some moralistic, 
sanctimonious, superior, way, but rather of being of noble character, as for 
example described in the Corpus Aristotelicum: 


thc 6€ PPOVHGEWC EOTL TO BOVAEVOAGOAL, TO KPival TA KYAOK Kai TH 
KOKO Kai MAVTA TA EV TH Piw AipeTa Kai MELVKTA, TO yPTOOaL KO 
KQAMC Toic DIGPYOVOIW KyaGoic, TO OWLATOal OpOdc [De Virtutibus et 
Vitiis Libellus 1250a] 


It is part of wisdom to accept advice, to distinguish the honourable, 
the dishonourable, and all that is, in life, acceptable or to be avoided; 
to fairly use all resources; to be genuine in company 


refined. ka8apoic. Literally it means 'physically clean', often in the sense of 
being in a state of ritual purification: qv. the inscription on one of the ancient 
tablets (totenpasse) found in Thurii - Epyopai €k KaHapw@v KaBapa yOoviwv 
BaotAeia (in arrivance, purified from the purified, mistress of the chthonic). 


Since the English word 'pure' is unsuitable given its connotations - religious, 
sanctimonious, political, and otherwise - I have opted for the not altogether 
satisfactory ‘refined’. 


compassionate. €Aenpoo1. Those who undertake merciful, charitable, humane, 
deeds; qv. Luke 11.41 (mAnv Ta Evdvta OTE EAENLOOKVHD, Kai 160d 1avTAa 
Ka0apa Dpiv Eotiv), Acts 10:2, KTA. 


aware of the numinous. evoeBovot. As with ootoic, evoeBéw is a difficult word to 
translate, given that most of the English alternatives - such as reverent, pious - 
have acquired, over centuries, particular religious meanings, often associated 
with Christianity or types of asceticism. The correct sense is 'aware of the 
numinous’', and thus imbued with that sense of duty, that sense of humility - or 
rather, an awareness of their human limitations - which makes them appreciate 
and respect the numinous in whatever form, way, or manner they appreciate, 
feel, intuit, apprehend, or understand, the numinous, be it in terms of the gods, 
the god, Moipai tpipop@oi pvnpovec t’ Epivvec, God, or whatever. It is this 


awareness which inclines a person toward 'respectful deeds' [qv. Ooiotc, above]. 


soon acquire knowledge of the whole. ev0vc Ta IdvTAa yoweITCovol1. Knowledge 
of 'the whole picture’; of what has been and is being discussed: perceiveration; 
the cosmic structure; the nature of humans; the seven viziers; and so on. The 
sense is not "gnosis of all things", which - in its hubris - is incompatible with the 
immediately proceeding mention of eboeBéw and ootoic. 


affectionately gracious toward. There are two ways of interpreting Tov T1aTépa 
\AGOKOVTaL HyYaTINTIK@c and what follows. (i) As if it is some kind of Christian 
eulogy by the faithful, with mention of "lovingly propitiating the father" and the 
"singing of hymns" to him; and (ii) in a rather more religiously neutral way with 
phrases such as iAdGoKOVTal KyamntiK@c and words such as bylvedow 
suggesting the more Hellenic "affectionately gracious" and "celebrating in 
song". I have chosen the latter, as it is, in my view, more in harmony with the 
rest of the text. 


the influencing impressions. aio@noeic. What is meant here is not simply 'the 
[bodily] senses' nor what is perceptible to or perceived by the senses, but rather 
those particular impressions, conveyed by the senses, which influence a person 
in a way which is disliked because they do or they can affect a person ina 
manner detrimental to their immortality. That is, not all 'feelings' nor all 
‘sensations’ are meant but only those which impresses upon [cf. Circero, 
Academica, 2.6, impressum effictumque] a person in a certain way and thus 
affect that person also in a certain way, as ‘impressionable feelings' do: 


avtoc 6€ 61a MoNnPaAtTwWv PLiAocoog*et, KXHAIEP Hotobdc te Kai 
Fevowavnc Kai Epme6oKAnc Kpttnpiov 6€ tov Adyov Elle: THC TE 
aioO@noeic pt aKkpiPpeic DIdpPYElv MNO yobdv [Diogenes Laertius, 
Parmenides, 9.3] 


he himself, through the form of verse, presented his knowledge, as did 
Hesiod, Xenophanes and Empedocles, stating that it was a way of 
judging what was reasonable since impressionable feelings were not 
an accurate enough starting point 


This is the type of ‘impression’ - the type of influence - meant by some 
alchemical texts, for example, in the Compound of Alchymy, by Ripley, 
contained in the Theatrum Chemicum Britannicum ['the Body of the Spryte 
taketh impression’ (ix. xi)] and also, some centuries later, by Hume in his 
Treatise on Human Nature ['those perceptions, which enter with most force and 
violence, we may name impressions' (I. i. 12)]. Cf. also Aristotle, Poetics 1451a - 
tov 6€ pnkovc Opoc O PEV 1pdc TObC AyYOvac Kai THY aioOno od Tic TExvNC 
eéotiv - where what is meant is the 'impression' made upon an audience, which 
thus influences them. 


the bad. The usual translation of kakoc here, as often elsewhere, is ‘evil’. 


However, I regard such a translation as unhelpful, given that the English word 
‘evil' is (1) now often interpreted and understood in a moralistic, preconceived, 
way according to some theological dogma/criteria and/or according to some 
political/social doctrine, and (2) that it does not denote what the classical and 
the Hellenic term kaxk6c does. 


Classically understood Kak6éc is what is bad in the sense of some-thing rotten or 
unhealthy, or - the opposite of k&Aoc - what is displeasing to see. kKak6oc is also 
what is unlucky, a misfortune, and/or injurious, as for example in The 
Agamemnon 


TO HED yovaika IpM@tov apoevoc Stya 
no8at Sopoic Epnpov ExMayAOvV KaKOV (vv. 862-3) 


Primarily, for a lady to be separate from her mate - 
To remain unprotected by family - is a harsh misfortune 


When applied to a person, the sense is of a 'rotten' person; someone with bad, 
harmful, physis; a bad - dishonourable, weak, cowardly - personal character; 
someone whose nature, for examples, inclines them toward doing harm and 
doing what is generally considered to be wrong. 


This sense is still appropriate to Hellenic usage. For example, in respect of 
Romans 12.17 with its contrast of kakoc and kaAoc: 


pndevi KaKOV AVTi KAKOD ANOG61H6VTEC MPOVOODPEVOL KAAG EVWILOVD MAVTWV 
avOpwIIWwv 


Do not render what is bad with what is bad; rather, show concern for what all 
humans see is good 


Similarly with the synonym oampoc, as for example in Luke 6.43-5: 


Ov yap Eotiv S€v6pov KaAOV MOLOdv KAPIIOV Capdv, OLbE MGALV 
5év6pov oOalpov Mo1obv KAPMOV KAAGD, EkaOTOV yap Sévhpov EK TOD 
iSiov KapIOD ylvLWOKETAL: O XAyabdc GVOpwiioc EK TOD Ayabod 
Onoavpod tic Kapbhiac MpOMPEepEl TO KAYABSD, KAI O MOVNPOC EK TOD 
TOVNPOV MpOMPEPEL TO MOVNPOV: EK yA TEploGEvATOC Kapbiac AaAEt 
TO OTOLA AVTOD 


For no healthy tree brings forth rotten fruit just as a rotten tree 
cannot bring forth healthy fruit. For each tree is judged by its fruit. A 
good person from the store of good in their heart brings forth what is 
good, and a bad person from their bad store brings forth what is bad; 
for it is because of an overflowing heart that the mouth speaks. 


23. 

hubriatic. soeBéo1; someone lacking in or who is arrogantly disdainful of 
o€Bopat, of what is regarded as honourable, revered, respected. Someone who 
is thus 'hubriatic'. It is the opposite of eboeBéw, that is, the opposite of someone 
who is aware of and respectful of the numinous. 


the avenging daemon. t® Tyiwe@ Saipov. 


Tipwpd® is an epithet of the god Mars, mentioned by Cassius Dio Cocceianus in 
his Historiae Romanae when he recounts how Caligula, celebrating the murder 
of someone, sent three daggers to the temple of Mars the Avenger, in Rome, as 
offerings to the god - €1gibia toia tH Apet TH Tipwe@ éc [Book 59, chapter 22 
Vol |i 


Correctly understood, a 5atjiwv (daemon) is neither a 'demon' nor one of the 
pantheon of major Greek gods - 9¢oi - but rather a lesser type of divinity who 
might be assigned by those gods to bring good fortune or misfortune to human 
beings and/or to watch over certain human beings and especially particular 
numinous (sacred) places. 


which tests them. kai tovtov BaoaviCel. The sense here is rather obscure, with 

some proposed emendations (for example, obVtwc, and todto for todtov). I take 

the sense here of BaoaviCw to be 'tested', as in being 'put to the test'; a sense in 
accord with what precedes and with what follows. 


24. 


Anados. &vo6soc. A transliteration, as the word has specific meanings in ancient 
Greek 'mystery cults' and in Hellenic 'mysticism', one of which meanings is the 
ascent, or progress, or journey, of the initiate/individual toward their goal, 
however that goal/ascent/progress/journey is described and/or understood, 
and/or represented (symbolically, mythologically, or otherwise). Quite often, the 
journey - the 'way up' - is described as the one between the living and the dead 
(the next life) or as one from the chthonic (the underworld) to our mortal world; 
which journey sometimes involves a symbolic/mythological death and then a 
rebirth. 


the dissolution of the physical body allows that body to be transformed. &v th 
AVAALGEL TOD OWEATOC TOD DALKOD TAapAabibwc ALTO TO OMpa Eic GAAO{WOLD. 
Literally, 'in the dissolution of the material body it hands over that body to 
alteration’. 


ethos. foc. Here, ethos in the personal sense; the 'spirit' - the personality - of 
an individual: their traits, character, disposition, nature, temperament. 


25. 


in the first realm. The sphere of the Moon, the first of the seven 
planetary/alchemical/astrological spheres, realms, or emanations - the eBSopac; 
hebdomad, septenary system - that, in respect of the journey (avo6o0c) of the 
mortal toward immortality, form the basis of, are emanations of, the harmonious 
cosmic structure (qv. sections 9 and 14). On this journey, the mortal passes 
through each realm - sphere - in turn. 


which grows and which fades. Cf. Sextus Empiricus - tavtnv 6 Htoi aveNntiKTD 
1) pelwtiknv [Adversus Mathematicos, IX, 393] 


arrogance of command. Reading binepneaviav not npomaviav. 
26. 


ogdoadic physis. 0oyS0atikhv @voiv. An interesting and important term, often 
overlooked and often misinterpreted. What is meant is not arealm - Cwvn - or 
sphere, similar to but 'beyond' the seven realms, but rather 'of what' the mortal 
has become, is reborn as, at the end of the journey: partaking in and being of 
‘the ogdoadic physis', and thus sharing the being/existence of those who have, 
or who have attained, that particular type of being/existence/physis. The 
existence, that is, of an immortal beyond the seven emanations. 


with the others there, celebrates the father in song. buvei ovv toic oval TOV 
Tratépa. Again - qv. section 22 - not 'hymns' in the Christian sense but rather 
celebrating in song/verse/chant; celebrating the father of this mortal, the parent 
of all mortals, and 6 natnp THv 6Awv, the 'grandfather' of all beings (qv. section 
21). 


force. 5bvapic. Cf. section 7. Those forces, those particular powers - or, more 
precisely, that type (or those types) of being(s) or existence - that are not only 
beyond the septenary system but beyond the ogdoadic physis of those mortals 
who have, because of their journey («vo60c) through the septenary system, 
achieved immortality. 


It is therefore easy to understand why some considered there were, or 
represented their understanding/insight by, 'nine' (seven plus two) fundamental 
cosmic emanations, or by nine realms or spheres [qv. the quote from Cicero in 
section 17] - the seven of the hebdomad, plus the one of the 'ogdoadic physis' 
mentioned here, plus the one (also mentioned here) of what is beyond even this 
‘ogdoadic physis'. However, as this text describes, there are seven realms or 
spheres - a seven-fold path to immortality, accessible to living mortals - and then 
two types of existence (not spheres) beyond these, accessible only after the 
mortals has journeyed along that path and then, having ‘offered up' certain 
things along the way (their mortal ethos), 'handed over their body to its death’. 
Ontologically, therefore, the seven might somewhat simplistically be described 
as partaking of what is 'causal' (of what is mortal) and the two types of 


existence beyond the seven as partaking of - as being - 'acausal' (of what is 
immortal). Thus, Poemandres goes on to say, the former mortal - now immortal - 
moves on (from this first type of 'acausal existence') to become these forces 
(beyond the ogdoadic physis) to thus finally ‘unite with theos': abtoi cic 
Svvapetc Eav tovc napa616da01 Kai S6vvapetc yevdpEevot Ev Ve yivovtar. 


26. 


become united with theos. €v 8e®@ yivovta. Literally, '[they] become in theos', 
or '[they] enter into theos', although given what follows - BewOnvat - what is 
meant is 'become of/be united with theos', and thus 'become-of' what is no 
longer mortal but rather both immortal and 'of theos'. 


become of theos. BewO8nvar. This does not mean 'made divine/god', or 'achieve 
divinity’ or ‘become god/a god’, or deification, but rather, having become 
immortal, to be (re)united with theos and thus, by such a 'becoming', re-present 
(become-of) in that new (acausal) existence the numinosity of theos, and which 
return and re-presentation is the real aim of our mortal lives and the function of 
Aodyoc, and of the Adyot (such as pneumal logos and the phaomal logos). That is, 
as explained in some of the rather neglected works of Maximus of 
Constantinople [qv. Migne Patrologiae Graeca, 90 and 91], @eworc in the sense 
of reunited with theos - ultimately because of ayamn - without actually being or 
becoming ‘a divinity' or 'God': 


THe Ell TH OewOhvai TOV GVOpwitov pvOTIKTC Evepyetac AnNwEeTar 
TEPAC KATA MAVTA THOTIOV ywpic POvNc SNnAovOTI Tic MPdC AVTOV KAT 
ovotav Tavtdotntoc. Queestiones ad Thalassium de Scriptura Sacra, 
XXII [Patrologiae Graeca, 90, c.0318] 


the end of the opus mysterium of human beings becoming of Theos 
can be in all ways except one, namely that of having the identity of 
His Essence 


the noble goal. to «ya8ov téAoc. This might well be taken as an axiom of the 
‘hermetic' weltanschauung presented in this tractate. In respect of cya8d6c as 
honourable/noble, see the note in section 22. 


those who seek to acquire knowledge. Given the use here of the word yv@oic, 
the sense could be interpreted, and has by others been interpreted, to mean 
‘those who seek to acquire/attain gnosis’. 


other mortals can - through theos - escape. I take the sense of owCw here be to 
‘escape’, for the English word 'saved' now imposes, after nearly two thousand 
years of scriptural exegesis and preaching, various religious preconceptions on 
the text. Also, the usual translation of 'saved by god' is somewhat at variance 
with the hermetic/gnostic weltanschauung which suggests a progression - 


&vobdoc - through the realms/spheres in order to attain immortality. 


For the 'escape' is from the mortal to the immortal, and therefore to be 'saved', 
because of theos, so that (qv. section 21) they can "progress to return to Life" 


27. 


joined with those forces. The meaning here is somewhat obscure, although it 
possibly signifies that Poemandres leaves the mortal realm and rejoins - returns 
to - his existence, beyond the hebdomad, where those forces/powers exist. 


an insight of great importance. peyiotnv 9éav. An important ‘insight into' the 
workings of the cosmos, immortality, and the nature of mortals, rather than 'a 
vision' or a 'revelation’. 


awareness of the numinous. See the note on 'aware of the numinous'/evoeBéw in 
section 22. 


earth-bound mortals. av6pec ynyeveic. The literal meaning is 'earth-born 
mortals’, which is rather obscure here, although what is meant is probably not 
the somewhat pejorative 'primordial/primitive' type [qv. ott Ev TH aKPOTIOAL 
TAVTN EpexPEoc Tob ynyevéoc AEyopéevov Eivai vnoc, Herodotus, 8.55; and 
GAAo1 6€ ynyeveic Kai yaAKaombac, Strabo, 10.3] nor even the 'earthy/rural' 
type [qv. pf) plononc Enimovov Epyaoiav kai yewpyiav b10 ‘Yytotov 
EKTLOpEVNV, LXX, Sirach 7.15] but rather the contrast, mentioned in section 15, 
between those 'deathful of body' and the 'deathlessness of the inner mortal’; 
with a similar contrast occurring in Plato [ovbSév yap ynyevéc OAvpTIwv 
EVTULOTEPOV GAA’ O TlEpi woyTc HAAwWC S0EaCwv Ayvoet we Pavpaotod TovTOV 
KTHpatoc apeAdet, Laws 727e]. Hence my suggestion of 'earth-bound', which is 
apposite considering what follows - oi pé9n Kai bivw Eavtovc EKbe 5WKOTEC. 


sleepfulness. To translate Ubmvoc here as simply 'sleep' is not particularly helpful 
to the reader, as what seems to be implied is not normal everyday 'sleep' - a 
necessity for all humans - since such normal healthy sleep is a strange 
companion for ‘intoxicating liquor’. Regarding tmvoc, Jebb in his commentary 
on Antigone in respect of bivoc 0 Havtoynpwe (v.606) mentioned that "sleep, 
the renewer of vigour, could not be described as ‘bringing old age to all'. Nor 
can the epithet be explained as 'enfeebling all', in the sense of 'subduing them’; 
nor, again, as ‘attending on all, even to old age’," which led him to write that 
Iavtoynpwec was probably corrupt and to suggest, as some others had done, an 
emendation. 


The fact that sleep personified, as Hypnos/Somnus, is the brother of Death [qv. 
Ev0’ “Yrnvw EvpBANto Kkao1yvyAtw Oavatoro, Iliad, 14.231] is also in favour of 
normal, healthy, sleep not being meant, as does what follows - 8eAydopEevor bIvw 
aAdyw. Thus a possible alternative would be to interpret bmvoc here somewhat 
metaphorically, either as a 'state of mind' (such as 'sleepwalking through life’) 


or as something akin to soporation (an underused English word, from the Latin) 
with the meaning here of ‘an inclination or a tendency to sleep excessively or 
unnecessarily; to be inactive, drowsy, sleepful; disconnected from reality’. 
Hence my tentative interpretation - 'sleepfulness'’. 


unknowing of theos. cypwoia tod 9eob. Unknowing is a more suitable English 
word - given its meaning, usage (past and present) and given the context - than 
‘ignorance’ 


stop your drunkenness. navoaobe 5€ kpainaA@vtec. Literally, 'cease to be 
intoxicated’. It is interesting to compare this preaching to what Plutarch wrote 
about Demosthenes: 


o6vpopévov 6 tod Annoo8Evovuc mpdc AVTOV OTL MAVTWV 
MIAOMOVWTATOC WV TOV AEyOvTWV Kai pKpOD bEWV KATAVAAWKEVAL 
THY TOD OWLATOC AKpND Eic TODTO YAP OK Exel 1pd0c TOV HHpov, 
OAAG KPAITAADvVTEc AvVOpwoi vadtat Kai aApabeic AKOVOVTAL Kai 
KQTEXOVOL TO BHA, Mapopatai 6’ avtd6c [Demosthenes, 7.1] 


To him, Demosthenes complained that although he was an industrious 
orator and had expended much bodily vigour in pursuing that duty, he 
was not favoured by the people who ignored him but listened to those 
who were intoxicated, the ignorant, and sailors, when they and their 
like held the floor. 


28. 


change your ways. pietavonoate. Not 'repent', which imposes a particular 
religious interpretation upon the text. 


have kinship with the unknowing ones. ovyKO\WWYNOaVTEC TH ayvoia. Kinship in 
the sense of being ‘kindred spirits’, or 'fellow travellers’. 


dark phaos. oxoteivod owtodc. An interesting phrase, lost in translation when 
wc is translated as ‘light’. See the note on phaos in section 4. 


29. 


threw themselves down at my feet. €xvtobdc mp0 Nobav pov piyavte. A literal 
translation, although, given what follows, it seems unlikely that this is a 
metaphorical expression of their eagerness to learn. Indeed, this whole section 
seems rather at variance with the rest of the text - especially considering the 
following ka8o6nyoc Eyevounv tod yévouc - although perhaps ‘the guide’, having 
only just been informed of certain esoteric matters by Poemandres, is here in 
this section somewhat obliquely revealing that he himself has yet (qv. section 
25) to offer up "that eagerness which deceives; the arrogance of command; 
profane insolence." 


became a guide to those of my kind. That is, not 'a guide to my race/mankind' 
but a guide to those who, seeking immortality, desire to undertake the journey 
through the seven spheres and thus are akin to - of the same type as - the guide. 


informing them of the logoi. tobc Adyouc 615d0Kwv. The logoi [plural of logos] 
are - qv. the note on 9ewOvai in section 26 - the various apparent forms (or 
emanations) of the logos, and include the pneumal logos, the phaomal logos, 
and the logos kyrios, previously mentioned in the text. They are often 
considered to be how the logos is sometimes manifest to us, as mortals who are 
yet to begin or are yet to progress far along the septenary path toward 
immortality. Furthermore, those who are on the journey - following the way to 
theos - are also logoi. 


logoi of sapientia. comiac Adyovuc. Something more than just 'words of [the] 
wisdom' is meant, especially as the English word 'wisdom' does not fully reflect 
the meaning (and the various shades) of oogia, especially in a metaphysical (or 
esoteric) context, in this case of 'the opus mysterium’'. The use here, in my 
translation, of the terms Jogoi and sapientia is intended - as with transliterations 
such as phaos - to cause the reader to pause and perhaps engender in them a 
certain curiosity as to what the terms may, or may not, mean, suggest, or imply, 
and to thus (and hopefully) convey something about the original text. 


celestial elixir. aBpootov bSatoc. Literally, 'ambrosial water'; the food/drink 
that, in mythology, confers and maintains the immortality of the gods and 
chosen mortals. 


30. 


temperance of [the] psyche. thc woxync vnwic. Again transliterating woync, since 
the English word 'soul' imposes particular - religious/philosophical, and/or 
modern - meanings on the text, whereas it may well be used here in its 
classical/Hellenic sense of 'spark' (or breath) of life; that is, as referring to that 
‘thing’ (principle, or cause) which animates mortal beings making them ‘alive’, 
and which principle or cause was also personified as Psyche. 


genuine insight. xAn®iwh Opaoic. Cf. peytotnv 8Eav in section 27. 

expression of the logos. It not clear how or in what form this manifestation of 
the logos occurs, although the context - of silence - might suggest that 
‘utterance’ or 'speech' is not meant. 

the logos of authority. thc ab8evtiac Adyov. A similar expression occurs in 
section 3 also in reference to Poemandres - thc ab0evtiac vowc, the 
perceiveration of authority. 


this revealing. I take the sense of aAnOetac here to be not some abstract 


(undefined, probably contentious and thus possibly undefinable) 'truth' but 
rather as a revealing of what is 'genuine’ as distinct from what is mere 
‘appearance’. Here, literally, 'the revealing’ - of the nature of mortals, of the way 
to immortality, of logos and of theos. 


31. 


Agios o theos, father of all beings. ayioc 6 9e0c Kai DATHP TOV GAWD. For nathp 
TOV OAwDv, see the note in section 22. 


I have given, as an intimation, a transliteration of the first part, as these are 
doxologies, similar to the Kyrie eleison [Kbpie €Aénoov], and much (if not all) of 
their numinous/sacred/mystical/esoteric quality and meaning are lost when they 
are translated into plain - or into archaic, KJV type - English. Although they are 
best read/recited in the original Greek, the Latin preserves much of the 
numinosity of these and other such doxologies. The Latin of the nine doxologies 
given here is: 


Sanctus deus pater universorum. 

Sanctus deus, cuius consilium ad finem deducitur a propriis potentiis. 
Sanctus deus, qui cognosci vult et cognoscitur a suis. 

Sanctus es, gui verbo constituisti entia omnia. 

Sanctus es, cuius universa natura imago nata est. 

Sanctus es, quem natura non formavit. 

Sanctus es, gui omni potentia es fortior. 

Sanctus es, qui omni excellentia es maior. 

Sanctus es, qui omnes superas laudes. 


The Greek text is: 


ayloc 0 BEdc KAI TATIP TOV SAwv. 

ayioc O 8Edc, Ov fH RBOVAN TEAETTAI AO TOV ibiwv SvvapEewv. 
ayloc 0 BEdc, 6c yowwoOvai BobvAETal Kai ylwWoKETat Toic ibtotc. 
Gyloc El, O AOYW OLOTHOGPEvOG TA OVTA. 

QYLOG El, OD IKHOA PVOIG ELKWD Ev. 

Gyloc El, OV T PVOIC OLK ELOPPWOED. 

ayloc El, O MdoNc SvvapEewc ioxvpdtepoc. 

QYLOG El, O Md&oNS DIIEpoyNg pEtCwv. 

ylOC El, O KPELTTWY THv Enatvwv. 


a&yloc 0 approximates to 'Numinous is' [theos] - qv. the note on &ytoc in section 
5 - and aytoc ei to 'Numinous are' [you]. 


As to why there are nine doxologies, it may be (and probably is) just a 
coincidence, or it may reflect the 7+2 structure of the 7 causal aspects (the 
hebdomad) and the 2 'acausal' modes of being beyond them (qv. the note on 
Sbvaptc in section 26). 


his own arts. I take the sense of 5vvapewv here to be not 'powers', forces (or 
something similar) but ‘arts’; that is, those abilities, qualities, skills, and 
strengths - of the 'artisan-creator' - which are inherent in theos and express the 
very nature of theos. Abilities, qualities, skills, and strengths, which an artisan - 
with assistance and help and instruction from theos, the chief artisan - uses, for 
example, to 'fashion seven viziers' and the ‘fine artisements of physis'. See 
sections 9-13 and the notes thereon. 


whose disposition is to be recognized. ypwoOnvai here with yipbwoKetTat is not 
exactly the straightforward '[who] wills/desires to be known' but rather the 
more subtle '[whose] disposition is to be recognized’, and (i) 
disposition/inclination as an expression of the nature, the very being, of theos, 
(ii) to be recognized in the sense of to be perceived for who and what theos is, 
in essence, in very being. Those who so recognize theos - who thus understand 
and ‘appreciate’ theos and are cognizant of the type of Being theos is - are those 
who partake in some way, or who re-present or emanate, or who ‘imitate’ [qv. 
Thomas a Kempis, The Imitation of Christ] the nature of that Being; and which 
Being is therefore 'recognized/understood by those who are of his [type of] 
being,’ although the Greek literally means "is recognized by his own". 


Agios es. For &ytoc ei. Combining the Latin with the Greek, for readability and 
expressiveness. 


form all being. In both senses of the term 'form' - constitute, and form being 
into beings and which beings are or can be re-united with Being (theos) by 
logos. 


you who engender all physis as eikon. The meaning and significance of this are 
often overlooked and often lost in translation. I have transliterated cikwv as 
here it does not only mean what the English words 'image' or 'likeness' suggest 
or imply, but rather it is similar to what Maximus of Constantinople in his 
Mystagogia [Patrologiae Graeca, 91, c.0658] explains. Which is of we humans, 
and the cosmos, and Nature, and psyche, as eikons, although according to 
Maximus it is the Christian church itself (as manifest and embodied in Jesus of 
Nazareth and the Apostles and their successors and in scripture) which, being 
the eikon of God, enables we humans to recognize this, recognize God, be in 
communion with God, return to God, and thus find and fulfil the meaning of our 
being, our existence. 


According to the hermetic weltanschauung, as outlined by Poemandres here, all 
physis - the being, nature, character, of beings - their essence beyond the 
form/appearence their being is or assumes or is perceived as - re-presents 
(manifests, is an eikon of) theos. That is, the physis of beings can be considered 
not only as an emanation of theos but as re-presenting his Being, his essence. 
To recognize this, to recognize theos, to be in communion with theos, to return 
to theos, and thus become immortal, there is the way up (anados) through the 


seven spheres: 


Thus does the mortal hasten through the harmonious structure, 
offering up, in the first realm, that vigour which grows and which 
fades, and - in the second one - those dishonourable machinations, no 
longer functioning. In the third, that eagerness which deceives, no 
longer functioning; in the fourth, the arrogance of command, no 
longer insatiable; in the fifth, profane insolence and reckless haste; in 
the sixth, the bad inclinations occasioned by riches, no longer 
functioning; and in the seventh realm, the lies that lie in wait. [Section 
25] 


you whom the Physis did not morph. Given the construction - ov nh @voic - I have 
capitalized Physis here (see sections 14 and 17]. By 'morph' is meant what the 
Greek term (€ypop@woev) implies, which is 'shape or transform' into 
some-thing-else, to give some-thing the 'semblance' of theos . That is, theos 
was, is, and remains, theos; there is no-thing resembling theos. 


you who are mightier than all artifice. The artifice - the works, expedients, skill, 
manifestations, artisements, products, machinations, ingenuity, the 
‘domination’, and the force - of others. 


It is interesting to compare this might, the strength and power of theos, with 
what Epictetus writes about human strength in his Discourses: 


OUTE TUPAVVOC KWAVOEI PE BEAOVTA OVTE SEOTIOTHC OVTE Oi MOAAO! TOV 
Eva OVO’ O idXxLPOTEPOG TOV AOVEVEDTEPODV: TODTO YAP AKWAUVTODV 
5€6oTa1 D0 Tod Geod Excotw [4.5] 


neither a tyrannos nor some Lord shall negate my intent; nor some 
crowd although I be just one; nor someone stronger although I be 
weaker, since such unhindrance is a gift, to everyone, from theos 


wordful. The expressive term 'wordful' is more suitable here than 'speech', and 
also contrasts well with 'ineffable' and 'inexpressible'. 


32. 


the knowledge. For thc yywoewc, although ‘acquiring the knowledge’ and 'the 
gnosis' are alternatives, so that with the latter it reads "I ask of you to grant 
that I am not foiled in the gnosis germane to our essence", with the phrase ‘our 
essence' referring to the essence - ovboia - of both mortals and theos. 


favour. yapic. A gift, favour, or kindness, here from theos [yapic 8e0d] and 
which type of gift is also mentioned in the New Testament (for example, Luke, 
2.40). See also the quotation from Irenaeus in the note on the father of all 
beings in section 21. 


the unknowing. In respect of 'unknowing' see the note in section 27. 


who are your children. In respect of vidc as the gender neutral 'child', rather 
than 'son', see the note on vidc 8eod in section 6, and also the note on gender 
neutrality under avayvwptoac Eavtov in section 19. 


share in [your] numinosity. For ovvayidaCev. 


Iepoc Adyoc 
An Esoteric Mythos 


Tractate ITI 


A Pagan And Esoteric Mythos 


While the title - Ie9pdc Adyoc - of the third tractate of the Corpus Hermeticum is 
generally translated as either "A Sacred Discourse" or "A Holy Sermon", it 
would perhaps be more accurate to translate as An Esoteric Mythos given (i) 
that it describes a numinous theogony of the kind recounted to initiates of the 
mystery traditions of ancient Greece, and thus recounts a mythos that pre-dates 
the Biblical story of Genesis, as given in the Septuagint (LXX), by centuries, and 
(ii) that iepd6c Adyoc/iepot Adyor (an esoteric mythos/esoteric mythoi) were 
phrases often used to describe such mystery traditions, both Greek and Greco- 
Egyptian, as, for example, by Herodotus {1}. 


For it is possible that the often-stated belief of the tractate being influenced by 
the story recounted in LXX is incorrect, and that whatever similarities there are 
between the text of the tractate and Greek text of the Biblical story of Genesis 
might be due either to the scribe of what was a previously esoteric aural 
tradition being familiar with LXX or some parts of it and borrowing a particular 
word or words to try and express an aspect of that paganus tradition (an 
opinion held by the Christian Byzantine historian Mikhael Psellus, d. 1078 CE), 
or to the Biblical story of creation itself being influenced by a more ancient 
Greek mythos or mythoi, just as it was influenced by similar, more ancient, 
mythoi from Sumeria and elsewhere. In addition, the overt polytheism of the 
tractate, and Greek concepts such as @voic (physis) and IIvedyia (pneuma) {2}, 
are at odds with such influence and with that Biblical story. 


Furthermore, far from it being (again, as has often been previously believed) a 
very corrupt, or overwritten text, the Iepdc Aéyoc most probably reasonably 
represents, like the Pymander tractate, a pagan metaphysical weltanschauung 
germane to the period of its composition and one which is based upon or 
recounts an earlier, and most probably aural, tradition. Furthermore, as 
Wildberg has suggested, the text might simply incorporate some marginalia {3}. 


Such an esoteric mythos, as recorded in the Iepd6c Adyoc hermetic tractate, had 
- like the Biblical Genesis story - antecedents. Such as 


ot 'fc e€eyevovto Kai OvVpavod KOTEPOEVTOG 
those who came-into-being from Gaia and the starry heavens {4} 


from the theogony of Hesiod (106) - written c. 700 BCE - of which there is a 
remarkably similar expression in funerary inscriptions, from some four 
centuries later (c. 300 BCE) in Pharsalos, Thessalyon, 


Ic maic eipt Kai OVpavod aotT<EpdEvTOC> 
Iam a child of Gaia and the starry heavens 


and on a gold funerary tablet (c. 200 BCE) found at Eleutherna, Crete, 


TAX YIOX EIMI KAI OYPANOY AXTEPOENTOZ 


Ta&c vidc np Kai Opava aotepdevtoc {5} 


and also in a, purportedly Orphic, religious text (the Derveni papyrus) dating 
from c. 330 BCE {6} which contains the Hesiodian phrase ot A1dc é€eyévovto 
[those who came-into-being from Zeus]. Thus, it is part of this ancient esoteric 
mythos, and/or its antecedents, that may well be echoed in LXX (Genesis, 1:1), 
written centuries later: 


"Ev apYT EMOINGED O @Edc TOV OVPAVOD Kai THD pv 
In the beginning, Theos produced the heavens and the Earth {7} 


and which Biblical text is, interestingly, given by Aquila - qv. the Hexapla {8} - 
as: 


"Ev Ke~aaatw EKTLOED O BEC OV TOV OVPAVOD Kai ObV THD yp 


As foundation, Theos formed the heavens and the Earth {9} 


It is thus my view that the third tractate of the Corpus Hermeticum is a valuable 
hermetic document, presenting as it does - probably after centuries of aural 
transmission as befitted iepot Adyou - an esoteric weltanschauung that 
pre-dates, and thus is independent of, not only Christianity but also of the 
myths, stories, and theology, manifest in the Old Testament. 


Understood thus, the Iepéc Adyoc tractate is the story of genesis according to 
an ancient pagan, and esoteric, weltanschauung; a text in all probability older 
than the other texts in the Corpus Hermeticum; and a text which the author of 
the Poemandres tractate might well have been familiar with, as a reading of 
both texts indicates. 


Commentary, Translation, and Text 


The references in the commentary here to the Poemandres tractate are to my 
translation of and commentary on that text for I have retained the 
transliterations, and some of the English phrases, used and explained there, 
such as physis, phaos, theos. I have also, as there, occasionally used some 
particular, or some quite obscure English words - or forms of them - in order to 
try and elucidate the meaning of the text or to avoid using, in what is a 
metaphysical text, some commonplace term with various connotations 
(contemporary or otherwise) that may lead to a misunderstanding of the text. I 
have endeavoured to explain such obscure words in the commentary. There is 
thus in this translation, as in my translation of Poemandres, a certain technical - 
or rather, esoteric - vocabulary. 


Purely for readability, I have arranged the translation into (non-poetic) verses 
rather than long paragraphs. All translations in the commentary and notes are 
mine. 


Notes 


{1} (a) Eotl Adyoc Epi AVTOD ipdoc AeyopEvoc. Book II, Chapter 48, s3. (b) Eott 
ip0c IlEpi AVTOD AOyoc AeyopEevoc. Book II, Chapter 62, s2. (c) Eoti 6€ Epi 
QADTHV ipdoc AOyoc AeydopEevoc. Book II, Chapter 81, s2. 


{2} In iepot Adyou and in many hermetic texts, pbo1c suggests something more 
than what the terms 'nature' or 'character' - of a thing or person - denote. That 
is - qv. the Poemandres tractate (see footnote 8) - it suggests to "know what is 
real" and to apprehend the physis of those real things - vonoal Thv Tob Twv 
vou; to thus have an understanding of ontology. For physis is a revealing, a 
manifestation, of not only the true nature of beings but also of the relationship 
between beings, and between beings and Being. 


In respect of pnuema, qv. DeWitt Burton: Spirit, Soul, and Flesh: The Usage of 
IIvedpa, Voxyn, and Xapé in Greek Writings and Translated Works from the 
Earliest Period to 225 AD (University of Chicago Press, 1918) 


{3} Christian Wildberg: The Genesis of a Genesis: Corpus Hermeticum, 
Tractate III, in Lance Jenott and Sarit Kattan Gribetz: Jewish and Christian 
Cosmogony in Late Antiquity (pp.139-166). Texte und Studien zum antiken 
Judentum, 155. Mohr Siebeck, Tubingen, 2013. 


{4} Pedantically, a more accurate translation of dotepdevtoc would be 
stelliferous - hence the 'stelliferous heavens' - but 'starry heavens’ is far more 
poetic. 


{5} Interestingly, some similar inscriptions - such as another one from 
Eleutherna - are gender neutral and simply say 
TYATHPKAIOQPANOQAXTEPOENTOS. That is, 'of Gaia and the starry heavens’. 


{6} Bernabé, Alberto, and Francesc Casadests. Orfeo y la tradicion orfica: Un 
reencuentro. Madrid: Akal. 2008. 


{7} Although I give here, for Ev apyf, the conventional 'In the beginning', I am 
inclined to prefer 'In primacy’ (the first thing/principle/origin of; cf. 
Anaximander, where there is also mention of the heavens and 'the world’ or 
COSMOS: IIPWTOG TODTO Tobvopa KOoptoac Tic apPyAc Aéyer 6' adTHY pte biwp 
te GAAO TL TOV KAAOVPEVWD ELVA OTOLXELWY MAA’ ETEPAD TVA POD ATELPOV 
€€ nc aAMavtTac yived8al tovc ovpavodc Kai TovC EV ADTOIC KOOPOUC. Simplicius, 
Physics, 24:13-21). 


An alternative, suggested by the Greek text of Aquila of Genesis 1:1, would be 
"As foundation, Theos produced..." Furthermore, instead of the 'creavit' of the 
Latin Vulgate, the older Vetus Latina has 'In principio fecit deus caelum et 
terram.' 


{8} Frederick Field, Origenis Hexaplorum que Supersunt, Clarendon Press, 
Oxford, 1875. 


{9} Literally, "In foundation, Theos built/produced..." 


The Latin of Jermone - who, according to certain sources, was acquainted with 
the text of Aquila - is in principio creavit Deus caelum et terram. 


Translation 


[1] The numen of all beings is theos: numinal, and of numinal physis. 

The origin of what exists is theos, who is Perceiveration and Physis and Substance: 
The sapientia which is a revealing of all beings. 

For the numinal is the origin: physis, vigour, incumbency, accomplishment, renewance. 


In the Abyss, an unmeasurable darkness, and, by the influence of the numen, 
Water and delicate apprehending Pnuema, there, in Kaos. 

Then, a numinous phaos arose and, from beneath the sandy ground, 
Parsements coagulated from fluidic essence. 

And all of the deities <particularize> seedful physis. 


[2] With all beings unformed and not yet presenced, 

What was lightsome was separated out, upward 

And what was burdensome set in fluidic ground 

With all defined through Fire, then elevated - and conveyed - by Pneuma. 
Thus the heavens became perceivable in seven spheres, 

Deities represented in the arrangements of the stars, 

With the outer revolving in the ether, and circulating by the Pnuema of theos. 


[3] Through their distinguishing influence, each deity did what was assigned to them 

So that there came-into-being beasts four-footed and slithering 

And those dwelling in water and those that fly, 

And harvestable seeds and pastures and all kinds of verdant flowers, 

<Seeding within> the semination of rebirth. 

Thus can the offspring of mortals apprehend the works of theos, a living witness of physis, 
So that the multitude of mortals can husband all that is below the heavens, 

Appreciate honour, and propagate by propagation and spawn by spawning. 


Thus, every psyche - embodied in flesh - can 

By the mirificence of the circumferent deities coursing the heavens 

Apprehend the heavens, and honour, and physis presenced, and the works of theos; 
Can understand divine influence as wyrdful change 

And thus, regarding what is good and what is bad, discover all the arts of honour. 


[4] For this is the commencement of their living, of such learning 

As is - by circumferent deities coursing - wyrdful, and the discoagulation of it, 

For the great earthly artialized memorials they have left 

Will, with the passing of the seasons, fade 

Just as, for the generations of psyche-bearing flesh and fruitful seeds and artisements, 
There will be renewance through incumbency, renewance through the divine 

And by the circumferent coursing of Physis. 


The divine is all of that mixion: renewance of the cosmic order through Physis 
For Physis is presenced in the divine. 


ooo 


Commentary 


1. 


The numen of all beings is theos. AO&a ndvtwv 0 8Edc. The sense of 56€a here, 
especially given the following mention of Oeioc and wvoic, is of immanence and 
of transcendent sublimity, encompassing both (i) the interpretation given to the 
word in LXX and the New Testament, of a divine glory (qv. Exodus 16:10, 
Matthew 25:31, and Luke 2:9) and thus of what is considered to be - that is, is 
outwardly manifest as - glorious, or splendid, as in Matthew 4:8, a sense 
well-expressed in the Latin of Jerome: iterum adsumit eum diabolus in montem 
excelsum valde et ostendit ei omnia regna mundi et gloriam eorum, and (ii) the 
classical, more personal sense, of honour, and reputation or repute, the latter as 
for example referenced by Boethius: Unde non iniuria tragicus exclamat: ‘OQ 
56€a, 56Ea, pvptoior 67 Ppotwv ovbev yey@our Biotov WyKwoac pEyav (Book III, 
Vi). 


Hence I have opted for 'numen', rather than the usual 'splendour' or 'glory' 
which do not, in my view given their modern connotations and common usage, 
express the sense of the Greek; with the meaning of 'numen' here being 
expressed by what follows: "numinal and of numinal physis", where by numinal - 
in this iepd6c Adyoc - is meant divine not in the specific sense of a monotheistic 
and Biblical (a masculous) God but in the more general sense of pertaining to a 
deity or deities, male or female, as in a paganus (and not necessarily 
patriarchal) polytheism. 


In this paganus context, the numinous is therefore what is, or what manifests 
(presences) or can manifest or remind us of (what can reveal) what is regarded 
or understood as sacred, numinal, sublime, awe-inspiring, beautiful, noble, 
esoteric, beyond the mundane, and beyond our ability, as mortals, to control. 
Thus, in terms of iepot Adyor in general, the numen reminds us of 'the natural 
order of things’ (the physis of theos, of theoi, of Nature and of the heavens), 
reminds us of our own physis, and thus of our duties and responsibilities as 
mortals (especially in relation to deities) and thence the need to avoid hubris. 


In respect of hubris, Hesiod, in "Epya kai ‘Hyépai [Works and Days], vv 213-218, 
wrote: 


ov 6’ aKove bixnc, pnd’ bBpiw OmedAAe: 


UBpic yap te KaKT) be1A@ Boota: ovbé peEv EGOAOG 

215 pnibiwc mepépev Sbvatai, BapvOei 6€ 8’ bm’ avdTIC 
eyKUpoac KTHOW: 060c 6’ Etépn~i MapEAVetv 
Kpeloown Ec Ta Sikaia: Aikn 6’ bIEP “YBploc toxeEr 

Ec téAoc E€EASOdOa: NAOWV 6E TE VHTILOC EyvW 


You should listen to [the goddess] Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Notes: 


a. 6tkn. The goddess of Fairness/Justice/Judgement, and - importantly - of Tradition 
(Ancestral Custom). In "Epya kai ‘Hpépat, as in @eoyovia (Theogony), Hesiod is 
recounting and explaining part of that tradition, one important aspect of which 
tradition is understanding the relation between the gods and mortals. Given both 
the antiquity of the text and the context, ‘Fairness’ - as the name of the goddess - is, 
in my view, more appropriate than the now common appellation ‘Justice’, 
considering the modern (oft times impersonal) connotations of the word ‘justice’. 

b. Mischief. The sense of «tyoww here is not of ‘delusion’ nor of ‘calamities’, per se, 
but rather of encountering that which or those whom (such as the goddess of 
mischief, Atn) can bring mischief or misfortune into the ‘fortunate life’ of a 
‘fortunate mortal’, and which encounters are, according to classical tradition, 
considered as having been instigated by the gods. Hence, of course, why Sophocles 
[Antigone, 1337-8] wrote wc Mempwpévnc obK EoTL OvNntoic GvEMopac ATAAAAYN 
(mortals cannot be delivered from the misfortunes of their fate). 

c. 6{ka.oc. Honour expresses the sense that is meant: of being fair; capable of doing 
the decent thing; of dutifully observing ancestral customs. A reasonable alternative 
for ‘honour’ would thus be ‘decency’, both preferable to words such as ‘just’ and 
‘justice’ which are not only too impersonal but have too many inappropriate modern 
connotations. 

d. pymioc. Literal - ‘young’, ‘uncultured’ (i.e. un-schooled, un-educated in the ways 
of ancestral custom) - rather than metaphorical (‘foolish’, ignorant). 


Theos. 8e0c. As with the Poemandres tractate, I have opted for a transliteration, 
for the Biblical 'God' is not what is meant here, given the title of the tractate 
and the content, while the word 'god' (singular, lower case) now has certain 
connotations (some of which are theological) not always relevant to ancient 
Greek deities. In terms of theos, what is most probably meant here - cf. Hesiod's 
Theogony - is the, or a, prime, first, or primordial deity (such as Ovpavoc) from 
whence came-into-being the other Greek deities, including Zeus (cf. the use of 
lip@tov by Plato in Timeas, 69b). 


Thus, in respect of this tractate, I translate 8eoi not as 'gods' but as 'deities' in 
the hope of providing a more balanced view of this particular ancient paganus 
text. 


Physis. As in my translation of Poemandres tractate I have given a 
transliteration to suggest, as I wrote there, "something more than what 'nature' 
or 'character' - of a thing or person - denotes. That is, to know what is real and 
apprehend the physis of those real things - vofoat Thv Tob Twv MvOID; to 
discern the physis, the true nature, of beings. That is, to have an understanding 
of ontology; for physis is a revealing, a manifestation, of not only the true nature 
of beings but also of the relationship between beings, and between beings and 
Being". 


Occasionally I have capitalized physis, when the context merits it, such as when 
the physis of what we term Nature is meant or implied; or when - as here at the 
beginning - it is an attribute of theos. 


TOV OVTWV. What is real/what exists (Reality/Existence) - qv. the beginning of 
the Poemandres tractate, and my commentary thereon. 


vovc. Perceiveration, not 'mind', qv. Poemandres 2. 


substance. bAn, the materia of 'things' and living beings - contrasted with ovoia, 
essence. qv. Poemandres 10. 


sapientia. oopia. qv. Poemandres 29. 


vigour. evépyeia. In the sense of vitality and vigorous activity. See my note on h 
elpappévn, Poemandres 15. 


incumbency. Often personified as Avayxnc, the primordial goddess of 
incumbency; that is, of wyrd: of that which is beyond, and the origin of, what we 
often describe as our Fate as a mortal being. To render avaykn here somewhat 
blandly as 'necessity' is to miss both the subtle esotericism of an iepdc Adyoc 
and what Empedocles wrote: 


EoTtlv Avaykne yea, VeOv whpiopa maAaLOv, 
Gi610v, MAATEEDOL KATEDPPNYIOPEVOD OPKOIC: 
EDTE TIG OPMAGKINLOL’ POvwt PIA puia PAV, 
veikel 6' 6c Ke EMi0PKOV ALApPTHOaAc EMoLOGONL, 
5atpovec ofte pakpatwvoc AeAdyaot Btoro, 

Topic Lv pPvpiac WAC AMO PAaKapWvY GAGANOSaL, 
MvOPEvOLG TAVTOIA 61a yPdvov Eibea BvNHTv 
apyarsac PrdTOLO PETAAAKOOOVTa KEAEvBOUC. 
QiBEplov PEV yap O*E PEvOG NdvTOvGe HwWKEL, 
movtoc 6' €c y8ovoec ovbac anéntvoE, yaia 6' Ec abyac 
NeEAtov paé8ovtoc, 0 6' aiPépoc EpPadre Sivaic: 
GAAoc 6' €& GAAov S€xeta1, otvyéovoi 6€ MavteEc. 
TOV KAI EyW VOV Eipt, PVyac Ved0eEv Kai GANTNC, 
Neikel Lalvopéevwi Miovvoc. 


There exists an insight by Ananke, an ancient resolution 

Of the gods, immutable and sealed by vows, 

Regarding when one of the daimons - those whose allotted portion of life is long - 
Has their own hands stained from murder 

Or who, once having sworn an oath, because of some feud breaks that oath. 

For they shall for ten thousand tripled seasons wander away from the beautified, 
Begotten during that period in all manner of mortal form 

And exchanging during that voyage one vexation for another: 


The fierce therials chase them to the Sea, 

The Sea spits them out onto dusty ground, 

Gaia hurls them to the burning light of the Sun 
Who flings them back to those swirling Atherials. 
Moved from one to the other, all detest them. 


I am one of those, a vagabond in exile from the gods 
Who has to rely on strongful Disagreement. 


Die Fragmente der Vorsokratiker, Diels-Kranz, B115 
Notes: 


veikoc (disagreement) is - according to what we can adduce of the philosophy of 
Empedocles from the fragments of his writings that we possess - a fundamental 
principle, and one understood in relation to another fundamental principle, ®iAdtn¢, 
expressive as they both are of the logos (Adyoc) by which we can possibly apprehend 
the workings of the cosmic order (Ké6opoc). However, the common translations - of 
'strife' and ‘love’ respectively - do not in my view express what Empedocles seems to 
be trying to convey, which is 'disagreement' and 'fellowship' (a communal or kindred 
working-together in pursuit of a common interest or goal). For while disagreement 
sometimes disrupts fellowship, it is often necessary as the genesis of productive 
change. 


Thus, just as Odysseus had to rely on the support of Athena, who disagreed with 
how Poseidon treated Odysseus, so does the 'vagabond in exile from the deities/the 
gods' have to rely on disagreements among the immortals to end their own exile. 


Abyss. &Bvoooc. 


A delicate apprehending pneuma. tivedpa Aemtov voepov. In respect of voepdc, 
the sense here is not 'intelligent'/‘intelligence' - as in "quickness or superiority 
of understanding, sagacity", etcetera - but rather of self-awareness; that is, of 

possessing a faculty to perceive, comprehend, and to rationally understand the 
external world. Which is why I have opted for ‘apprehending’. 


influence. 5bvapic. Not here 'force' or 'power' per se but rather the influence 
arising from, inherent in, the numen by virtue of the numinosity of theos. The 
kind of influence which can nurture a ‘delicate apprehending pneuma’. 


Kaos. yaoc. 


numinous phaos. @@c aylov. Regarding the transliteration of pac - using the 
Homeric coc (phaos) - see my commentary on Poemandres 4; and regarding 
ayloc as 'numinous', rather than the conventional 'holy' or 'sacred', refer to the 
commentary on Adéa 1avtwv 0 8edc above, and especially the note on the 
duality of the numinous in pagan weltanschauungen in my commentary on 
Poemandres 5. 


beneath (that) sandy ground. bo’ apyw. Regarding &ypoc, qv. Xenophon, 
Apomnemoneumata 3.3.6 - MOTEPOV ETIMyElv TOC TOAEptoOvUC ET THY GpPpOv 
KeAevoetc - for the reference, in context, seems to be to sandy ground or to sea 
marshes or, and perhaps more metaphorically, to waterlogged (boggy, 
unsuitable) land in general, and not necessarily (as some have theorized) to the 
sandy places and sand dunes in North Africa (such as in Egypt and Libya) as 
mentioned in Diodorus Siculus, Bibliotheca Historica 3.50.2, thv 6€ ypoav appw 
NAPAMANO (AV EXOVOL. 


It is possible that &ypoc, in regard to the iepdc Adyoc recounted in this tractate, 
had some esoteric or metaphysical meaning, now lost. 


flowing (as in fluidic). The sense of bypdc here and in Poemandres 4. 
essence. ovoiac. qv. Poemandres 14. 

parsements. For otovyeiov. gv. Poemandres 8. 

Coagulated. mnyvvul. 


<particularize>. As in ‘distinguish between’. The MSS have katadiepwou. 
Various emendations have been proposed, including kata6.op@o1, while 
Wildberg has suggested that "and all of the deities..." - kai Oeo0i M&vtEc 
KATASbLOPWoOt - was originally marginalia. 


2. 


With all beings unformed and not yet presenced. x6iopiotwv 6€ 6vtwv anavtwv 
Kai AKATAOKEVaOTWDV. An interesting phrase, with the English term 'presenced' 
perhaps expressing at least something of its philosophical implications derived 
as that term is from the noun 'presencing' (dating from c.1637) and meaning as 
it does "the action or process of making some-thing manifest and/or present 
and/or established." For, as the tractate goes to explain, what becomes formed 
and manifest are 'the seven-fold heavens' and deities, manifest as stars, within 
them. 


In respect of dkataoKkevdotwv, while some commentators have pointed to 
Genesis 1:2 - 7 5& yh nv adpatoc Kai AKaTAOKEDaAOTOC, 'and the Earth was 
unperceived and formless' - as a parallel, okevaot®v occurs in Aristotle's 
Metaphysics (5.1013b) in reference to the classification of differences in 


causation, such as whether or not something is 'manufactured’, as in produced 
by an artisan (such as a statue, av6pidc) or by some other means, and, 
regardless, navta 68ev Nn APN Tic pEetaBoAnc fh otaoewc. Interestingly, in his 
commentary on the Metaphysics, Thomas Aquinas wrote: "Apposuit autem cum 
insit, ad differentiam privationis et contrarii: nam statua quidem fit ex aere, 
quod inest statuae iam factae; fit etiam ex infigurato, quod quidem non inest 
statuae iam factae. Unde aes est causa statuae, non autem infiguratum, cum sit 
principium per accidens tantum" (Commentaria, In libros Physicorum, 2, Lectio 
5). 


Thus, there is initially a 'privation of form', unformed being, which is then 
formed - as a statue from unshaped bronze - by theos as artisan-creator, and 
thus a possible metaphysical parallel in Poemandres, such as in 31: nathp tov 
OAWD... OD 7 BOVAN TEAEtTAl AMO TOV iSiwv SvvapEwv...0 A6yw GvOTHOaPEvOC TH 
oOvta [father of all beings...whose purpose is accomplished by his own arts...you 
who by logos form all being]. It is also interesting to compare all this with 
Plato's description in the Timaeus, 69b-c, in which his expression Kai T@v ev 
Beiwv avtoc ytyvetat Snpiovupyoc is noteworthy. 


lightsome/burdensome. Used in preference to the less descriptive, ubiquitous, 
‘light' and 'heavy'. The whole passage is somewhat obscure, but if dmo061wpic8n 
TH EAAMPA Eic Dwoc was a metaphorical 'separating out' of what is 'light' from 
what is not light - rather than what is ‘light’ being somehow sent upwards, 'to 
the heights', or 'separated off upwards' - and, in particular, if avakpepao0Evtwv 
IIvevpaTL OYEio8ai was understood as referring to what - having been defined 
by, wrought in form through Fire, as bronze and iron are formed and shaped 
through fire - becomes elevated and conveyed by Pneuma, then philosophically 
it makes sense, especially given the Greek concept of the psyche (the immortal 
essence, or 'spirit') of sentient beings being conveyed through life and beyond 
(and presenced) by (or as) Pnuema, or by our mortal body (as mentioned by 
Plato). 


seven spheres. qv. Poemandres 9, 17, etcetera. 


the outer revolving in the ether. The text is rather obscure, and one assumes 
‘the outer' refers to the outermost, the peripheral, sphere. Furthermore, I have 
here translated anp not as ‘air' but as ether since ordinary, terrestrial, air is 
most certainly not what is meant and the ambiguous term ether (understood 
classically or otherwise) is suggestive of what may be meant. For whether ajo 
here - as eether - refers to the fifth element as mentioned by Plato in Epinomis 
(981c) - MEVTE ODD OVTWY TOV GWLEATWV, TDP YPN Odval Kai Kbw~p eivar Kai 
TOLTOD KEPA, TETAPTOV HE yrhv, MEpMTOV 5€ aiPépa - or whether it refers to a 
more mystical or esoteric, or hypothesized, substance that formed part of tepot 
Aoyot, is an interesting question. 


3. 


So that there came-into-being beasts four-footed. cf. Pemandres 11. 


<Seeding within them> the semination of rebirth. to oMEppa THC MMALpyEvEotac 
Ev EXUTOIC EOTIEPLOAOYouv. Although the text is obscure and has been variously 
emended by Reitzenstein, Nock, et al, the presumption is that this rebirth - or, 
alternatively, and more probably, this 'regeneration through offspring’ - refers 
either to the deities themselves or (more probably) to the previously described 
living things which the deities brought-into-being. 


My view is that what seems to be suggested by the text is that the deities 
seeded within living beings (human, animal, and otherwise) the ability to 
regenerate through offspring. 


Thus can the offspring of mortals apprehend the works of theos. There is an 
interesting parallel here with some Quranic ayat, such as: 


"The creations in Heaven and Earth, the very change of Night to Day, are Signs 
[from Allah] for those gifted with understanding, those who whether sitting, 
standing or reclining on their sides, give praise to Allah and who frequently recall 
those creations in Heaven and Earth." 3:189-191 Interpretation of Meaning 


mortals should husband all that is below the heavens. I take the sense of 
Seonmoteia here - given what precedes and what follows - to suggest husbandry 
(of Earth) rather than to mean power in the sense of mastery (as in over a 
slave). 


appreciate honour. Given the context - mortals, theos, deities, physis - I take the 
meaning of «ya86c here to refer to what is personal, not to some abstract 
concept of 'good'. Hence the personal virtue of honour; to behaving, to living, in 
a noble, a valourous, way, as opposed to being dishonourable or cowardly; a 
contrast mentioned in the Iliad, Book 17, 631-2: Tav pév yap navtwv PéAE’ 
QIITETAL OC TIC AEN 1 KaKOC F ayabdc [whether hurled by someone honourable 
or dishonourable, all of the missiles still strike their target]. 


The personal sense of &ya@86c here also has the virtue of making what follows, 
at the end of section 3 - pp@vai aya8@v Kai PAaLVAWDY Kai TaoaV Ayabav 
Sa16ardovpytav evbpeiv - somewhat more understandable. Hence, a discovery or 
a learning of "all the arts of honour" in contrast to discovering "every artful 
workmanship of good things". 


propagate by propagation and spawn by spawning. qv. Poemandres 18. 


a living witness of physis. The sense of evepyoboav here is poetically 
metaphysical, not literal. Hence a "living witness of physis" rather than an 
‘active’ or 'working' one. An alternative would be 'presenced', suggested by 
Aristotle's Metaphysics: émei 6€ Mepi Thc Kata Kivynolw AEyopéevnc SvvapEwc 


elpntat mepi Evepyetac Siopiowplev Ti TE EOTW N EVEPYELA KQi TOTOD TL... EOTL 67) 
EVEPYVELA TO DIIGPYEW TO IPAYEa pT OUTWC WoTIep Aéyopev Svvaper. (1048a) 


with every psyche, embodied in flesh. The text following this is (to the end of 
the tractate) is often so obscure (or corrupted) that any interpretation is 
tentative. Wildberg's suggestion that 61a 5popnpatoc Vewmv EyKvVKAtWDV 
TEPAOTIONIAC...KaI PUOEWC EVEpyeiac is marginalia, while interesting, does little 
to alleviate the obscurity of this part of the text. 


mirificence. This rather neglected English word - from the post-classical Latin 
word mirificentia: the action or the fact of doing what is or appears to be 
wondrous, portentous - in my view expresses the meaning implicit in 61a 
Spopnuatoc Sev EyKLVKAIWV TEPAOTIOPIAC EiC KATOITELAV ODPAVOD Somewhat 
better than such turns of phrase as "the wonder-working course of..," or "by 
portent-sowings of the course of..." 


presenced. qv. the previous note on évepyovoan. 


understand divine influence as wyrdful change. yv@ov Vetac SvvapEewc poipnc 
oxAovpéevnc. This exceptionally obscure Greek phrase has been interpreted in a 
variety of ways, with my interpretation just one among many. 'Wyrd' rather 
than 'fate', given how the term 'fate' has acquired contemporary meanings not 
relevant here. 


all the arts of honour. Less poetically, more literally, "the skills of all the 
honourable arts". 


4. 


As is - by circumferent deities coursing - wyrdful. This is open to three different 
interpretations, as perhaps was intended. First, that it is the deities themselves 
who determine the wyrd of mortals. Second, that a person's wyrd can be 
discovered - learned, possibly predicted - by astrological means; that is, by 
understanding the movement of the planets and the stars associated with the 
deities since the "deities are represented in the arrangements of the stars". 
Third, given the septenary nature of the deities - for "the heavens are 
perceivable in seven spheres" - one's wyrd can be discovered by an esoteric and 
septenary anados as described in the Poemandres tractate. 


artialized. From verb artize - qv. 'artisements' below - and meaning here 
produced or constructed by an artisan or skilled craftsman. 


which the passing of the seasons will fade. Not xypovoc as some abstract 'time' 
measured by some human manufactured mechanism such as a clock (a 
relatively recent concept, in terms of aeonic tepot Adyou), but rather measured 
by the passing of the seasons, as determined - for example - by the appearance 
and the disappearence in the night sky of certain constellations and stars: 


Beovc PEV AITO THVH’ anadAAaynv N6vwv 
@povupac ETEtAC PNKOC, Tv KOLWPEvOC 
otéyaic Atpe16@v ayKa0ev, KvvOC BiKnv, 
GCOTPWY KATOLHA VUKTEPWDV OLNYUPLD, 

KQi TOLC MEPOVTAC YETTA Kai BEpoc Bpotoic 
Aapmpovc Svvaotac, EVMpEMOvTaAC AiBEPL 
KoTEpAC, OTAV POivWorv, AVTOAGC TE THD. 


Again I have asked the gods to deliver me from this toil, 

This vigil a year in length, where I repose 

On Atreidae's roof on my arms, as is the custom with dogs 
Looking toward the nightly assembly of constellations 

And they who bring to mortals the storm-season and the summer: 
Those radiant sovereigns, distinguished in the heavens 

As stars when they come forth or pass away. 


(Agamemnon, 1-7) 


artisements. The products of the skilled work of the artisan and the artist; their 
artisanship; cf. the 16th century English verb artize: to exercise a skill, to 
pursue a skilled occupation such as that of an artisan. 


the circumferent coursing of Physis. Given the context, I have - as at the 
beginning of the text - capitalized physis here. 


mixion. Alternate (old) spelling of mixtion, meaning the condition or state of 
being mixed, melded, compounded, combined. 


‘Eppod npoc Tat 6 Kpatip h povac 


Chaldron Or Monas 


Tractate IV 


Introduction 


The title given to the fourth tractate of the Corpus Hermeticum, ‘Eppiod mp0c 
Tat 0 KPATHP N povac, requires some consideration if it is to be translated 
without using English words that have, in the centuries since the text was 
written, acquired meanings which are not or which may not be relevant to or 
representative of the metaphysics, and the cosmogony, of such an ancient text; 
with an injudicious choice of words more often than not resulting in the modern 
reader projecting certain interpretations upon the text, as might be the case in 
translating, without some comment, Kpatnp as ‘basin’, cup, or 'mixing bowl’, 
povac as 'monad', and Tat as Thoth. 


In respect of kpatnp, a more appropriate - and certainly more subtle - 
translation, given the esoteric nature and antiquity of the text, would be 
chaldron (an alternative spelling of 'cauldron'), since basin, cup, and 'mixing 
bowl’ are not only too prosaic but also do not conjure the appropriate 
archetypal imagery: of the primal artisan-creator coagulating and mixing primal 
substances - qv. tractate III, Iepdc Adyoc - to produce, to bring-into-being by 
means of Logos, the cosmic order and thence mortal beings. 


In respect of povac, the transliteration monas would be more appropriate - and 
certainly more subtle - than 'monad' given that the term monad is now so often 
associated with such weltanschauungen as those termed Pythagorean/neo- 
Pythagorean and Gnostic, an association which may or may not be relevant 
here. Furthermore, monas has a long and interesting esoteric usage, including 
(somewhat recently) by John Dee in his Testamentum Johannis Dee Philosophi 


summi ad Johannem Gwynn, transmissum 1568 - a text included (on page 334) 
in Elias Ashmole's Theatrum Chemicum Britannicum, Containing Severall 
Poeticall Pieces of our Famous English philosophers, who have written the 
Hermetique Mysteries in their owne Ancient Language, published in London in 
1652 - who wrote "our Monas trewe thus use by natures Law, both binde and 
lewse", and who also entitled one of his works Monas Hieroglyphica (Antwerp, 
1564), in which work he described (in Theorem XVIII) a septenary system 
somewhat similar to that of the Poemandres tractate: 


In respect of Tat, while there is no disputing that Thoth is meant, what may or 
may not be implied by the name Thoth is whether or not there is a primarily 
Egyptian genesis for the metaphysics and the cosmogony of this particular 
tractate. For what does 'Egyptian' mean in the context of the Corpus 
Hermeticum, written when Egypt was a post-Ptolemaic Roman province where 
Hellenism still thrived? That is, is the text propounding a metaphysics and a 
cosmogony primarily redolent of indigenous, pre-Alexandrian, times, with 
Hermes Trismegistus simply a Hellenic name for the ancient Dynastic deity 
Thoth, and thus with the Greek Hermes possibly being a son of that ancient 
Egyptian deity? Or is the text redolent of a classical metaphysics and a 
cosmogony; or of a Hellenic metaphysics and cosmogony; or of some syncretism 
of Egyptian (pre-Alexandrian) weltanschauungen with Hellenic mysticism? Or 
has the author (or authors) of Epyobd mp0c Tat 0 kpatip fh povac simply used 
the name of an ancient deity - Thoth - in order to appeal to an audience of 
Hellenized Egyptians, or Greeks/Romans dwelling in Egypt, or because it 
seemed to add some esoteric gravitas to the text? Or, as the title might be taken 
to imply - of Hermes to Thoth - is it a text intended to inform Egyptians 
(Hellenized or expatriate Greeks/Romans, or otherwise) about Greek/Hellenic 
metaphysics and cosmogony, with Thoth thus regarded, symbolically, 
esoterically, or otherwise, as the son of the Greek divinity Hermes? 


In this matter, I incline toward the view - based on some forty years of study of 
the Corpus Hermeticum and similar mystical and esoteric texts, classical, 
Hellenic, medieval, Arabic and otherwise - that what is imparted in this tractate, 
as with the Poemandres and Iepé6c Adyoc, is primarily a mystical, and - for 
centuries - aural, Greek tradition, albeit one possibly influenced, over time and 
in some degree, by the metaphysical speculations of later philosophers such as 
Plato and Aristotle. That is, that in Epyobd npoc Tat 0 kpathp n povac and Iepdc 
Aoyoc and Iloipavdpnec, we have an intimation of the metaphysics and the 
cosmogony taught to initiates of that (or those) ancient and aural and paganus 
Greek mystical tradition(s) mentioned by writers such as Herodotus. And an 
intimation that is not - a few borrowed illustrative terms notwithstanding - in 
any significant and metaphysical manner deriving from or influenced by Biblical 
stories or by early Christian theology or by indigenous Egyptian culture. In the 
matter of a paganus Greek mystical tradition, the opening of the fourth tractate 
is, metaphysically, very interesting: 


Ere161) TOV IdVTA KOOPOV ETIOiNOEV O SNLOVPYydc OD YEpoiv GAAK 
AOyW WOTE OVTWC DTIOAGUBAVE We TOD MAPOVTOC Ki El OVTOC Kai 
NGVTA MOUMOAVTOC Kai EvOC POvoDv TH 5 avtod VEeAnoet 
SnyLovpynoavtoc Ta 6vTA 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos, you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


For it is incorrect and misleading to write about those three tractates - and 
some other tractates of the Corpus Hermeticum - as being in any way 
indigenously Egyptian. Rather, their genesis - the tradition they represented - 
was the Greek culture of post-Alexandrian Egypt, a cultural influence so evident 
in the numerous papyri found in places such as Oxyrhynchus, containing as 
such papyri do verses from Homer, Sappho, Menander, Sophocles, and other 
Greek authors. 


Commentary, Translation, and Text 


The references in the commentary here to the Poemandres and Iepdc Adyoc are 
to my translations of and commentary on those texts for, as I mentioned in my 
Iepdc Adyoc, 


I have retained the transliterations, and some of the English phrases, 
used and explained there, such as physis, phaos, theos. I have also, as 
there, occasionally used some particular, or some quite obscure 
English words - or forms of them - in order to try and elucidate the 
meaning of the text or to avoid using, in what is a metaphysical text, 
some commonplace term with various connotations (contemporary or 
otherwise) that may lead to a misunderstanding of the text. I have 
endeavoured to explain such obscure words in the commentary. There 
is thus in this translation, as in my translation of Poemandres, a 
certain technical - or rather, esoteric - vocabulary. 


As with my Iepdc Adyoc, I have here, purely for readability, arranged the 
translation into (non-poetic) verses rather than long paragraphs. All translations 
in the commentary are mine. 


Translation 


[1] Because the artisan crafted the complete cosmic order not by hand but through Logos 
You should understand that Being as presential, as eternal, as having crafted all being, 
As One only, who by thelesis formed all that is. 


That Being has no body that can be touched or seen or measured or which is separable 
Or which is similar to any other body: not of Fire or Water or of Pheuma 

Even though all such things are from that Being. 

Since that Being is honourable, the desire was to entrust solely to that Being 

Such a cosmic order on Earth: 


[2] A cosmos of the divine body sent down as human beings, 

For just as the ever-living cosmic order had an advantage over them 
So did they have an advantage over other living beings in their cosmos 
Because of Logos and Perceiverance. 

Thus did mortals perceive the works of theos, admire them, 

Gaining knowledge of their creator. 


[3] Thus, Thoth, to all mortals logos was assigned, but not perceiverance 
Even though there was no ill-will, for such ill-will arrives not from there 
But below, associated with mortals whose Psyche does not convey Perceiverance. 


On account of what, father, did theos not assign perceiverance to all? 
Son, the desire was to position it half-way between those psyches, as a reward. 
[4] Where, then, was it placed? 


In that large repleteful chaldron which was dispatched down 
With an envoy assigned to declaim to the hearts of mortals: 

If you have strength enough, immerse yourself in the chaldron 
Should you accept you can ascend - 

Having discovered how you came-into-being - 

To the one who dispatched down that chaldron. 


The many who understood that declaration and were immersive with perceiveration 
Gained a certain knowledge, becoming more complete mortals 

Through having received the perceiveration 

While the many who misunderstood that declaration, 

Having logos without the addition of perceiveration, 

Are unperceptive regarding how and why they came-into-being. 


[5] For they have the alertness similar to that of unthinking animals 
And, having an angry and restive disposition, 

Have no respect for what is really valuable 

But instead follow bodily pleasures and their own desires 

Confident as they are that mortals were born for such things. 


And yet, Thoth, those who parten to that gift from theos become, 
When set against their deeds, immortal instead of mortal 


For they with their perceiverance apprehend the Earthly, the Heavenly, 

And what is beyond the Heavens. 

Having gone so far, they perceive what is honourable, and, having so perceived, 
They regard what preceded this as a delay, as a problem 

And, with little regard for whatever is embodied and disembodied, 

They strive toward the Monas. 


[6] This, Thoth, is the episteme of perceiveration, 
Of <considering the divine> and of understanding divinity, 
For the chaldron is numinous. 


Father, I also desire to be so immersed. 


My son, primarily, unless you have a prejudice about the body 

You cannot have affection for yourself, and when you have affection for yourself 
You can acquire perceiverance and, having perceiverance, 

You can participate in episteme. 


Can you, father, explain that? 


It is not possible, my son, to be of both the deathful and the divine. 
For there are two kinds of existents, the bodily and the non-bodily, 
Perceived as deathful and divine; a choice of one or of the other 
Should there be a desire to do so. It cannot be both 

With the decline of one uncovering the reality of the other. 


[7] By choosing the higher not only is there a good ending - the apotheosis of the mortal - 
For the one who chooses but also a numinous awareness of theos, 

While, if the lower, although it has been the ruination of mortals 

It is no termeration against theos 

But rather something garish that passes by amid us yet is unaffective 

Even if an impediment to others 

Just as those others are garishly worldly 

Having been influenced by bodily pleasures. 


[8] Because of this, then - Thoth - what is from theos can be and has been ours 
So let what accompanies us be that now instead of later. 

For it is we who select dishonour rather than honour 

With theos blameless in this. 

Do you, my son, apprehend how many celestial bodies we have to traverse - 
How many groups of Daimons and sequential constellations - 

So that we hasten to the Monas. 


For the honourable is unpassable, without limit, and unending 
Even though to us its origin appears to be the knowledge. 


[9] But even though such knowledge is not the origin of it 

It yields to us the origin of our knowing. 

Thus should we apprehend such an origin and hasten upon our journey 
For it is not easy to abandon what we have become accustomed to 

And go back to what is elden and in the past. 


What is apparent can please us while what is concealed can cause doubt 
With what is bad often overt while the honourable is often concealed 
Having as it has neither pattern nor guise. 


Which is why it is akin to itself but different from everything else 
For it is not possible for what is disembodied to be overtly embodied. 


[10] This is the distinction between what is akin and what is different 
With what is different having a privation of what is akin. 


Since the Monas is the origin and foundation of everything 

It is within everything as origin and foundation 

For if there is no origin there is nothing 

And the origin is not from anything but itself 

Since it is the origin of everything else, 

Just as the Monas, since it is the origin, enfolds every arithmos 
Without itself being enfolded by any, 

Begetting every arithmos but not begotten by any: 


[11] Everything that is begotten is unfinished, partible, 
Liable to decline, resurgence 

Which do not befall what is complete 

For what is resurgent is resurgence from Monas 

But what is brought low is so by its own malady 
Because unable to hold Monas. 


This, then, Thoth, is the eikon of the theos 

Insofar as it can be drawn: 

If you - clearly, carefully - and with the eyes of your heart apprehend it 
Then I assure you, my son, that you shall find the path to what is above: 
In truth, the eikon will guide you 

Since the seeing of it is uniquely your own, 

For those who attain such a beholding are attentively held, pulled up, 
Just as it is said lodestone does with iron. 


Commentary 


1. 


artisan. 5npiovpyov. See Poemandres 9. The theme of an artisan-creator, and 
their artisements, is common to the third tractate (Iepdc Adyoc) as well. That 
the tractate begins by using the term artisan, rather than theos, is perhaps 
significant. 


that Being. The conventional and grammatical interpretation is "you should 
understand him as..." although how such a human-type gender could be 
adduced from or manifest by how the 'body' of the artisan-creator is described 
in subsequent verses is an interesting and relevant metaphysical question. 


Can, or should, a ‘body’ that cannot be touched, that cannot be seen, that 


cannot be measured, that is not separable - ob6é 6\a0tatov - and thus which is 
not conventionally 'human', be described as male? It is to suggest such 
metaphysical questions (and the limitations of ordinary language in describing 
and answering such metaphysical questions) that I have here departed from 
convention and used ‘that Being' instead of 'him'. The term 'Being' also has the 
advantage that it avoids the gender bias implicit in translating 9<0c as 'god' 
given that 'god/God' implies a male entity. 


There is also an interesting and perhaps relevant mention, in the second 
tractate of the Corpus, of the one, the being, who - like an artisan - constructs 
things: 0 obv 8e0c <TO> Ayabdv, Kai TO AYABOD O BVEdc. N 6E ETEPA TIPOGNYOPIAa 
EOTID TN TOD TMAaTPOC, MGAW 61K TO HOINTIKOV NdVTWv. WATPOC yap TO TOLEtD. 
(Thus theos is the noble and the noble is theos, although another title is that of 
father because the artifex of all being. For it is of a father to construct.) 


However, in terms of gender and Hellenic mythos and metaphysics, it is 
sometimes overlooked that Tata, Earth Mother, in one of the Homeric hymns, 
Eic [fv Mntépa ITavtwv, is described as mpéofiotoc: the elder among beings, 
and the mother of the gods, 9e@v pntnp. Thus, while it might be of "a father to 
construct" it is "of a mother to bring forth life", to give birth to beings, including 
the gods themselves. 


presential. 1idpeipt. Presential - from the classical Latin praesentia - means 
"having or implying actual presence", as manifesting (as being presenced) in a 
locality or with an individual, and is thus more apposite here than the rather 
bland word 'present'. Cf. the use of 'presenced' in Iepdc Adyoc 2, et sequentia. 


One only. €vdc ovov. A formulaic mystic phrase, implying uniqueness. Cf. 
ordinary usage in Plato, Crito 47, f Evdc povov Exetvoov [...] Evdc POvOD. 


thelesis. 8EAnoic. Given what follows - todtTO yap EOTL TO OME EKEtvov, ODY 
QIUTOV, OSE OPATOv, OLE PETONTOV, OLbE SiaoTATOD - a transliteration to 
suggest something other than a human type '‘will' or 'desire'; such as 
‘disposition’. That is, Being (whatsoever of whomsoever Being is, in terms of 
gender and otherwise) is predisposed to craft - to presence - being as beings: as 
immortals (deities), as mortals (humans) and otherwise, qv. Iepdc Adyoc, 
Poemandres 8 ff, and Poemandres 31: ov h BovAn TeAeital a0 TOV i6iwv 
S5vvapewv (whose purpose is accomplished by his own arts). 


formed. As an artisan forms their artisements, and thus manifests their skill, 
their artistry, in what they produce. That is, the artisan-creator has formed, 
crafted, being (all existence) as beings. 


(not) separable. ob6é 5:a0tat6v. What is not meant is 'dimension', given what 
the term 'dimension' now imputes scientifically and otherwise. 


Pneuma. tvevdpa. A transliteration for reasons explained in my commentary on 


the text of Poemandres 5: 


given that the English alternatives - such as 'spirit' or 'breath' - not 
only do not always describe what the Greek implies but also suggest 
things not always or not necessarily in keeping with the Hellenic 
nature of the text. This particular transliteration has a long history in 
English, dating back to 1559 CE. In 1918, DeWitt Burton published a 
monograph - listing, with quotations, the various senses of mvebpa - 
entitled Spirit, Soul, and Flesh: The Usage of IIvebdpa, Woyn, and Sapé 
in Greek Writings and Translated Works from the Earliest Period to 
225 AD (University of Chicago Press, 1918). 


I incline toward the view that mvebdpa here - like Adyoc - does not 
necessarily imply something theological (in the Christian sense or 
otherwise) but rather suggests an alternative, more personal, 
weltanschauung that, being a weltanschauung, is undoctrinal and 
subtle, and which weltanschauung is redolent of Hellenic culture. 
Subtle and undoctrinal in the way that early alchemical texts are 
subtle and undoctrinal and try to express, or hint at (however 
obscurely to us, now), a weltanschauung, and one which is more 
paganus than Christian. 


Even though all such things are from that Being. GAAG Ta&vTa at aDTOD. 
Literally, ‘even though all are from that'. One therefore might understand it to 
imply ‘even though all beings/things are from that Being. ' 


honourable. xya06c. qv. Poemandres 22, where I referenced a quotation from 
the Corpus Aristotelicum: 


thc 6€ PPOVHGEWC EOTI TO BOVAEDOAGOAL, TO KPival TA AYAOK Kai TH 
KOKO Kai MAVTA TA EV TH Piw AipeTa Kai MEVKTA, TO yPTOOaL KO 
KQAMC Toic DIAPYOVOIW KyaGoic, TO OWLANOa OpOdc [De Virtutibus et 
Vitiis Libellus 1250a] 


It is part of wisdom to accept advice, to distinguish the honourable, 
the dishonourable, and all that is, in life, acceptable or to be avoided; 
to fairly use all resources; to be genuine in company. 


Honourable - noble - rather than some abstract or dogmatically defined 'good'. 
That is, the Hellenic distinction is between good (honourable) personal 
character and bad (dishonourable) personal character rather than - as for 
example in Christianity - referencing some abstract, or God-given or 
dogmatically (Church) defined 'good'. 


entrust solely to. I follow the MSS, which have pi6vw, with od pdovw being a 
fairly recently emendation which completely changes the meaning. 


orderly arrangement. Koopéu. In esoteric terms, a presencing, on Earth, of the 
cosmic order itself, qv. Poemandres 8: "having comprehended the logos and 
having seen the beauty of the cosmic order, re-presented it..." 


Regarding 'presencing', qv. my translation of and commentary on section two of 
the third tractate of the Corpus Hermeticum, Iepd6c Adyoc: 


abiopiotwv 6€ 6vTwWY ANAVTIWVY KA AKATACKEVAGTWD. 


With all beings unformed and not yet presenced. 


2. 


a cosmos of the divine body sent down as human beings. Koopov 6€ Oetov 
OWLUATOC KATEMEL WE TOV AVOPwov. That is, human beings re-present, presence, 
the ‘divine body’ and are, of themselves, a reflection of the cosmic order itself. 
This, and the preceding line, express a fundamental part of ancient and 
Renaissance hermeticism: human beings as a microcosm of the cosmic order 
and the divine. 


Hence why the twenty-sixth chapter of the book De Vita Coelitus Comparanda 
by Marsilii Ficini (published in 1489 CE) has as its heading: 


Quomodo per inferiora superioribus exposita deducantur superiora, et 
per mundanas materias mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is 
cosmically presenced therein and thus gifted because cosmically 
aligned. 


Also, in respect of cvOpwrioc I have used here - as in my Poemandres - the 
gender neutral ‘human being' instead of the more usual 'man', and also - as 
there - occasionally used the term 'mortal' when the context suggests it. 


Regarding 'the cosmic order' (KkOopoc) itself qv. Poemandres 7; 14, and Iepdc 
Aoyoc 4: 


The divine is all of that mixion: renewance of the cosmic order through Physis 


For Physis is presenced in the divine. 


a deathful life and yet a deathless life. This (including the borrowing of the 
terms deathful and deathless, in juxtaposition, from Chapman) is explained in 
section 14 of the Poemandres tractate: 


Ovyntoc pEv 61a TO COPA, ABAvVaTOC 5€ 61a TOV OVOIWHN GVEpwHov. 


deathful of body yet deathless the inner mortal. 


Logos and Perceiverance. In my commentary on the Poemandres tractate I have 
explained my reasons for transliterating (and sometimes capitalizing) AOyoc as 
logos (qv. the commentary on section 5) - rather than as 'Word' or 'Speech' - and 
for translating vovc as perceiverance/perceiveration rather than as the 
conventional 'mind' (see for example the commentary on sections 2 and 10). 
Refer also to comments there regarding terms such as pneumal logos 
(IIVEDEATIKOV Adyov), phaomal logos (gwtelvoc Adyoc) and Veod Adyoc. 


Here Logos suggests 'reasoning', with perceiverance having its usual sense of 
‘awareness’, of comprehending what is perceived, as for example, in being able 
to rationally or intuitively assess a situation, a person, or persons. As with (and 
for example) Logos, Psyche, and Physis, perceiverance - capitalized as 
Perceiverance - can also be personified and thus regarded as a fundamental 
quality germane to the life of deathful mortals. 


3. 


whose Psyche does not convey Perceiverance. It is possible to see in this an 
esoteric allusion to psyche personified, especially given what follows: todtov év 
péow taic ywoyaic Worep HOAOv t6pdo0a1. In ancient mythology - such as the 
ancient myth of Psyche and Eros, retold by Apuleius in his Metamorphoses, 
which was written around the same time as this Hermetic tractate, and which 
story also involves Hermes - Psyche initially lacked perceiverance but through 
striving to succeed in the trials given to her by Aphrodite she acquires it. 


Hence why here I have personified both psyche and perceiverance. I have also 
transliterated woyn so as, as I noted in my Poemandres, to not impose a 
particular meaning on the text. For whether what is meant is anima mundi, or 
the ancient paganus sense of the 'spark' - the source, or breath - of life, or what 
we now denote by the terms ‘soul’ and 'spirit', is open to debate, especially as 
the terms soul and spirit possess much later and modern connotations that may 
not be relevant to such an ancient text. Connotations such as suggesting the 
incorporeal, or immaterial being, as distinct from body or matter; or the 
Christian concept of the soul. 


As an illustration of matters of interpretation, two subtly different senses of 
woxn are evident in the Oedipus Tyrannus of Sophocles: 


TOVHSE YAP TAEOV MEPW 
TO 1évO0c 7 KAI Thc Epc woxnc Mmépt. 


For my concern for their suffering 


Is more than even that for my own psyche. 


wv.93-4 


QAAG pol SvopOpW ya POivac 
TOVXEL WOYaV, TAH’ El KAKOIC KAKA 
MPOOAWEL TOIC MGAAL TA TIPOC GOOMD. 


But ill-fated would be my breath of life - which the decay in this soil 
Already wears down - if to those troubles of old 
There was joined this trouble between you and him. 


vv.665-667 


In respect of woyn, the Hermetic text here implies that ill-will is associated with 
those whose nature is such that they lack the ability to rationally or intuitively 
assess and comprehend a situation or other people. 


father. o mctep is a traditional way of showing respect for an elder, in this case 
of Thoth for Hermes. 


position it half-way between those psyches, as a reward. Thus, while Logos is a 
gift to all mortals from theos, Perceiverance is not and has to be earned, striven 
for, as an athlete has to strive to earn a prize. [The English word athlete is 
related to the Greek word used here - a@Aov - via the Greek a@Anthc and thence 
the classical Latin athleta. ] 


chaldron. kpatip. See the Introduction. 


envoy. While the conventional translation here of knpv€ is ‘herald’, I consider it 
unsatisfactory given what that English term now often denotes: either the type 
of herald familiar from the New Testament or the herald of medieval literature 
and stories (qv. Morte Arthure, and The Knights Tale by Chaucer). Given the 
Greco-Roman context (Hermes, Thoth) and classical antecedents (such as 
Hermes as the protector of mortal envoys and messengers) then 'envoy' is more 
accurate especially given that this is an envoy from the artisan-creator assigned 
to impart information to mortals. 


Ascend to the one [...] how you came-into-being. There are similarities here to 
the Poemandres tractate in relation to the anados - the journey up through the 
spheres (Poemandres 24) toward theos - and the desire "to apprehend the 
physis of beings" (Poemandres 3). 


and were immersive with perceiveration. Kai €Banmtioavto tod vooc. That is, 
were or became characterized by having become immersed with - suffused by - 


perceiveration. 


Here, as elsewhere the understanding of vovc as perceiverance/perceiveration 
rather than as 'mind' makes the text understandable: for the mortals became 
suffused with a particular (and, for most, probably a new type of) perception, a 
new way of seeing the world, themselves, and other mortals, and thus acquire a 
particular type of knowing, whereas an expression such as "immersed 
themselves with mind" is obscure to the point of being either unintelligible or 
requiring a long discourse on the nature of "mind" based as such discourses 
invariably are on certain philosophical assumptions. 


The sense of acquiring a new way of seeing the world, themselves, and other 
mortals is evident in the text that follows: obtol peTtéoxyov thc ypwoewc (gained, 
acquired, partook of, a knowing). 


more complete mortals. The sense of téAeioc here is not that of being 'perfect' 
but rather of being ‘entire’, more completed, 'more rounded’, than others. Thus 
there is no sense of "perfect people" or "perfect humans" - with implied moral, 
and other, superiority - but rather of those who, having a different perception of 
things to most others, were akin to initiates of a mystical or an esoteric 
tradition: apart from others because of that particular knowledge that their 
new, initiated, perception, has brought, but still mortal. This sense is evident in 
the text that follows: tov vobv Se€apevot. 


received the perceiveration. It is possible that this is an allusion to 'the 
perceiverance' - the gnosis - that initiates of a particular mystic or esoteric 
tradition acquire when certain esoteric, mystic, knowledge is imparted to them. 


4. 


declaim to the hearts of mortals. A figurative usage of 'heart', referring here as 
often elsewhere in Greek and Hellenic culture to the feelings, the emotions (qv. 
Iliad, Book IX, 646 and The Odyssey, Book XVII, 489) as well as to the ethos, the 
nature, and the understanding, of the individual. 


See also "with the eyes of the heart" in section 11. 
5: 


alertness. aio@noic. For which see Poemandres 1. The sense is that they are 
always alert, and - like animals - react instinctively because they lack the 
objective awareness that perceiverance (vovc) brings and which objective 
awareness (of themselves and others) makes mortals into complete human 
beings. 


Confident. Given the context, mlotebw here suggests 'confidence' rather than 
‘belief’; for this is the arrogant instinctive confidence of those who lack 


perceiverance and who have no firm belief in anything other than their own 
bodily pleasure and fulfilling their desires and who thus reject - or who cannot 
intuit - the numinous perspective of the divine, a perspective which would 
reveal the possibility of immortality. 


parten to that gift [...] when set against their deeds. The text suggests that the 
gift of immortality which theos gives is freely bestowed among those whose 
deeds reveal that they have understood what the chaldron is and does, with the 
fourteenth century English word parten [to have something in common with 
something or someone else] expressing the meaning here of the Greek petéyw. 


apprehend the Earthly, the Heavenly, and what is beyond the Heavens. An 
alternative - following the Latin version of the text - omnia complexi sua mente, 
et terrena et caelestia et si quid est supra caelum - would be "apprehend the 
terran, the celestial, and what is beyond the celestial." 


(as a) problem. The context suggests that what is meant is that life before 
"having so perceived" was a problem, not that it was a 'misfortune’ ora 
calamity. A problem - a challenge - to overcome, which challenge they accepted 
leading to them gaining the prize, for theos had positioned that prize "half-way 
between those psyches, as a reward." 


The same sense in respect of ovp@opa is apparent in Oedipus Tyrannus by 
Sophocles: 


Beoiol PEv vUV ODK igovPEvOD O' EYW 
ov6’ otSe nmaidec ECopeoO’ EMéeoTiO1, 
av6pav 5€ 1p@tov Ev te ovp@opaic Biov 
Kpivovtec év te Sa1p6vwv ovvadAayaic 


Not as an equal of the gods do I, 

And these children who sit by your altar, behold you - 
But as the prime man in our problems of life 

And in our dealings and agreements with daimons. 


vv. 31-34 


disembodied. cow yatoc - etymologically, a privation of owpatikoc - occurs in 
works by Aristotle and, perhaps more relevant here, in writers such as 
Iamblichus who in De Mysteriis, V, 16 writes in general terms about the body in 
relation to offering to the gods and daimons that which, or those things which, 
might free the body from ailments and bring health, and the necessity in such 
matters as offerings of not considering the body in either non-bodily or noetic 
terms: 


tote 51 Obv OV SHMOV VOEPHC KAI KCOWLATWC TO COMPA 


PEtTayetptCopEe8a: ob yap MEPLKE TOV TOLOVTWV TPOTIWVY TO OMPLA 
PETEXELW: TOV 5E OLVYVEVHV EXUTG PLETAAAYXYAVOV, OWEAOI OM@pa 
Sepamevetat te Kai AMOKAPaIpETat. 


Thus the sense of KXTAPPOVIOAVTEC TAVTWY TOV CWLATIKMV Kal COWPATWD Ett 
tO €v seems to be that what is important is a striving for the monas not a noetic 
concern for the difference between whatever is embodied and whatever is 
considered disembodied. 


Monas. jiovac. A transliteration since it here does not necessarily, as I noted in 
the Introduction, signify "The One, The Only" (t6 €v) of such weltanschauungen 
as those termed Pythagorean, neo-Pythagorean, or Gnostic; or 'the one God' of 
religious monotheisms such as Christianity. 


6. 


episteme. A transliteration of €miothyn, which could be - and has been - 
accented thus: épistémé. The meaning is 'a way', or a means or a method, by 
which something can be known, understood, and appreciated. In this case, 
perceiveration, which the artisan-creator has positioned "half-way between 
psyches, as a reward." 


Episteme, therefore, should be considered a technical, esoteric, term associated 
with some of the weltanschauungen that are described in the Corpus 
Hermeticum. Thus, in the Poemandres tractate, the anados through the seven 
spheres is an episteme. 


considering the divine. The MSS have évtopia and various emendations, recent 
and otherwise, have been proposed including évtopia and totopia. 
Interestingly, the Renaissance Latin text published in 1554 has, for the line, 
‘scientia mentis est diuinorum contemplatio & intelligentia dei, diuino existente 
cratere' with Parthey's 1854 edition reading 'mentis scientia, divinorum 
inspectio et dei comprehensio, quia divinus est crater.' 


I am inclined toward 1otopia, which conveys the sense here of considering, of 
obtaining information about - of contemplating - divinity, the numinous, and 
thus the relation of mortals to divinity. A sense which fits will with the following 
Kai 1) Tov Geod KAaTaAVONOIC. 


For the chaldron is numinous. 8eiov 6vtoc tov Kpatipoc. For Oeioc here I have 
opted for the English word numinous (dating from 1647 and from the classical 
Latin term numen) to express the sense of inclusion - of/from the divinity and of 
itself being divine - that the word 'divine' by itself does not, particularly given 
the previous "considering the divine and of understanding divinity." 


Primarily, unless you have a prejudice about the body. 'Eav ph 1pMtovtd o@pa 
oov ptonone. To always - regardless of textual context and milieu - translate 


LLloeéw/piooc as "hate" is or can be misleading, given how the English word hate 
implies (and is understood as meaning) an extreme personal emotion, an 
intense personal aversion to something, and also a certain malevolence. 
Consider, for example, the following from Thucydides: 


QO TOUTOV Te IPMTOvV IlepSikkac Bpaot6av te MOAEPIOV EVOPIOE Kat 
éc TO AouOv TleAonovvnotwv Th péev ypopy 6’ AOnvatouvc od EbvnVec 
piooc elxe, TOV 6 AvayKatwv Evpgdpwv Giavactac ENPADCGED OTW 
TNONW TAYXYLOTA Toic pEv EvpPhoetar, tov 6 anaAAdEetar. (4.128) 


His reaching an agreement with the Peloponnesians while at the same time still 
being determined to be rid of his foe does not imply an implacable, intense, 
personal hatred in the first place, but rather a generalized dislike (in this case 
just a certain prejudice) of the kind that can be dispensed with if it is personally 
- or strategically - advantageous to do so. Thus to translate the relevant part as 
"it was then that Perdiccas first considered Brasidas his foe and felt a prejudice 
toward the Peloponnesians" seems apt, especially given the qualification 
mentioned in the text: Th pév pvwopn 6’ AOnvatouc. 


The preference for the metaphysical, for striving for immortality and for 
understanding the numinous, that this tractate describes is not, as some have 
assumed, an ascetic "hatred" of the physical body. Instead, it is just a positive 
bias in favour of such metaphysical, spiritual matters, and a prejudice against a 
fixation on bodily and material things. 


This preference is also evident in Poemandres 19: 


"they of self-knowledge attained a particular benefit while they who, 
misled by Eros, love the body, roamed around in the dark, to thus, 
perceptively, be afflicted by death." 


For, as noted in my commentary on tov aitiov tod Pavatov Epwta in 
Poemandres 19: 


The consensus is, and has been, that €pwta here signifies 'carnal 
desire' - or something similar - so that it is assumed that what is 
meant is some sort of ascetic (or Gnostic or puritanical) statement 
about how sexual desire should be avoided or at the very least 
controlled. However, this seems rather at variance with the foregoing 
- regarding propagating and spawning - which inclines me to suggest 
that what is meant here is 'eros', not necessarily personified as the 
classical deity (n&' “Epoc 6c Ka&AAIO TOG Ev ABavatoiol Geoiot NdVTWV 
6€ OeOv NavTIwvY T AavOpwnwv SGpvaTal Ev oTHPEGO1 V6OV Kai 
emimpova PovAnv), although the comparison is interesting, but rather 
as an elemental or archetypal principle, akin to vobc and Adéyoc. 
Consider, for example, the following from Daphnis and Chloe, written 
by Longus around the same time as the Corpus Hermeticum: naévtwc 


yap ovdeic Epwta Emvyev  MEvEETAL PEXPIC AV KGAAOC Y Kai OPOaAPOI 
BAémworv [Book 1, Proem, 4 - "no one can avoid or has ever been able 
to avoid Eros, while there is beauty and eyes which perceive"]. In 
modern terms, few - poetically, metaphorically, none - have avoided or 
could avoid, at some time in their life, the unconscious power of the 
anima/animus. 


There are two kinds of existents, bodily and non-bodily. 5bo yap 6vtTwWvY TOV 
Ovtwv. This duality, in respect of mortals, is evident in the Poemandres tractate: 


1a TODTO NAPA NaVTA TA ETL yc CHa SumAodc EoTW O AVOpwioc, 
Ovyntoc pEv 61a TO COMPA, KBAvVaTOC 5€ 61a TOV OVOIWHN GVEPwWOv 


distinct among all other beings on Earth, mortals are jumelle; deathful 
of body yet deathless the inner mortal 


(Poemandres 15) 


This contrast between the deathful body and the immortality that is possible 
(the potential for immortality that lies within mortals) is essentially the same as 
the one described here: the bodily and the divine, the embodied and the 
disembodied. 


7. 


apotheosis of the mortal. Not here a literal making of "the mortal into a god" or 
even an actual "deification of the mortal" (by whomsoever) but rather a bringing 
about in the mortal an apotheosis - amo@éwotc - in the sense of an ascension 
toward immortality, a spiritual journey from earthly life, a figurative 
resurrection of, or actual elevation in, the life of the mortal. 


This latter sense is evident in the use of amo08éworic by Cicero in his Epistularum 
Ad Atticum - videsne consulatum illum nostrum, quem Curio antea amo8éwoiw 
vocabat, si hic factus erit, fabam mimum futurum (Liber Primus, XVI, 13) - for 
this early use of the Greek word concerns the elevated rank of Consul, and thus 
the honour and privileges that such a privileged rank brings. 


a numinous awareness of theos. In respect of evoeBéw as an "awareness of the 
numinous" qv. my Poemandres, 22. 


termeration. From the Latin termero and thus appropriate here, given the 
context, in respect of MAnypEAeéw, suggesting as it can both a violation and a 
profanation, while avoiding the interpretation that words such as 
"transgression" (toward god), "trespassed (against god) and "offence" (against 
god) impute, especially given the usual translations of Christian texts written in 


Greek, such as translations of the following from the Septuagint: apeOnoetar 
QALVTM Epi EvOC ANO NAVTIWY WY ENMOINOED Kai EMANPPEANOED ALTO (Leviticus 5, 
26). 


something garish that passes by. The exact meaning of noymnn here is unclear, 
with suggestions ranging from parade, pageant, to procession (religious or 
otherwise), which all seem out of context since they all can have an affect, a 
purpose, and can achieve things other than just being a hindrance to passers-by. 


The context suggests something metaphorical and similar to what Cicero wrote: 


quem tu mihi addidisti sane ad illum obDAAoyov personam idoneam. 
Videbis igitur, si poteris, ceteros, ut possimus Tlopmevdoal Kai Toic 
Tpoowrnoic (Epistularum Ad Atticum, Liber Tertius Decimus, 32:3) 


That is, similar to a showy or affected countenance or facade or personae, or an 
act, or some pompous attempt to impress which however is not effective as in 
Oedipus Tyrannus: 


ELNIWD CIE ~Wv obvEK’ NAPOV OD TO GOV 
Seloac MPpO0WNOV ov yap E08’ SOV pL’ OAsEic 


I shall go but speak that for which I was fetched, with no dread 
Because of your countenance. For you cannot harm me. (448) 


garishly worldly. I take the sense of k6opoc here to refer to 'that cosmos' - the 
world of mortals - previously described as "the cosmos of the divine body": the 
microcosm which the artisan-creator crafted and in which we mortals have our 
being. See the commentary in section 2 on the phrase a cosmos of the divine 
body. 


Hence the poetic metaphor here: garishly worldly. Of living a garish - facile - life 
in our microcosm even though the artisan-creator has provided a means for us 
to attain immortality and thus, as described in the Poemandres tractate, become 
a part of a higher, a divine, cosmic order. 


8. 


select dishonour For kakoc as 'bad' and 'dishonourable' rather than 'evil' refer 
to my commentary on Poemandres 22 from which this is an extract: 


"The usual translation of kakoc here, as often elsewhere, is ‘evil’. 
However, I regard such a translation as unhelpful, given that the 
English word 'evil' is (1) now often interpreted and understood in a 
moralistic, preconceived, way according to some theological 


dogma/criteria and/or according to some political/social doctrine, and 
(2) that it does not denote what the classical and the Hellenic term 
Kakoc does. Classically understood Kakoc is what is bad in the sense 
of some-thing rotten or unhealthy, or - the opposite of kKdAoc - what is 
displeasing to see. Kakoc is also what is unlucky, a misfortune, and/or 
injurious [...] When applied to a person, the sense is of a 'rotten' 
person; someone with bad, harmful, physis; a bad - dishonourable, 
weak, cowardly - personal character." 


theos blameless in this. In respect of avaitioc, compare Agamemnon 1505: 


WC PEV AVALTLOG El 
tovbe MOvOD Tic 0 LAPTUPHOWDV 


Is there anyone who will bear witness 
That you are blameless in this killing? 


celestial body. By o@pa (body) here is meant the celestial body, the ‘harmonious 
structure’, which is described in terms of seven spheres in the Poemandres 
tractate and which mortals must ascend through in sequence in order to attain 
immortality and thus be in the company of theos. This ascension through the 
spheres is there described as an anados - €11 6€ pol eimé Mepi Thc avdbov Tic 
ylvopevne - with Poemandres (in section 25) describing the journey in detail, 
with each sphere represented by one of the seven classical planets: 


Kat TH Upwtyn Covy Si6wo1r thy avEntiKtp Evepyelav Kai THv 
PELWTIKHD, KQi TH SELVTEPA THY ENXavnVY TOv KaAKwV, 56A0v 
Qvevepyntov [...] 


Thus does the mortal hasten through the harmonious structure, 
offering up, in the first realm, that vigour which grows and which 
fades, and - in the second one - those dishonourable machinations, no 
longer functioning [...] 


Plato, in Timaeus 32c, uses o@pa to refer to the substance - the body - of the 
cosmos as being formed from fire, water, air and earth: 


OV APLOLLOV TETTAPWDY TO TOD KOOPIOV OMpa Eyevvyjnbn 6i' avaAroyiac 
OpoAoynoav 


sequential constellations. In context, ovvéxeiav Kai 5Pdpouc aotépw suggests a 
type of movement, a path, through certain stars or constellations. That is, a 

particular or ordered sequence: the anados through the septenary system, with 
it being possible that the use here of ao tnp (star) - rather than kbKAoc (sphere, 


orb) as in Poemandres - implied an aural esoteric tradition associating each 
sphere with a corresponding star or constellation, an ancient tradition found in 
Renaissance alchemical and magical texts. 


the honourable is unpassable. Reading «614Batov, which implies that what is 
honourable is always there, always around, always noticeable when it is 
presenced by someone. In other words - given the following kai amépavtov Kai 
atedéc - there are always some mortals who will (qv. sections 5 and 8) select 
honour rather than dishonour: who will (as described in section 4) "receive the 
perceiveration," having won that prize gifted by theos. 


9. 


Even though to us its origin appears to be the knowledge. The expression npiv 
5é boKobv APY ExYElv THY yvoorp is interesting given that it refers to 'the 
knowledge', which some have construed to refer to the gnosis of certain pagan 
weltanschauungen. However, since what this particular knowledge is, is not 
specified, to translate as 'the Gnosis' would be to impose a particular and 
modern interpretation on the text given what the term gnosticism now denotes. 
All that can be adduced from the text is that this particular knowledge may 
refer to and be the knowledge imparted in the text itself: the knowledge that 
Hermes is here imparting to Thoth. 


The word translated here as origin is apy and which Greek term has various 
philosophical connotations in Anaximander, Plato, et al. What it here denotes, as 
evident in the text that follows (sections 10 and 11), is origin, beginning, 
source. 


not the origin of it. Referring to what is honourable and its origin/beginning. 


hasten upon our journey. While the text - AaBwyE8a ovbv Tic apxtic Kai 
ofSevowpev taxel AMAVTa - is somewhat obscure it seems reasonable to assume 
that what is meant or implied is the necessity of beginning - of hastening upon - 
the complete, the entire, journey toward the Monas with all that implies in 
terms of everything encountered along the way. 


not easy. The sense of oxoAtdv here - in the context of leaving what one has 
become accustomed to and is comfortable with - suggests 'tangled', indirect, 
‘not straightforward’, 'tortuous', and thus 'not easy’. 


elden. A rather obscure English word meaning ‘belonging to earlier times’, and 
used to avoid the negative connotations that words such as ‘ancient’ can imply. 


What is apparent can please [...] neither pattern nor guise. Ta Lev yap 
MOLVOPEVa TEptiet, TA 6E KPavT SvoTiOtEiv Tolet. PAVENWTEPa SE EOTL TA KAKG, 
tO 6& KYABOD AMPAVEC TOic PavEPOIC 


This is an interesting passage, often interpreted in terms of moral abstractions, 
of 'good' and 'evil'. However, as previously mentioned, I incline toward the 
somewhat iconoclastic view that there is a more Greek, a more Hellenic, and an 
essentially pagan, interpretation of «ya86c consistent with the Greek mystery 
traditions, with Homer, with the tragedies of Aeschylus and Sophocles, and with 
how theos was generally understood in ancient Greece and in Greco-Roman, 
Hellenistic, times. Which is of &ya86c - and of kakoc - (i) when referring to 
mortals as referring to personal character, of character being most often 
revealed by deeds, by what has been observed because done visibly, or to 
outward appearance in terms of To kKaAOv, of what is considered beautiful or not 
beautiful; and (ii) when used of things - living or dead - as referring to the 
difference between 'rotten', bad', and what is not rotten, as in a rotten tree ora 
piece of food. 


What is expressed here is of how outward appearances can please, how we can 
be suspicious - doubtful - about what is concealed, what has not yet been 
revealed; with what is bad often outwardly obvious (as in the case of a rotten 
tree or a rotten person) but with what is good, honourable, often being 
concealed because it has no particular pattern or guise until it has been 
revealed, for example by noble, honourable deeds. Thus the suggestion seems 
to be that there is or can be a revealing of what is good when mortals seek the 
theos-gifted prize of perceiveration, which seeking of that prize, and winning it, 
is of itself a good, a necessary, an honourable, thing to do, leading at it does toa 
hastening toward the Monas. 


The passage also invites comparison with one in Plato's Republic and one in 
Aristotle's Metaphysics. 


In Book XII, 1074b, Aristotle wrote: 


ta 6€ MEpi TOV vodv Exel TIVAC aMOpiac: boKEi PEV pap ElvaL TOV 
MOALVOPLEVWY VELOTATOV, Mc 6’ Exwv Toiodtoc av ein, Exel TIVAC 
S5voKoAtac 


The expression Sokei Ev yap Elval TOV MPaivopevwv Ve1d6tatov has led to 
disputations among some scholars with some considering the passage corrupt 
and in need of emendation, for their difficulty lies in Aristotle apparently stating 
that 'Mind' is, like other phenomena, perceptible to our senses. However, if one 
does not translate vovc as 'Mind' - with all the preconceptions, philosophical an 
otherwise, that have over centuries become attached to that term - and one also 
appreciates that maivw here as sometimes elsewhere is not a simple 'observing' 
- of seeing, of observing, phenomena - but rather a revealing, then there is little 
if any difficulty. For instance, does the following interpretation of part of that 
passage make sense with respect to phenomena? "Perceiveration, of all 
revealing, appears to be the most numinous." 


Indeed so, because perceiveration is a perception involving a certain 


awareness, a revealing to us, of what is observed; that is, an apprehension, and 
Aristotle's reasoning (insofar as I understand it) is that this awareness - vovc - is 
the most numinous, 'the most divine’, revealing because we mortals can 
apprehended, be or become aware of, and thus have knowledge of, theos. Which 
is basically what Hermes has in this tractate of the Corpus Hermeticum 
imparted to Thoth. 


In Book VII, 5178 - 517€, of the Republic, Plato wrote: 


ta 6’ ODV EOL PAIWOPEVA OVTW MAIVETAL, ED TO poWOT@ TeAevTata h 
TOD Ayabod i6Ea Kai pPOyic OPpaoBat 


Which brings us, again, to dya86c invariably translated as it hitherto has been - 
in respect of the Corpus Hermeticum, and many of the writings of Aristotle and 
Plato - as an abstraction termed 'good', as well it might be in respect of Plato 
given that he posits an abstract (a true, ideal) beauty and an abstract (true, 
ideal) being, as in Phaedo 78b where he writes about avUTO To KaAdv and about 
QUTO EkaotOD O EotW, and why in Symposium 210e - 211a he states regarding 
his ideal, his form, his i6éa/ei60c, which he sometimes and confusingly uses 
interchangeably, that: 


IINWTOV PEV Kel OV KAI OVTE ylyVOpEvOv OVTE AMOAADPEVOD, OUTE 
AvVEAVOLLEVOD OTE POivov 


Firstly, it always exists, and has no genesis. It does not die, does not 
grow, does not decay. 


What, therefore, seems to have occurred, in respect of this and other tractates 
of the Corpus Hermeticum, is the assumption that &ya0dc always refers back to 
Plato's 16éa/ei50c (and to those influenced by him or are assumed to be his 
precursors) leading to moralistic interpretations such as that of Mead where 
aya86c is divorced from the physis (@boic), the character, the individuality, of 
mortals: "evils are the more apparent things, whereas the Good can never show 
Itself unto the eyes, for It hath neither form nor figure." Thus, that in respect of 
mortals, «ya86c, rather than having its genesis, its origin, its very being, in 
some individual mortals - and attainable by others because of the prize of 
perceiverance offered by theos - is considered as something external which 
could be attained by, which has its being in, is embodied by, such abstractions 
(the 'politics') as Plato delineates in his theorized Republic and in such 
abstractions as were posited by the early Christian Church. 


For it is not possible for what is disembodied to be overtly embodied. a60vatov 
yap COWLATOV OWPATL Pavjvat. That is, it is not possible to discern who is 
honourable from their outward appearance, for what is honourable is manifest, 
revealed, through personal deeds. 


10. 


enfolds every arithmos [...] begetting every arithmos but not begotten by any. 
This passage, with its mention of api8poc, is often assumed to refer to the 
Pythagorean doctrine regarding numbers since ap18poc is invariably translated 
as 'number' - thus implying what the English word implies, especially in 
mathematical terms - even though Aristotle, in discussing ap.0p6c, wrote: 
GAAoG 6€ Tig TOD MPWTOV APLOPOV TOV TOV E16v Eva Eivat, Evrior 6 Kai TOV 
PaOHAaTIKOV TOV ADTOV TOVTODV Eiva (Metaphysics, Book XIII, 1080b.20). 


Given such a necessary distinction - and the discussion regarding api8p0c and 
Pythagoras in Book XIII, 1083b.10 et seq - as well as the fact that what ap10p16c 
means here, in this tractate, and what it implies - such as the mathematical 
numbers 2 and 3 developing from the One - is not mentioned, I have 
transliterated ap18y16c thus leaving open what it may or may not mean in 
relation to the particular weltanschauung being described. However, the 
context seems to suggest a metaphysical rather than an abstract mathematical 
notion, especially given what follows at the beginning of section 11: mav 6€ TO 
VEDVWHEVOV ATEAEC Kai H1aipETtov. 


begetting/begotten. It is interesting to compare the use here of ypevvaw 
(beget/engender) with the use of yevvnia in Poemandres 8 (the birth of Psyche) 
and 30 (of Logos breeding nobility). 


11. 


resurgence [...] decline. The sense here, in context, is not as abstract, as 
impersonal, as a translation such as "increase and decrease" implies. Rather it 
suggests "resurgence and decline", as happens with living things. 


what is complete. The reference is to the Monas. 


eikon of theos. I have transliterated cikwv as eikon since - for reasons 
mentioned in my commentary on Poemandres 31 - it implies more, in some 
ancient mystical tractates, than what the word ‘image’ now denotes. 


eyes of your heart. A similar expression occurs in Paul's Letter to the Ephesians 
- TEMWTLOPEVOUC TovG OPOaALODCE Tic KaPS{tac <bw@v> (1.18) - although, as 
some scholars have noted (qv. Hoehner, Ephesians: An Exegetical Commentary, 
Baker Academic, 2002. p.260f) the Greek syntax there is problematic. 


the path to what is above. That is, the anados (&vo6o0c) mentioned in the 
Poemandres tractate, composed as the word avo6oc is from ava (above) and 
066c (path), the two Greek words used here. 


the seeing of it is uniquely your own. What is being conveyed is that the eikon is 
of itself mystical - not an ordinary image or painting - and can impart to the 


person, who "with the eyes of their heart" views it, something unique, personal, 
numinous. 


lodestone. payvitic Ai8oc. Lodestone, and not a 'magnet' in the modern sense. 


"Ott Ev p6vw VEw® tO Ayabdv Eotw GAAAXOOL 5 OvSapod. 
That In The Theos Alone Is Nobility And Not Anywhere Else 


Tractate VI 


ooo 


Introduction 


The sixth tractate of the Corpus Hermeticum, concentrating as it does on to 
aya8ov in relation to theos and mortals, is - in respect of the milieu of ancient 
Greco-Roman culture - metaphysically interesting even though existing 
translations, given that they invariably translate T6 aya@ov as 'the good' and 
8e6c as 'god', impart "the sense of reading somewhat declamatory sermons 
about god/God and 'the good' familiar from over a thousand years of persons 
preaching about Christianity." [1] 


Since, for reasons explained elsewhere [1], I translate T0 (yaOov as 'the noble' - 
implying nobility, honour, as expressed for example by Seneca, summum bonum 
est quod honestum est; et quod magis admireris: unum bonum est, quod 
honestum est, cetera falsa et adulterina bona sunt [2] - and also transliterate 
8ed6c as theos, then what emerges from this tractate is something redolent of 
Greco-Roman mysticism and thus of how to aya8ov was understood by learned 
men such as Cicero: in terms of personal character [3] rather than as an 
impersonal moral abstraction leading as such an abstraction invariably does to 
dogmatic interpretations and thence to disputations and dissent and thence to 
the accusations of religious 'heresy’' that bedevilled Christian churches for 
centuries, redolent as such moral abstractions, such dogmatism and 
accusations, are of an ethos that is rather un-Hellenic. 


Such an understanding of to aya8ov is evident in a passage in section nine of 
the fourth tractate: 


TH LED PAP PAIVOPEVa TEpTEL, TA 6E A*PavT) SvotioOtEtv Tots. 
MavEepwtepa 5E EOTL TA KAKG, TO 5E KYABOVD AMADvEC TOC PaveEpoic. 


What is apparent can please us while what is concealed can cause doubt with what 
is bad often overt while the honourable is often concealed having as it has neither 
pattern nor guise. 


For what is expressed in that fourth tractate is that while what is bad is often 
outwardly obvious (as in the case of a rotten tree or a bad person) what is good, 
honourable, is often being concealed because it has no guise, no particular, 
discernable, pattern - no outward sign or appearance - becoming revealed only 
though noble, honourable, personal, deeds. 


In respect of tractate six, the choice of To wya8ov as 'the noble' (instead of the 
conventional 'the good') and kakoc as 'bad' (instead of the conventional 'evil') 
elevates the text from a type of pious sermon to a metaphysical 
weltanschauung, something especially evident at the beginning of section three: 


In mortals, the noble are arrayed to compare with the bad, for in this 
place those not especially bad are the noble given that in this place 
nobility has the smallest portion of the bad. 


ev 6€ TO AVOPWIW KATA OLYKPIOW TO KyaGOvV TOD KAKOD TETAKTAL TO 
yao ph Atav Kakov EvOdbe TO KyaBdv EOTL TO 6E EVOAHSE HyYaBv 
LLOplov Tod KaKOD TO EAGXIO TOV 


Also, while the language of this sixth tractate is on occasions somewhat 
convoluted and apparently contradictory - as for example in the description in 
section two of Kosmos having nobility (todtov Tov Tpdmov aya8dc 0 KOOLOC 
KAOG Kai AVTOC MdVTa Moet) and yet being not noble in other ways (év 6é toic 
GAAOIC MKOW OLK Hyabdc) what is expressed metaphysically differs somewhat 
from some other tractates, revealing just how diverse the pagan mystical 
traditions represented in the Corpus Hermeticum are. 


Despite the differences, most obvious when this tractate - with its rather 
negative portrayal of mortals and the insistence that beauty and nobility cannot 
be found in this world - is compared to the Poemandres tractate and the third 
(Iep6c Adyoc) tractate, what emerges is a hermetic weltanschauung and one 
that can best be summarized by the following lines from the last two sections: 


"[an] apprehension of theos [is] an apprehension of the beautiful and 
of the noble... [and] a quest for theos is a quest for the beautiful, and 
there is only one path there: an awareness of the numinous combined 
with knowledge [...] 


Yet those who do not apprehend, who do not follow the path of 
awareness of the numinous, have the effrontery to declare that 
mortals are beautiful and noble even though they have not observed, 
and have no semblance of, what the noble is." 


This goes some way toward resolving the apparently contradictory nature of the 
text, asserting as it does at the beginning that "the noble exists in no-thing: only 
in theos alone" and yet also asserting toward the end not only that "if you are 
able to apprehend theos you can apprehend the beautiful and the noble." This is 
the ethos of a contemplative pagan, and a cultured, mysticism that seems to 
have been much neglected. 


Notes 
[1] Myatt, David. Concerning aya@dc and vodc in the Corpus Hermeticum. 
[2] Ad Lucilium Epistulae Morales, LXXI, 4. 


[3] In De Finibus Bonorum et Malorum, Marcus Tullius Cicero, in criticizing 
Epicurus and others, presents his view of Summum Bonum: that honestum 
(honourable conduct) is its foundation and that it can be discerned by careful 
consideration (ratio) in conjunction with that knowing (scientia) of what is 
divine and what is mortal that has been described as wisdom (sapientia). 


aequam igitur pronuntiabit sententiam ratio adhibita primum divinarum 
humanarumque rerum scientia, quae potest appellari rite sapientia, deinde adiunctis 
virtutibus, quas ratio rerum omnium dominas, tu voluptatum satellites et ministras 
esse voluisti. (II, 37) 


He then writes that honestum does not depend on any personal benefit (omni 
utilitate) that may result or be expected but instead can be discerned by means 
of consensus among the whole community in combination with the example 
afforded by the honourable actions and motives of the finest of individuals. 


Honestum igitur id intellegimus, quod tale est, ut detracta omni utilitate sine ullis 
praemiis fructibusve per se ipsum possit iure laudari. quod quale sit, non tam 
definitione, qua sum usus, intellegi potest, quamquam aliquantum potest, quam 
communi omnium iudicio et optimi cuiusque studiis atque factis, qui permulta ob 
eam unam causam faciunt, quia decet, quia rectum, quia honestum est, etsi nullum 
consecuturum emolumentum vident. (II, 45f) 


In effect, Summum Bonum - what the Greeks termed T6 ~ya0o0v - depends on 
certain personal qualities such as a careful consideration of a matter; on a 
personal knowing of what is divine and what is mortal; on the example of 
personal noble deeds and motives, and on a communal consensus. 


There is therefore nothing morally abstract or dogmatic about Cicero's 
understanding of Summum Bonum which so well expresses, as does Seneca, the 


Greco-Roman view, with a perhaps more apt translation of the term Summum 
Bonum thus being "the highest nobility." 


Translation 


[1] Asclepius, the noble exists in no-thing: only in theos alone; indeed, theos is, 
of himself and always, what is noble. If so, then it can only be the quidditas of 
all changement and of geniture since nothing is deserted by it but has about 
itself a stability of vigour, neither excessive nor lacking, a replenishable 
provider, there at the origin of all things. When saying the provider to all-things 
is noble, that nobility always exists, an attribute of theos alone and of no one 
else. 


He is not in need of anything since for him to desire something would be bad. 
Nothing that has come into being is lost to him, for such loss would be vexing 
with vexation a division of badness. Nothing is superior to him so as to be an 
enemy, nor is there a partner who might harm him through him having a 
passionate desire. Nor any-thing so unheeding of him that he becomes enraged; 
nor anyone of better judgement to be jealous of. 


[2] Because none of those have being in his quidditas then only nobility is left, 
and since nothing of what is bad is in that quidditas then nothing of what is 
noble will be found in those other things, since, in all others be they big or 
small, those things exist, in each of them and also in that living being which is 
bigger and mightier than them all. For what is begotten is replete with 
physicality with breeding itself being physical. Yet where physicality is, nobility 
is not, and where nobility is there is no physicality just as when there is night 
there is no day. It is impracticable regarding breeding for nobility to be there 
for that is only of what is not begotten. 


But as substance has been assigned to partake of all being so it does of nobility 
which is how Kosmos has nobility because of the construction done regarding 
all things, even though not noble in other ways since there is physicality, and 
changement: the construction of the physical. 


[3] In mortals, the noble are arrayed to compare with the bad, for in this place 
those not especially bad are the noble given that in this place nobility has the 
smallest portion of the bad. But it is impractical in this place to refine the noble 
from the bad, for in this place the noble deteriorate and, deteriorating, become 


rotten and no longer noble. Thus the noble is of theos alone or rather it is theos 
who is the noble one. 


Thus it is, Asclepius, that among mortals they are noble in name only and not in 
the matter itself for that would be impracticable since the physical body cannot 
hold on to it, restrained on all sides as it is by badness, by toil, by grief, by 
desire, by rage, by dishonesty, and by unreasonable opinions; and, Asclepius, 
most ignoble of all, in this place each such thing is believed to be most noble 
even though unsurpassably bad. 


The mistake, the patron of all things rotten, is the absence in this place of 
nobility. 


[4] For myself, I am beholden to theos who has directed my perceiveration 
toward a knowing of nobility; that it is impracticable for it to be in this world 
replete as it is with badness just as it is with the nobility of theos or as theos is 
with nobility. 


For the eminence of the beautiful is around that quidditas so perhaps revealing 
that quiddity as certainly unmixed and most refined, and I venture to say, 
Asclepius, that the quidditas of theos - if he has quidditas - is the beautiful and 
yet the beautiful and the noble cannot be discerned in the things of the world 
for everything exposed to the eye are as tenuous depictions, and what is not 
exposed to it, particularly the beautiful and the noble <...> and since the eye is 
unable to perceive theos so it is with the beautiful and the noble. For they are 
intrinsically part of theos, of him alone, belonging to him, unseverable, most 
fair; loved by theos or by those who love theos. 


[5] If you are able to apprehend theos you can apprehend the beautiful and the 
noble, the exceptionally radiant, but a radiance surpassed by theos, and with 
that beauty unequalled with the noble defying imitation, as it is with theos. 
Such is the apprehension of theos, and thus is there an apprehension of the 
beautiful and of the noble, and since they are inseparable from theos they 
cannot be shared among other living beings. Thus a quest for theos is a quest 
for the beautiful, and there is only one path there: an awareness of the 
numinous combined with knowledge. 


[6] Yet those who do not apprehend, who do not follow the path of awareness of 
the numinous, have the effrontery to declare that mortals are beautiful and 
noble even though they have not observed, and have no semblance of, what the 
noble is. Believing that what is bad is noble, they are subsumed by every 
badness and, thus glutted with it, are fearful of being robbed of it so that they in 
whatever way fight to not only keep it but to increase it. 


Such are, Asclepius, for mortals the beautiful and the noble and from which we 
are unable to flee or despise. But what is most grievous to bear is that we are 
unable to live without them. 


ooo 


Commentary 


Title. 


"OTL Ev LOVW VE TO AYABOD EOTIV GAAAYOO1 6€ ODSap10d. That In The Theos 
Alone Is Nobility And Not Anywhere Else. 


The consensus is that the title is not original and was added by some scribe. 


1. 


The noble. to x«ya8ov. As mentioned in the Introduction, I translate aya86c not 
as some abstract (impersonal) and disputable 'good' but as, and according to 
context, nobility, noble, honourable. 


no-thing. In respect of €v ob6evi Eot1v I have here (and occasionally elsewhere) 
used 'no-thing' - "no entity of any kind" - instead of 'nothing' or 'naught' to 
emphasize the ontological nature of what is expressed. In addition, as often in 
the Corpus Hermeticum, what is transliterated here as 'theos' - and by others 
translated as 'god' - can be taken literally to refer to 'the theos'’, 'the deity’. 


...theos is, of himself and always, what is noble. The suggestion of the first 
sentence seems to be that 'the theos' is the origin of what is noble, and thus the 
origin of nobility, and that only through and because of theos can what is noble 
be presenced and recognized for what it is, and often recognized by those who 
are, or that which is, an eikon of theos. Hence why in tractate IV it is said that 
"the eikon will guide you,"; why in tractate XI that "Kosmos is the eikon of 
theos, Kosmos [the eikon] of Aion, the Sun [the eikon] of Aion, and the Sun [the 
eikon] of mortals," and why in the same tractate it is said that "there is nothing 
that cannot be an eikon of theos," and why in Poemandres 31 theos is said to 
“engender all physis as eikon." 


then it... Referring to "what is noble". 
quidditas. oboia. Here, a more appropriate translation of oboia - instead of 


‘essence’ or 'substance' - is quidditas, as in tractate XI:2: "it is as if the quidditas 
of theos is actuality, honour, the beautiful..." 


As I noted in my commentary on XI:2, 


Quidditas - post-classical Latin, from whence the English word 
quiddity - is more appropriate here, in respect of ovota, than essence, 
especially as 'essence' now has so many non-philosophical and modern 
connotations. Quidditas is thus a philosophical term which requires 
contextual interpretation. In respect of oboia, qv. Aristotle, 
Metaphysics, Book 5, 1015a: 


EK 61 TOV ecipnpevwv NH Upwth Pboic Kai Kuptwe AsyopEevnN Eotiv 
obvota f TOV EXOVTWY APY KivHoEws Ev adtoic H ADTA: N pap BAN THO 
TavTHC SEKTIKN Elva AEyeTtar Pbotc, Kal al peveoEtc Kal TO PVEDBAL 
TQ AMO TAVTNC ELVAL KIVNOELC. Kai N APYN Thc KiVHGEWC TOV MvVOEL 
OVTWDY AUTH EOTIV, EvLTIAPYOvVGG WC Ff Svvapet Ff EevteAcyeta. 


Given the foregoing, then principally - and to be exact - physis denotes the 
quidditas of beings having changement inherent within them; for substantia has 
been denoted by physis because it embodies this, as have the becoming that is a 
coming-into-being, and a burgeoning, because they are changements predicated on 
it. For physis is inherent changement either manifesting the potentiality of a being 
or as what a being, complete of itself, is. 


One interpretation of quidditas here is 'the being of that being/entity', with such 
quidditas often presenced in - and perceived via or as - physis. 


changement...geniture. KivnoEewc Kai yevéoewc. cf. tractate XI:2 and my note 
above regarding ovoia. As mentioned in my commentary on XI:2, "the unusual 
English word geniture expresses the meaning of yéveoic here: that which or 
those whom have their genesis (and their subsequent development) from or 
because of something else or because of someone else." 


nothing that has come into being. In respect of Tv 6vtwv ovbév, cf. Aristotle, 
Metaphysics, 191a27f: paow ovbte yiveo8at THv dvtTwv OvSEv OUTE POEiped#at, 
61a TO AVaYKaiov PEV Elva piyveoOal TO ylyvdpEvOD 7 EE OVTOC F EK PN OVTOC. 


lost. am6AAvL. qv. the title of tractate VIII, and my note regarding it. 


bad...badness. Kakoc, Kakiac. As with aya86c not some moral impersonal 
disputable abstraction - in this case 'evil' - but the personal sense of some-thing 
or someone being bad, rotten, ignoble. 


a partner who might harm him. Literally, "a partner to be harmed by." The exact 
nature of this partnership is not specified, although the following kai 61a todto 
avtod EepacOnoetai indicates a certain scenario. I have omitted the editorial 
emendation of obte KGAALOv - "nothing is as beautiful." 


2. 


nothing of what is bad. Reading kKak®v with the MSS and not the emendation 
GAAWD. 


physicality. Given the context - €v totic ka@' Ev Kai Ev AVTM TO COW TH MAvVTWDV 
peiCovi Kai S6uvatwtdtw - here 1400c, na0@v, maOnthc suggest a physicality, a 
physical actuality/occurrence, which the English word 'passion', with its often 
implicit anthropomorphism, does not quite express. 


The author, in these first two sections, is making a distinction between their 
hermetic concept of theos and other living beings, especially mortals; of theos 
as detached from all those things - such as physicality, jealousy, anger - which 
mortals are subject to and with theos as described here is thus not only very 
different from the vengeful, angry, Jehovah of the Old Testament but also quite 
similar to, if not in perhaps some manner based on, the Hellenic concept as 
mentioned by Aristotle: 


WOTE 1) TOD BEod EVEPYEIA, PAKAPLOTHTL biapEPOVOG, DewONTLKN av Ein: 
Kai TOV AVOpwrntvwv 6) H TAVTH OVYypEVEOTATH EvS6alpovIKWTATN. 
onpciov 6€ Kai TO pt) peETeXelv TA AoA CHa evbaipoviac. 
Nicomachean Ethics (Book X) 1178b.22 


Therefore the activity of theos, excelling others in bliss, is wordless-awareness 
[Sewpéw] and the nearest thing to that among mortals arises from good-fortune 
[eb6a1povia]. 


construction. cf. tractate II, 6 obv 8edc <TO> &yabdv, Kai TO KyaAdD 6 OE6c. 1) 62 
ETEPA IPOONYVOPIa EOTIv Tf TOD MATPOC, M&AW 614 TO MOINTLKOVD NAVTWDY. MATPOG 
yap to moteiv. (Thus theos is the noble and the noble is theos, although another 
title is that of father because the artifex of all being. For it is of a father to 
construct.) 


not noble in other ways. That is, while Kosmos - qv. tractate XI for what or who 
this Kosmos may be - has nobility by the act of construction, of forming 
substance into beings, because some of those beings possess physicality then 
Kosmos unlike theos is not completely noble. 


3. 


in this place. I incline toward the view that €v0d5e here does not refer, as some 
have conjectured, to "here below" (qv. Plato, Gorgias, 525b: 6ywe 6€ 61’ 
aAynbovwv Kai O6vvVOv yiyvetar avtoic f wHecata kai EvOabe Kai Ev Aibov) but 
rather just to "this place, here." 


refine. Ka8apoic. cf. Poemandres 10, and 22. As I noted in my commentary on 
Poemandres 22: 


Literally [kaO8apoic] means 'physically clean', often in the sense of 
being in a state of ritual purification: qv. the inscription on one of the 
ancient tablets (totenpasse) found in Thurii - Epyopai ex kabapav 
Ka8apa yOoviwv PaotAeia ("in arrivance, purified from the purified, 
mistress of the chthonic"). Since the English word 'pure' is unsuitable 
given its connotations - religious, sanctimonious, political, and 
otherwise - I have opted for the not altogether satisfactory ‘refined’. 


Here however, the choice of refine seems apposite, given the text: 
&60vaTOV Obv TO Kyabdv EvOdbe KAaPEVEW Tic KaKiac 
It is impractical in this place to refine the noble from the bad 


This makes perfect (and practical) sense, in contrast to the fairly recent, 
conventional, and somewhat moralistic translation of Copenhaver: "the good 
cannot be cleansed of vice here below." 


Interestingly, the Greek word kaO8apoic formed the basis for the relatively 
modern (c.1803) English term 'catharsis’. 


physical body. cf. Poemandres 24: €v Th avaAvoEl TOD OWHATOC TOD DAIKOD 
Tapasib6we avTO TO OMpa Eic HAAO{twO (the dissolution of the physical body 
allows that body to be transformed). 


restrained on all sides. navtd8Ev Eo@LypEvoOv. 


each such thing. This might well be a reference to "restrained on all sides as it 
is by badness" - to bad things in general - and not to the immediately preceding 
"toil, grief, desire, rage, dishonesty, and unreasonable opinion." 


the patron of all things rotten. I have omitted the very odd reference to 
"gluttony" - n yaotpipapyta - which follows To paAAOv avvTIEPRANTOV KAKOD, as 
in all probability it is a gloss. Nock, in his text, indicates a lacuna between the 
following yopnyoc and nh mAdvn. 


If the reference to gluttony is not omitted then a possible interpretation of the 
text would be: "Gluttony is the patron of all things rotten <...> the mistake in 
this place is the absence of nobility." 


4. 


or as theos is with nobility. In order to try and express in English something of 
the meaning of the Greek - and to avoid repeating "replete" (1Anpwyd), which 
repetition is not in the Greek text - I have slightly amended the word order. 
Nock indicates a lacuna between aya0ov tod 8eod and ai yap €Eoxai. The 


transition between "replete with" and "the beautiful" is certainly abrupt. 


For the eminence of the beautiful is around that quidditas. Although the Greek 
text here is rather obscure and various emendations have been proposed - none 
of which are entirely satisfactory - the general sense, of the beautiful 
surrounding or being near to the quidditas (ovoia) of theos, seems clear. 


tenuous depictions. The Greek words et6wAov and oKxiaypagia require careful 
consideration if one is not to read into the text philosophical meanings from 
other ancient authors which may not be relevant here, as might be the case in 
respect of ciS6waAov if one chose the word 'image'. In addition, if the English 
word chosen has other, perhaps more modern, associations then there may well 
be a ‘retrospective re-interpretation' of the text, reading into it a meaning or 
meanings which also might not be relevant, as might be the case in respect of 
el6wAov if one chose 'phantom' given what that word now often imputes. Hence 
I have chosen 'tenuous' and 'depiction' respectively. 


particularly the beautiful and the noble. Some text is missing in the MSS so that 
what follows ob6é TO KaAOV Kai TO Kya8ov unfortunately remains unknown. 


5. 


quest. The sense of Cntéw here is more than that of a simple 'inquiry' or an 
‘asking’. It is to 'seek after' something with an earnest purpose, as in Matthew 
2:13 where there is a desire by Herod to seek out and kill the infant Jesus: 


Avaywpnoavtwv 5& advta@pv idov ayyeAoc Kuptov MatveTtat Kat’ Ovap 
TQ Iwong Aéywv: eyepOeic napaAaPe TO Ma16tov Kai THY PNTEPA ADTOD 
Kai medye cic ATyvIITOv Kai to81 Ekel Ewe Av ElMwW GOL: PEAAEL yao 
‘Hpw6nc Cntetv To naihiov Tob AMOAEGAL ADTO. 


awareness of the numinous. As I noted in my commentary on Poemandres 22: 


As with ooiotc, evoeBéw is a difficult word to translate, given that 
most of the English alternatives - such as reverent, pious - have 
acquired, over centuries, particular religious meanings, often 
associated with Christianity or types of asceticism. The correct sense 
is 'aware of the numinous’, and thus imbued with that sense of duty, 
that sense of humility - or rather, an awareness of their human 
limitations - which makes them appreciate and respect the numinous 
in whatever form, way, or manner they appreciate, feel, intuit, 
apprehend, or understand, the numinous, be it in terms of the gods, 
the god, Moipai tpipop@oi pynpovec tT ‘Epivv_ec, God, or whatever. It 
is this awareness which inclines a person toward 'respectful deeds'. 


semblance. Here, 6vap suggests 'semblance' rather than 'dream'. 


ooo 


Appendix 


Concerning Personal Pronouns 


Regarding the interpretation of ancient texts - of translating an ancient 
language into English - there is the matter of personal pronouns with the 
convention being to default to the masculine singular (Man, his, he) even when 
the gender is not specified but only assumed, as in the matter of 8e6c in the 
sixth tractate where unlike some other tractates (such as Poemandres and 
tractate VIII) the term matnp does not occur. 


Thus, conventionally defaulting to the masculine singular in sections 12 and 13 
of tractate XI of the Corpus Hermeticum - based on the assumption that the MS 
reading apywv Kai nyépwo [1] and the title npd6popoc refer to a man - one 
translates as: 


He creates all things [...] If it is demonstrated that no one really exists 
without producing something how much more so for theos? If there is 
anything he has not created then - although it is not the custom to say 
this - he is incomplete, while if theos is complete and not otiose then 
he creates all things. [2] 


N&VTA OVV AaVTOC Molt [...] El pap am06é6erktat pnbév Svvapevov 
ElDAL, HOOW POAAODV O BEc; El yap Ti EOTW O pT Hoel, O ph VEpt¢ 
elmetv, HTEANC EOTIW: Et 5E NTE APydc EOTL, TEAELOC 6E, APA MAVTA 
TIOLEt. 


However, if one uses the plural - non-gender specific - "they" as a personal 
pronoun then one has: 


"They create all things [...] If it is demonstrated that no one really 
exists without producing something how much more so for theos? If 
there is anything they have not created then - although it is not the 
custom to say this - they are incomplete, while if theos is complete 
and not otiose then they create all things." 


Which somewhat changes the meaning and is perhaps confusing for some, 
although the non-literal alternatives of "the theos" or "the divinity" are rather 
cumbersome: 


"The divinity creates all things [...] If it is demonstrated that no one 
really exists without producing something how much more so for the 
divinity? If there is anything the divinity has not created then - 
although it is not the custom to say this - the divinity is incomplete, 
while if the divinity is complete and not otiose then the divinity 
creates all things." 


An alternative would be the neutral if even more cumbersome phrase "that 
Being": 


"That Being creates all things [...] If it is demonstrated that no one 
really exists without producing something how much more so for that 
Being? If there is anything that Being has not created then - although 
it is not the custom to say this - that Being is incomplete, while if that 
Being is complete and not otiose then that Being creates all things." 


As I noted in my commentary on the phrase avayvwpioac Eavtov in the 
Poemandres tractate of the Corpus Hermeticum, given that in that tractate 
theos is not only referred to using the ancient honorific natnp [3] but also 
described as appevdOnaAvc, as both male and female: 


"here, as often elsewhere, I have gone against convention 
(grammatical and otherwise) by, where possible, choosing neutral 
personal pronouns, thus avoiding sentences such as "And he who has 
self-knowledge..." This sometimes results in using third person plural 
pronouns - such as 'their' and ‘they’ - as if they were personal 
pronouns, or using constructs such as "the one of self-knowledge" or 
“whoever has self-knowledge". [2] 


While I have in my translation here of tractate six used the conventional default 
of the masculine singular pronoun it might be an interesting exercise for those 
interested to provide a version using, where appropriate, gender-neutral 
personal pronouns, which undoubtedly would result in an interpretation of the 
text quite different from other translations available, my own included. 


ooo 


[1] Nock - Corpus Hermeticum, Third Edition, 1972 - has the emendation 
GPYOVTOG Kai NyEepovoc. 


[2] Myatt, Corpus Hermeticum I, III, IV, VIII, XI. 2017. 
[3] cf. tod MaTPOC TOV Pwtwv (Epistle of James, I, 17), "the father of phaos". In 


respect of phaos, gv. Poemandres 4-6; tractate III, 1 (@@c a&yiov), and tractate 
XI, 7. 


‘Ou ov6évD Tv 6vtwv AnNdAAVTAL 
GAAG Tac pEetapoaAae anwaAciac kai PDavatove NMAQV@pPeEvOL AEyOvoiw 


That no beings are lost, 
despite mortals mistakenly claiming that such transformations are death and a loss. 


Tractate VIII 


ooo 


Introduction 


The eighth tractate of the Corpus Hermeticum, concise as it is, provides an 
interesting summary of some of the tenets of the Hermetic weltanschauung. As, 
for example, in the mention of a first being (the primary theos) and of a second 
being (a theos) who is an eikon (eikav) of the first, and which first being - theos 
- is the artisan of all beings; and as, for example, in the mention of mortals 
having a natural empathy (ovpmd@e1a) with this eikon, this second being, who is 
identified as kKOopoc, with kOopoc understood here, as in tractate XI, either as a 
personification, as a divinity, the theos - a deathless living being, C@ov 
a8avatov - who is the living cosmic order, or, as in the Poemandres tractate as 
simply referring in an impersonal manner to 'the cosmic order' itself. 


While most other translators have opted here, as in other tractates, to translate 
KOOLOC as cosmos (which English term suggests that the physical universe is 
meant) I incline toward the view that here - as in tractate XI - a divinity is 
meant, especially given how koowpoc is described: as "a second theos and a 
deathless living being," and as an eikon of the primary theos. 


There are certain parallels with tractate XI and in which tractate it is stated 
that "Kosmos is the eikon of theos, Kosmos that of Aion, the Sun that of Aion, 
and mortals that of the Sun. It is said that changement is death since the body 
disintegrates with life departing to the unperceptible," (section 15) and, in 
section 14, that "Life is the enosis of perceiverance and psyche, while death is 
not the loss of what was joined but the end of enosis." 


What therefore emerges from this, the eighth, tractate are two things: how we 
mortals are part of, and connected to, Kosmos and thence - since Kosmos is an 
eikon - to the first, the primary, theos, and how diverse the Hermetic 
weltanschauung is in respect of some details while nevertheless retaining an 


underlying ethos. 


Translation 


[1] It is regarding psyche and the corporeal that, my son, we now must speak: 
of why psyche is deathless and how its vigour assembles and separates the 
corporeal. For there is no death of what-is, only an apprehension grounded in 
the denotatum 'deathless'’, either through unavailing toil or, by discarding the 
important part, that what is called deathless is deathful. That is, for the deathful 
there is a loss. But nothing of the Kosmos is ever lost, for if Kosmos is a second 
theos and a deathless living being then it is not possible for any portion of such 
a deathless living being to be lost since all beings of Kosmos are part of Kosmos, 
as most certainly are mortals, the noetic living being. 


[2] In truth, the first is theos; the eternal, unborn. The second was engendered 
from, nurtured by, that being and rendered deathless and eikon of that being, as 
by an everlasting father, never-dying because deathless. 


For never-dying is unlike everlasting. For that one was not a bringing-into-being 
by another although if there was a bringing-into-being it was his own bringing- 
into-being since he is always a bringing-into-being. For the everlasting - because 
it is everlasting - is all that is, with the father everlasting because of himself 
while Kosmos became everlasting and deathless because of the father. 


[3] And the father endowed such substance as he gathered, extending it all to 
create something spherical, conferring upon it a particular quality, deathless 
and of substance everlasting. Having seeded such qualities and replete with 
semblances, the father enclosed them in the sphere as if in a cavern. His 
deliberation was to equip with each quality what would follow; to encompass 
with deathlessness everything corporeal so that substance would not by thelesis 
be separated from that bringing-together to thereby dissolve into its own 
disorder. 


For when, my son, substance was incorporeal it was disordered even though 
that was restricted to other smaller qualities, to the kind of increase and 
decrease that mortals name death. 


[4] For such disorder occurs with earthly-living beings, with celestial beings 
having one order allotted to them by the father from the beginning and 
maintained from disintegration by the periodicity of each of them, while the 
periodicity of earthly living beings is of a separation of their bringing together 


and of the indissoluble corporeal; that is, of the deathless. Thus there is the loss 
of those influencing impressions and not the destruction of what is embodied. 


[5] Now, as to the third living being, mortals, brought-into-being as eikon of 
Kosmos and who, because of the deliberations of the father and beyond the 

other living beings on Earth, have perceiveration and also empathy with the 
second theos and perception of the first. 


For of the one there is apprehension as of the corporeal, while of the other 
there is an influencing impression as of the incorporeal and as of a noble 
perceiverance. 


Then this life is not lost? 


Speak softly, my son, and apprehend who theos is, who Kosmos is, what a 
deathless living being is, what a dissoluble living being is, and apprehend also 
that Kosmos is of theos and within theos and that mortals are of Kosmos and 
within Kosmos and thus that theos is the origin of, encompasses, and 
constitutes, everything. 


ooo 


Commentary 


Title. 


lost. amOAAv pL. Lost, rather than 'destroyed' or 'perished'. They are not ‘lost' 
because beings - entities/things - once brought-into-being - are still emanations 
of Being, of theos, even if their presencing, their form, is changed, transformed, 
morphed, as happens for example with those mortals who, via the anados 
mentioned in the Poemandres tractate, go beyond the seven spheres to, and 
then beyond, the ogdoadic physis. 


1. 


corporeal. o@pa. Here, the context - qv. for example the following tav yap 
ovpaviwv TA OWPATAa ptav THEW Exel in section 4 and tob 6& Evvoiav AapPaver 
WC HOWLATOV Kai vod Tod ayaG8od in section 5 - suggests corporeal rather than 
a literal body. A subtle distinction, between "of the nature of matter" anda 
specific type of "physical body". Compare also the fourth tractate: wei 6vtoc Kai 


NGVTA MOUGAVTOC Kai EVOC POvoDv, TH 6€ abtod VeAfoet SHpLovpynoavtoc Ta 
OVTA: TODTO pap EOTL TO OMpa Eketvov, OLY AMTOV, OLHE OPATOV, OLVHSE PETPNTOD, 
ovbé S1aoTATOV, OVSE GAAW TIVi GDWPATI OPOLOD. 


vigour. €vepyeia. qv. Poemandres 14, tractate XI: 2, etcetera. 


assembles. obotaoic. cf. Euripides, Andromache, 1088: tod0’ bmontov nv ap’ 
éc 6€ OvoTaOEIC KUKAOUC T’ ExWPEL AOC OiKNTWP Veod. 


In Poemandres 10 it is mentioned how "the logos of theos bounded to the fine 
artisements of Physis and joined with the perceiveration of that artisan." Thus a 
theme shared by several tractates is how the various 'artisans' of theos - and 
theos - skillfully craft beings from Being, as in tractate IV, Chaldron or Monas: 


Ere161) Tov IdVTA KOOPOV ETIOiNGEV O SNLOVPYydcC OD XEpoiv GAAK 
AOyW WOTE OVTWC DIIOAGBAVE We TOD MAaPOVTOC KA El GVTOC Kat 
TIGVTA MOUMOAVTOC Kai EvdC POvoDv TH 6 avtod PEeAnoet 
SnyLovpynoavtoc Ta 6vTA 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos, you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


apprehension. vonpa. cf. Poemandres 3, "I seek to learn what is real, to 
apprehend the physis of beings." 


denotatum. For mpoonyopia. In this case, the denotatum - the naming - is the 
word 'deathless'. 


or by discarding the important part [...] what is called deathless is deathful. 
KATH OTENNOW TOD MpWtov yoappatoc AeyopEevoc Vavatoc avTti Tod KAdvaToOC. 
Literally, "by discarding the first letter it is called 9@4vatoc [deathful] instead of 
a8avatoc [deathless]. 


Regarding tod 1pwtov ypappatoc, what seems to be implied is that the mortal 
apprehension of 'deathless' does not include the most important - the correct - 
apprehension regarding death, which correct apprehension is explained by 
what follows. 


Kosmos. koowpoc. As at Poemandres 7, KOopoc carries with it the suggestion that 
the cosmos is an ordered structure. However, here I construe kéou0¢, as in 
tractate XI, as a divinity, the theos who is the living, deathless, cosmic order. 


the noetic living being. tO Aoy\KOv C@ov. The word Aoyikoc imputes the sense of 
both the faculty of speech and the faculty of thought, something well-expressed 
by Sophocles: p0éypla Kai AvELOEV OPOVHLA Kai HOTLVOPLOUC Opyac E616GEaTO 


Kai 6voavAwv 1aywv vMAtBpEla Kai 6VooLPRPa mEevyetv BEAN NAVTOMOPOC, 
(Antigone, 355f). 


2. 


artisan of all beings. In respect of artisan (6nplovpyov) cf. Poemandres 9, and 
tractate IV: 1. Regarding "of all beings", cf. Poemandres 31, 6 natip Tav 6Awv. 


eikon. eikwv, qv. Poemandres 21 and 31, and tractate XI:15. Thus the 
suggestion is that is this eikon represents - presences, manifests - theos, the 
artisan. 


never-dying...everlasting. In order to try and express the dissimilarity between 
aeiCwoc and aidioc I have translated the former as never-dying (a sense 
suggested by weiCwov we a8avatoc) and the latter as everlasting, a dissimilarity 
that is not immediately apparent from translations such as "the everliving is 
different from the eternal." 


That one. Referring to 'the first' who engendered Kosmos as eikon. 


not a bringing-into-being by another ... always a bringing-into-being. The text - 
with its repetition of €yéveto - is somewhat obscure, and various emendations 
have been proposed, none of which are entirely satisfactory. The sense seems to 
be of "that one" - the first - always having been, and is, and always will be, "a 
coming-into-being". 


3. 


such substance ... particular quality. The text is quite obscure and several 
emendations have been suggested, with Nock indicating that some text may be 
missing after t@ Eavtod, although bm' avtdév seems reasonable. Any translation 
- whatever emendation is accepted - is conjectural. 


The sphere may refer to Kosmos, cf. Poemandres 9, 


"Theos, the perceiveration, male-and-female, being Life and phaos, 
whose logos brought forth another perceiveration, an artisan, who - 
theos of Fire and pnuema - fashioned seven viziers to surround the 
perceptible cosmic order in spheres and whose administration is 
described as fate." 


The suggestion might thus be that these seven spheres are themselves enclosed 
within a sphere, which might explain Poemandres 13-14, "Having fully learned 
their essence, and having partaken of their physis, he was determined to burst 
out past the limit of those spheres [and] with full authority over the ordered 


cosmos of humans and of beings devoid of logos, he burst through the strength 
of the spheres to thus reveal to those of downward physis the beautiful image of 
theos." 


substance. bAn, qv. Poemandres 19, tractate III:1, tractate XI:3. 
create. Moléw, qv. tractate XI:5 


semblances. Does i6éa here equate with the concept of 'form' as described by 
Plato? The consensus is that it does, even though such an assumption imposes a 
specific philosophical meaning on the text and even though the cosmogonic 
context - of the living Kosmos as eikon, of Kosmos made deathless by the father, 
and of theos, the father, conferring upon the sphere a particular quality - does 
not seem to support such an abstract, definite, concept. Thus, to avoid imposing 
a very particular meaning on the text, and given that the hermeticism described 
in this and in the other tractates represent varied weltanschauungen (albeit 
having a similar underlying ethos) rather than one well-defined philosophy, I 
have translated not as 'forms' but as semblances. 


as if in a cavern. Does this refer to Plato's allegory of the cave, as so many seem 
to have assumed? Probably not, since - to give just one example - in the 
BiBAvoOnkn of Pseudo-Apollodorus - written around the same time as this 
tractate - €v &vtpw refers to a cave, or cavern, in which Maia, one of the seven 
Pleiades, gave birth to Hermes: Maia pév ovv n upeoButatn Ai ovveA8odoa Ev 
avtpw thc KvAAnvnc Eppnp tiktet. obtoc Ev onapydvoic Emi ToD AikvOV 
KEetpevoc. 


deliberation. qv. Poemandres 8. As with the preceding such substance ... 
particular quality, the text here is quite obscure, and any translation - whatever 
emendation is accepted - is conjectural. 


thelesis. 8EAnoic, qv. tractate IV:1. As noted in the commentary there, a 
transliteration to suggest something more metaphysical than a human type wish 
or desire. Such as that the physis - the being - of substance (WAN) might be such 
that without the intervention of theos it might naturally dissolve into 
disorderliness (atatia). 


4. 


one order allotted to them. That is, celestial beings - those resident in and of the 
heavens - have a particular order distinct from that of ordinary mortals, but 
which order mortals can, via an anados such as described in the Poemandres 
tractate, journey to, discover, and become a part of. 


the periodicity of earthly living beings is of a separation of their bringing 
together and of the indissoluble corporeal. While the periodicity of celestial 
beings is unchanging and is maintained from disintegration, the periodicity of 


mortals is varied and involves the cycle, the separation, of life and death and yet 
also involves the reality of death not being an end - since what is deathless, the 
indissoluble part of what is corporeal, cannot suffer from disintegration. 


influencing impressions. aio@njoeic. qv. Poemandres 22, and my commentary 
thereon, for what is meant is not simply ‘the [bodily] senses' nor what is 
perceptible to or perceived by the senses but rather those particular 
impressions, conveyed by the senses, which may influence a person in a 
particular way. 


what is embodied. The indissoluble part of what is apprehended as corporeal. 
5. 


perceiverance. vovc. Not 'mind', qv. Poemandres 2, tractate III:1, etcetera. As 
noted in my commentary on Poemandres 2: 


I incline toward the view that the sense of the word vovc here, as 
often in classical literature, is perceiverance; that is, a particular type 
of astute awareness, as of one's surroundings, of one's self, and as in 
understanding (‘reading’) a situation often in an instinctive way. Thus, 
what is not meant is some-thing termed 'mind' (or some faculty 
thereof), distinguished as this abstract 'thing' termed 'mind' has often 
been from another entity termed 'the body’. 


Perceiverance thus describes the ability to sense, to perceive, when 
something may be amiss; and hence also of the Greek word implying 
resolve, purpose, because one had decided on a particular course of 
action, or because one's awareness of a situation impels or directs one 
to a particular course of action. 


empathy. ovpmd0eia. 


perception. cf. Poemandres 18. An apprehension of the numinous, and thus of 
theos, of Kosmos as eikon, and so on. 


there is an influencing impression as of the incorporeal and of a noble 
perceiverance. This refers to 'the first’, to theos, the father; with the preceding 
“apprehension as of the corporeal" referring to 'the second’, that is, to Kosmos. 


Regarding a«ya86c as 'noble/nobility', qv. my commentary on Poemandres 22. 
and especially the commentary on mavepwtepa 6€ EOTL TA KAKA TO 5E KYABOD 
APAVEC TOic PavEpPoOic in tractate IV:9. 


Thus theos is apprehended - understood, felt - in the same, mystical, numinous, 
way not only as the incorporeal is, but also as inherently noble. 


Speak softly. eb@npnoov. qv tractate XI1:22. 


(Kosmos is ...) within theos. é€v t@ Oe. Literally, 'within the theos'. 


Novc mpoc ‘Eppnv 
From Perceiverance To Hermes 


Tractate XI 


The eleventh tractate of the Corpus Hermeticum is particularly interesting for 
two reasons. First, the cosmogony in which Aion, Kronos, and Sophia feature. 
Second, possible links to the Poemandres tractate, given - for example - the 
mention of a septenary system and the supposition that Perceiverance - vovc - 
who addresses Hermes Trismegistus may well be Poemandres himself. 


As with my translations of tractates I, III, and IV of the Corpus Hermeticum, I 
here transliterate certain Greek words, such as theos, in order to avoid what I 
have described as 'retrospective re-interpretation’. 


ooo 


Translation 


[1] Take account of this discourse, Hermes Trismegistus, remembering what is 
said for I shall not refrain from mentioning what occurs to me. 


Because there is much difference among the many who speak about theos and 
all other things, I have not uncovered the actuality. Therefore, my Lord, make it 
unambiguous for me, for you are the one I trust in this. 


[2] Hear then, my son, of theos and of everything: theos, Aion, Kronos, Kosmos, 
geniture. Theos brought Aion into being; Aion: Kosmos; Kosmos, Kronos; 
Kronos, geniture. It is as if the quidditas of theos is actuality, honour, the 
beautiful, good fortune, Sophia. Of Aion, identity; of Kosmos, arrangement; of 
Kronos, variation; of geniture, Life and Death. 


The vigour of theos is perceiveration and Psyche; but of Aion: continuance and 
exemption from death; of Kosmos, a cyclic return and renewal; of Kronos, 
growth and abatement; of geniture, capability. Aion, thus, is of theos; Kosmos of 
Aion; Kronos of Kosmos; and geniture of Kronos. 


[3] The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: Kosmos, which is 
not just a coming-into-being but always is, from Aion. Thus it cannot be 
destroyed since Aion is not destroyable nor will Kosmos cease to be since Aion 
surrounds it. 


But the Sophia of theos is what? 


The noble, the beautiful, good fortune, aréte, and Aion. From Aion to Kosmos: 
exemption from death, and continuance of substance. 


[4] For that geniture depends on Aion just as Aion does on theos. Geniture and 
Kronos - in the heavens and on Earth - are jumelle; in the heavens, unchanging 
and undecaying; yet on Earth, changeable and decayable. 


Theos is the psyche of Aion; Aion that of Kosmos; the heavens that of the Earth. 
Theos is presenced in perceiveration, with perceiveration presenced in psyche, 
and psyche in substance, with all of this through Aion, with the whole body, in 
which are all the bodies, replete with psyche with psyche replete with 
perceiveration and with theos. Above in the heavens the identity is unchanged 
while on Earth there is changement coming-into-being 


[5] Aion maintains this, through necessitas or through foreseeing or through 
physis, or through whatever other assumption we assume, for all this is the 
activity of theos. For the activity of theos is an unsurpassable crafting that no 
one can liken to anything mortal or divine. 


Therefore, Hermes, never presume that what is above or below is similar to 
theos since you will descend down from actuality. For nothing is similar to that 
which, as the one and only, has no similitude. Never presume that he would 
delegate his work to someone else, for who else is the cause of life, of 
exemption from death, of Changement? What else but create? 


Theos is not inactive for otherwise everything would be inactive; instead they 
are replete with theos, and there is nowhere in the cosmos nor anywhere else 
where there is inaction. Inactive is thus a vacant nomen in regard to a creator 
and what is brought into being. 


[6] For every being there is a coming-into-being, each one in balance with its 
place, with the creator in all that exists, not found in just some nor creating only 
some but everything. His craft is in what he creates so that their coming-into 


being is not independent of him but rather comes-into-being because of him. 


ooo 


Correctly consider and observe Kosmos as suggested by me and thus the beauty 
thereof, a body undecayable and nothing more eldern and yet always vigorous 
and fresh, even more now than before. 


[7] Observe also the septenary cosmos ordered in arrangement by Aion with its 
separate aeonic orbits. Everything replete with phaos but with no Fire 
anywhere. For fellowship, and the melding of opposites and the dissimilar, 
produced phaos 

shining forth in the activity of theos, progenitor of all that is honourable, archon 
and hegemon of the septenary cosmos. 


The Moon, prodomus of all of those, an instrument of Physis, of the changement 
of the substance below - with the Earth amid them all, a settled foundation of 
the beautiful Kosmos - and nourisher and nurturer of those on Earth. 


Consider also the numerous deathless, and just how many, as well as deathful 
lives there are. And amid both the deathless and the deathful, the travelling 
Moon. 


[8] All are replete with psyche, all in motion, some around the heavens with 
others around the Earth, with those on the right not toward to the left and those 
on the left not toward the right, not those above to below nor below to above. 
That all have come-into-being you do not, dear Hermes, have to learn from me, 
for they have bodies, psyche, motion, and to meld them into one is not possible 
without someone to bring them together. Such a one must exist and be, in every 
way, a unity. 


[9] For, given dissimilar objects, motion is different and diverse with one 
hastiness appointed to them all, and thus it is not possible for there to be two or 
more creators for if there are many then such an arrangement cannot be kept. 
For the result of many is strifeful emulation of the stronger, and if one of two 
was the creator of changeable mortal living beings they would covet creating 
deathless ones even as the creator of the deathless would deathful ones. 


If indeed there were two with one substance and the other psyche who would 
provide the creations? If both of them, which would have the larger part? 


[10] Consider that every living being, deathful and deathless, and whether 
devoid of logos, is formed of substance and psyche, for all living beings 
presence life while the non-living are substance only. Similarly, psyche of itself 
from its creator is the cause of the living while the cause of all life is the creator 
of deathless beings. 


What then of the living that die and the deathless ones? For why does the 
deathless one who creates deathless beings not create other living beings so? 


[11] It is evident someone is so creating and that he is One; for Psyche is one, 
Life is one, Substance is one. 


But who is it? 


Who could it be if not One, the theos? To whom if not to theos alone would it 
belong to presence life in living beings? 

Theos therefore is One, for having accepted the Kosmos is one, the Sun is one, 
the Moon is one, and divinity-presenced is one, could you maintain that theos is 
some other number? 


[12] He creates all beings, and how supreme it is for the theos to create life and 
psyche and the deathless and changement, with you doing so many things, for 
you see, hear, speak, smell, touch, walk, perceive, and breathe. Yet it is not 
someone else who is seeing and another who is hearing and another who is 
speaking and another who is touching and another who is hearing and another 
who is smelling and another who is walking and another who is perceiving and 
another who is breathing, but one being doing all such things. 


None of which are separate from theos. Just as you are not really living if you 
are otiose so would theos, if otiose - and it is not the custom to Say this - no 
longer be theos. 


[13] If it is demonstrated that no one really exists without producing something 
how much more so for theos? If there is anything he has not created then - 
although it is not the custom to say this - he is incomplete, while if theos is 
complete and not otiose then he creates all things. 


For a little longer, Hermes, give way to me and you will more readily apprehend 
that the work of theos is one: of everything brought-into-being; what is coming- 
into-being, what has come-into-being, and what will come-into-being. This, my 
friend, is Life; this is the beautiful, this is the noble; this is the theos. 


[14] If you maintain this should be apprehended in deeds, consider when you 
seek to procreate, for it not the same for him since there is no delight, no 
colleague. Instead, a working alone, and forever working for he is what he 
creates. If ever isolated from it, everything would - because of Necessitas - fall 
apart, with everything dying because there would be no Life. But if everything 
is alive, and Life is One, then theos is One. While if everything is alive, and Life 
is One, then theos is One. Also, if everything is alive both in the heavens and on 
Earth and Life is One for them all as brought-into-being by theos and theos is 
that, then all are brought-into-being by theos. 


Life is the enosis of perceiverance and psyche, while death is not the loss of 


what was joined but the end of enosis. 


[15] Kosmos is the eikon of theos, Kosmos that of Aion, the Sun that of Aion, and 
mortals that of the Sun. It is said that changement is death since the body 
disintegrates with life departing to the unperceptible. My dear Hermes, while I 
state there is changement in Kosmos because every day portions of it 
come-into-being in the unperceptible, it never disintegrates. These are the 
occurrences of the Kosmos, cyclicity and occultations; the cyclic a turning and 
occultation renewal. 


[16] The Kosmos is polymorphous and forms are not imposed on it but rather, 
within itself, it is such changement. Since the Kosmos is polymorphous who 
created it and who would that be? Whomsoever cannot be without-form and yet 
if polymorphous would be akin to Kosmos and if only one form would be lower 
than Kosmos. 


What therefore can be said without confusion given that there should be no 
confusion concerning apprehending theos? If there is a kind then it is a singular 
kind, incorporeal, and not subject to perception but revealed through the 
corporeal. 


[17] And do not wonder about an incorporeal kind since it is akin to words, 
mountains which appear in depictions to be rugged but which when examined 
are flat and smooth. So heed these words of mine bold as they are but honest, 
for as mortals cannot be separate from Life, theos cannot be separate from 
creating nobility since for theos this creating is Life and motion, the movement 
of everything and the giving of life. 


[18] Some of the matters spoken of require a certain apprehension, so consider 
what I say: everything is in the theos but not as if lying in a particular place - 
since the place is a body and also immovable and what is lain does not move - 
but an incorporeal representation apprehends what is lain otherwise. 


Thus apprehend what embraces everything and apprehend that the incorporeal 
has no boundary, that nothing is swifter, nothing as mighty, since the 
incorporeal is boundless, the swiftest, the mightiest. 


[19] And apprehend this about yourself and so urge your psyche to go to any 
land and, swifter than that urging, it will be there. Likewise, urge it to go to the 
Ocean and again it will be swiftly there without passing from place to place but 
as if already there. 


Urge it to go up into the heavens and it will be there without the need of any 
wings. Indeed, nothing will impede it: not the fire of the Sun nor Aether, nor the 
vortex, nor the bodies of the other stars, but - carving through them all - it will 
go as far as the furthest body. Should you desire to burst through The Entirety 
and observe what is beyond - if indeed there be anything beyond that ordered 


system - then it is possible for you. 


[20] Thus see how much might and swiftness you have. If you can do all those 
things then cannot theos? In such a manner you should consider theos as 
having all - Kosmos, The Entirety - as purposes within himself. For until you 
compare yourself with theos you cannot apprehend theos because what is 
similar can understand the similar. 


Extend yourself greatly, immeasurably; leap beyond every body, surpass Kronos, 
become Aion, and you can apprehend theos. Having supposed that for you there 
is nothing that is not possible, regard yourself as deathless, capable of 
apprehending everything: every craft, all learning, the nature of every living 
being. Become elevated above every elevation, deeper than every depth. Gather 
within yourself awareness of every creation; of Fire and Water; the Dry and the 
Moist; and jointly be at all places on land, at sea, in the heavens. Be not yet 
born; in the womb; young; old; having died; what is beyond death. 


And if you apprehend all that together - durations, places, occurrences, quality, 
quantity - you will be capable of apprehending theos. 


[21] But if you enclose your psyche in your body and lessen it, saying "I 
comprehend nothing; have no power; fear the sea; am unable to go up into the 
heavens; do not know who I was and cannot know what I will be," then what is 
there with you and also with the god? 


For, indulging the body and rotten, you are unable to apprehend the beautiful, 
the noble. To be completely rotten is to be unaware of the numinous, while 
having the ability to discover, to have volition, to have expectations, is the 
direct, the better - its own - way to nobility, and which you will encounter 
everywhere and which will everywhere be perceived whether you anticipate it 
or not: awake, asleep, at sea; whether journeying by night, by day, when 
speaking or when silent. For there is nothing that cannot be an eikon of theos. 


[22] Do you affirm that theos is unperceived? 


Speak softly. Who is more clearly revealed? He created everything such that in 
them you might discern him, for such is the nobility, such is the aréte, of the 
theos, that he is revealed in everything. For nothing is unperceivable, not even 
the incorporeal, with perceiveration evident through apprehension, theos 
through creation. 


So Trismegistus, let what has been revealed so far be apprehended by you, and 
if you consider other things in the same way you will not be deceived. 


Commentary 


Title. 


perceiverance. vovc. qv. my commentary on the term in Poemandres where I 
wrote: 


"The conventional interpretation [of vovc] is 'mind', as if in contrast to 
‘the body' and/or as if some fixed philosophical and abstract principle 
is meant or implied. 


This conventional interpretation is in my view incorrect, being another 
example of not only retrospective reinterpretation but of using a word 
which has acquired, over the past thousand years or more, certain 
meanings which detract from an understanding of the original text. 
Retrospective reinterpretation because the assumption is that what is 
being described is an axiomatic, reasoned, philosophy centred on 
ideations such as Thought, Mind, and Logos, rather than what it is: an 
attempt to describe, in fallible words, a personal intuition about our 
existence, our human nature, and which intuition is said to emanate 
from a supernatural being named Poemandres [...] 


I incline toward the view that the sense of the word vovc here, as 
often in classical literature, is perceiverance; that is, a particular type 
of astute awareness, as of one's surroundings, of one's self, and as in 
understanding (‘reading’) a situation often in an instinctive way. Thus, 
what is not meant is some-thing termed 'mind' (or some faculty 
thereof), distinguished as this abstract 'thing' termed 'mind' has often 
been from another entity termed ‘the body’. 


Perceiverance thus describes the ability to sense, to perceive, when 
something may be amiss; and hence also of the Greek word implying 
resolve, purpose, because one had decided on a particular course of 
action, or because one's awareness of a situation impels or directs one 
to a particular course of action." 


1. 


The first paragraph of this section is spoken by Perceiverance [Novc], the 
second by Hermes Trismegistus. 


theos. As with my translations of tractates I, III, and IV of the Corpus 


Hermeticum, I here transliterate 9e6c rather than translate as God (as most 
others do) which translation in my opinion imposes a particular and Christian 
interpretation on the text given two thousand years of Christian exegesis 
regarding both God and the Old and New Testaments. A suitable alternative to 
‘theos' might be 'the god', which emphasizes that the theos described in this 
tractate is, like Zeus in classical times, the pre-eminent divinity. Occasionally, 
when the text warrants it - for example t@ 9e@ and ei ph Etc O Vedc - I have used 
‘the theos' instead of theos. 


I have not uncovered the actuality. €yw TO HANVEc OLK EpaSov. I incline toward 
the view that the sense of «An@rc here is not some abstract (disputable) 'truth' 
but rather of the reality, the actuality, beyond the conflicting views, beyond 
appearance, and thus of uncovering - of learning - the reality of theos and other 
things. 


2. 


Aion. aiwv. A transliteration since the usual translation of 'eternity' imposes 
modern (cosmological and theological) meanings on the text, especially as aiwv 
can also imply a personification of a ‘divine being’, and ‘an age or era’ of long 
duration, or the lifespan of a mortal (as in Herodotus: mpiv teAeuTHoOavta KXAWC 
TOV AiWva MVO0wpal, Book 1, 32.5). In Aristotle, aiwv has specific meanings 
which the English term 'eternity' does not describe. For instance, in Tlept 
Ovpavod where he writes: ‘Ott pep OUD OUTE YEYOVED fe) TOC OVEAVOG ovT' 
EvbEXETAL pOapnvat, KaarEp TLVEG AoW QDTOv, HAA' EoTW Etc Kai aibi0c, 
APY LEV Kai TEAEVTHD OVK EXWDV TOD MAVTOC AiWvoc, Exwv 6E Kai MEPLEYwWDV EV 
ADT@ TOV AMELPOV YPOvov (Book 2, 1). 


Which is somewhat echoed in this tractate in respect of Kosmos which is not 
just a coming-into-being but always just is, from Aion (yevopevoc oblote Kai asi 
ylvopevoc v0 TOD ai@voc). 


Interestingly, Jung used the term to describe a particular archetype, one which 
provides "intimations of a kind of enantiodromian reversal of dominants" as he 
writes in his Aion: Researches Into The Phenomenology Of The Self. 


In addition, aiwv - as with the following ypdvoc - might well be a 
personification, or an esoteric/philosophical term or principle which requires 
interpretation, as might kdopoc (Kosmos). Since kéoyoc here does not 
necessarily imply what we now understand, via sciences such as astronomy, as 
the physical cosmos/universe it seems inappropriate to translate it as 'the 
cosmos’, especially given expressions such as ob6é aMOAEitat TL TOV EV TO 
KOOPW TOD KOOLIOV DIO TOD AiWMvoc EPTEPLEYOPEVOD. 


Kronos. ypovoc. For reasons I have explained many times in my writings (for 
instance in Appendix I), I do not translate ypdovoc as 'time', which translation 
seems to me to impose a particular modern meaning on the text given that for 


centuries the term 'time' has denoted a certain regularity (hours, minutes) 
measured by a mechanism such as a clock and given that the term 'duration' is 
usually more appropriate in relation to ancient Greek texts where the duration 
between, for example, the season of Summer and the season of Autumn was 
determined by the observations (the appearance in the night sky) of certain 
constellations and stars. 


geniture. yéveoic. The unusual English word geniture expresses the meaning of 
yéveoic here: that which or those whom have their genesis (and their 
subsequent development) from or because of something else or because of 
someone else. Alongside ypovoc, aiwv, and Kooyoc, here yéveoic could well be 
a personification. 


It is as if the quidditas of theos is [...] tod 5 Beob WonEp OVOta EOTI... Quidditas 
- post-classical Latin, from whence the English word quiddity - is more 
appropriate here, in respect of ovoia, than essence, especially as 'essence' now 
has so many non-philosophical and modern connotations. Quidditas is thus a 
philosophical term which requires contextual interpretation. In respect of 
ovoia, qv. Aristotle, Metaphysics, Book 5, 1015a: €x 6) tOv cipnpévwv Nn 1pwTth 
PvOIG Kai KvVpiw¢ AEyopEeDN EOTIvV TN OVOTA TN TOV EXOVTWY APYNV KIWNOEWC EV 
avtoic f AvTA: | yap BAN TO tadtHC SEKTLKN Eval AEyEeTat PbOIC, Kai at 
VEVEOELC KAI TO PVEDVAL TH AMO TAVTNC ElVAL KIDHOELC. Kai N APYXN Thc KivAGEwWC 
TOV PVOEL OVTWY AUTH EOTIV, EvvMaPYOVOG wc H Svvapet fh EvteAeyeta. [Given 
the foregoing, then principally - and to be exact - physis denotes the quidditas 
of beings having changement inherent within them; for substantia has been 
denoted by physis because it embodies this, as have the becoming that is a 
coming-into-being, and a burgeoning, because they are changements predicated 
on it. For physis is inherent changement either manifesting the potentiality of a 
being or as what a being, complete of itself, is.] 


In addition, I follow the MSS, which have to aya06v, TO KaAOD, fh Eevbaipovia. 


honour. «ya0oc. That is, the substance of theos - in mortals - is manifest in the 
brave, in nobility of character, in what being noble means. Regarding aya86c as 
honour rather than some abstract, disputable 'good', qv. my commentary (i) on 
Poemandres 22 and (ii) on Ta PEV yap PaivdpEva TéEprtet [...] pavepoic in section 
9 of Eppod mpdc Tat 0 Kpatijp h povac (tractate IV), and (iii) Appendix II and 
ITI. 


good fortune. evdaipovia. 

Sophia. oogia. A transliteration, because - just like aAnOrc - it is not necessarily 
here something abstract, something disputable, such as 'wisdom' or 'good 
judgement’. Just as with Aion and Kronos, it might be a personification or used 
here as an esoteric term which thus requires contextual interpretation. 


identity...arrangement. tavtotne...taéic. An alternative for 'identity' would be 


‘form' (but not necessarily in the sense used by Plato and Aristotle) for the 
meaning seems to be that Aion provides the form, the identity, of beings with 
Kosmos arranging these forms into a particular order. 


of Kronos, variation. See the note on Aristotle, Metaphysics, Book 5, 1015a, 
above. 


vigour. évépyeia. As at Poemandres 14, not 'energy' given that the word energy 
has too many modern connotations and thus distracts from the meaning here. 
See also the note on ‘activity’ in section 5 where ‘activity’ is a more 
perspicacious translation. 


cyclic return and renewal. (nOoKaTHOTAOIC Kai AVTAMOKATAOTaOLC. I take this 
expression as implying something metaphysical rather than astronomical; an 
astronomical meaning as described, for example, in the Greek fragments of a 
book on astrology by Dorotheus of Sidon (qv. Dorothei Sidonii carmen 
astrologicum. Interpretationem Arabicam in linguam Anglicam versam una cum 
Dorothei fragmentis et Graecis et Latinis, edited by Pingree, Teubner, Leipzig, 
1976). 


For there is a similar metaphysical theme in Poemandres 17 - péxpi mep1o60v 
téAouc (cyclic until its completion) - with apokatastasis becoming (possibly as 
an echo of Greek Stoicism) a part of early Christian exegesis as exemplified by 
Gregory of Nyssa who wrote avaotacic EoTIv f Eic TO APXaiov Tic PboEwC 
NUOv anoKataotao1c (De Anima et Resurrectione, 156C) where apokatastasis 
implies a return to, a resurrection of, the former state of being (physis) of 
mortals lost through 'original sin' and in respect of which returning baptism is a 
beginning. 


3. 


substance. bAn. qv. Poemandres 10. Given that the ancient Greek term does not 
exactly mean 'matter' in the modern sense (as in the science of Physics) it is 
better to find an alternative. Hence substance, the materia of 'things’ and living 
beings. Thus 'materia' would be another suitable translation here of bAn. 


The craft of theos: Aion. bvapic 6€ tod 8eod O aiwv. Aion as artisan who has, 
through theos, the power to not only craft Kosmos but also renew it, for Kosmos 
was/is not just a once occurring coming-into-being but is forever renewed: 
VEVOLIEVOC OVIOTE, Kai HEL plVOPEvOC DIO TOD AIWVO. 


On 5bvapic as implying an ‘artisan-creator' rather than just the 'power/strength' 
of a divinity, qv. the doxology in Poemandres 31. 


From Aion to Kosmos. The suggestion is that 'the cosmic order' - Kosmos - is the 
work of Aion who/which is the source of, provides, 'the exemption from death' 
and the continuance of materia/substantia, the cyclic return and renewal. 


4. 


jumelle. 5imAovc. As noted in my commentary on Poemandres 14, "The much 
underused and descriptive English word jumelle - from the Latin gemellus - 
describes some-thing made in, or composed of, two parts, and is therefore most 
suitable here, more so than common words such as ‘double’ or twofold." 


psyche. yvyn. Avoiding the usual translation of 'soul' which imposes various, 
disputable, religious and philosophical meanings (including modern ones) on 
the text. A useful summary of the use of wuyn from classical to Greco-Roman 
times is given in DeWitt Burton: Spirit, Soul, and Flesh: The Usage of IIvevdpua, 
Woyn, and Sapé in Greek Writings and Translated Works from the Earliest 
Period to 225 AD (University of Chicago Press, 1918). 


Theos is presenced in perceiveration... The term 'presenced' expresses the 
esoteric meaning of the text better than something such as "theos is in 
perceiveration", especially given what follows: a description of the layers of 
being, of the whole, complete, cosmic, Body having within it other bodies, other 
layers or types of being, such as Kronos. 


Within, it is filled; outside, it is enclosed ... a vast, fully-formed, life. The 
suggestion is that it - the cosmic Body - is enclosed, encircled, by psyche which 
fills the cosmos with Life. 


It is possible to understand this mystically as an allusion to the difference 
between what is esoteric and what is exoteric, with 'within' referring to an 
inner/esoteric perception and understanding, and ‘outer’ as referring to the 
exoteric. That is, the exoteric understanding is of something vast, fully-formed, 
complete, and living (uéya kai TéAElov CMov) while the inner understanding is 
of living beings who, "replete with psyche", are connected to theos through 
perceiveration. The exoteric perception is also described in the preceding 
“unchanging and undecaying" aspect of the heavens, with the esoteric referring 
to the "changeable and decayable" nature of living things on Earth. 


5. 


Necessitas. Although the Latin 'Necessitas' is a suitable alternative for the 
Greek, a transliteration (Ananke) is perhaps preferable (although less readable), 
because even if what is meant is not 'wyrd'- qv. Ava&yxnc, the primordial 
goddess of incumbency, of wyrd, of that which is beyond, and the origin of, what 
we often describe as our Fate as a mortal being [cf. Empedocles, Die Fragmente 
der Vorsokratiker, Diels-Kranz, 31, B115] - English terms such as 'necessity' and 
‘constraint’ are somewhat inadequate, vague, especially given what follows: cite 


MPOvOiay EtTE PLOW Kai et TL GAAO OLETAL F OINOETAT TIC. 
Thus the term requires contextual interpretation. 


physis. pboic. An important theme/principle in the Poemandres tractate and in 
Aristotle, and a term which suggests more than what the English terms Nature - 
and the 'nature' or 'character' of a thing or person - denote. In respect of 
Aristotle, qv. Metaphysics, Book 5, 1015a, quoted above in respect of my use of 
the term quidditas. 


What physis denotes is something ontological: a revealing, a manifestation, of 
not only the true nature of beings but also of the relationship between beings, 
and between beings and Being. 


activity. For evépyeia here since the term 'energy' is - given its modern and 
scientific connotations - inappropriate and misleading. 


crafting. See the note on 6bvapic 6 tod 8e0d O aiwv above. 


descend down. In respect of extteon), cf. Basil of Caesarea, Epistulae, PAvKepiw: 
ekliecon 6€ Kai TOD Oeod pETA THD PEAVY GOV Ki Tic OTOATC. 


changement. petaBoaAn. I have here chosen 'changement' in preference to 
‘change' since changement (coming into English use around 1584) is more 
specific than 'change’, suggesting variation, alteration, development, unfolding, 
transmutation. 


Inactive is thus a vacant nomen. apyia yap Ovopa KEvov EoTL. The unusual 
English word nomen - a direct borrowing from the Latin - is more appropriate 
than 'word' since nomen can mean a name and also a designation, for what is 
suggested is that in respect of someone who crafts, creates, things - theos - and 
what is created, brought-into-being, the designation and the name 'inactive' are 
not there. A suitable simile might be that of the second personal name (nomen) 
of a Roman citizen which designated their gens and, later, their status. Thus 
theos has no gens because theos is unique, and the status of theos cannot be 
compared to that of any other being because the status of theos is also unique. 


In respect of mo.éw, I prefer 'create' rather than the somewhat prosaic 'make'. 
6. 


I am inclined to agree with Scott - Hermetica, Volume I, Oxford, Clarendon 
Press, 1924, p.210 - that after the end of the first paragraph of section 6 [For 
every being there is a coming-into-being ... not independent of him but rather 
comes-into-being because of him] the tractate should be divided. Indeed, there 
might even have been a melding of two different tractates (or two different 
authors) given the contrast between the first and the second part. 


undecayable. axnpatoc. That is, a privation of knpaivw: decay, spoiled, perish. 
Undecayable is more apt here than 'undefiled' or 'pure’ especially as Thomas 
More, in 1534 in his A Treatise On The Passion, wrote of "the infinite perfection 
of their undecayable glory." 


eldern. For naAaidc. The Middle English forms of eldern include elldern and 
eldrin, and the etymology is ‘elder’ plus the suffix 'en'. In comparison to this 
rather evocative English word, alternatives such as ‘ancient’ seem somewhat 
prosaic. 


7. 


Observe also the septenary cosmos ... separate aeonic orbits. Nock - who as 

Copenhaver et al - renders aiwv as 'eternity' translates this passage as: Vois 
aussi la hiérache des sept cieux, formés en bon ordre suivant une disposition 
éternelle, remplissant, chacun par une différente, l'éternité. 


phaos. As in my Poemandres - and for reasons explained there - a transliteration 
of o@c, using the Homeric @cdoc. To translate simply as 'light' obscures the 
elemental nature of phaos. 


no fire anywhere. As in the Poemandres tractate (qv. sections 4, 5, et seq.) not 
'‘fire' in the literal sense but fire as an elemental principle. In the Poemandres 
tractate - which describes the origins of beings - Fire plays an important role, as 
at section 17, 


"those seven came into being in this way. Earth was muliebral, Water 
was lustful, and Fire maturing. From ther, the pnuema, and with 
Physis bringing forth human-shaped bodies. Of Life and phaos, the 
human came to be of psyche and perceiveration; from Life - psyche; 
from phaos - perceiveration; and with everything in the observable 
cosmic order cyclic until its completion." 


fellowship. The meaning of @iAia here is debatable, as usual renderings such as 
‘love' and ‘friendship’ seem somewhat inappropriate given the context. It is 
possible it refers to a principle such as the one suggested by Empedocles where 
it is the apparent opposite of veikxoc, qv. the mention of Empedocles by Isocrates 
(Antidosis, 15.268) - Epme6oxKAnc 6 TETTAPa, KAI VEeiKOC Kai MiAtav Ev adTOIC - 
and fragments such as 31, B35 and 31, B115 (Diels-Kranz: Die Fragmente der 
Vorsokratiker) with vetkoc implying 'disagreement' and @miAdtnc something akin 
to ‘fellowship’. 


The contrast between veikoc and @iAdtnc is also mentioned - interestingly in 
regard to the source of motion - by Aristotle in Metaphysics, Book 12, 1072a: 


‘EpmedoxaArc piAtav Kai To veikoc. 


archon and hegemon. I follow the MSS which have apywv kai Hyépwv. Since 
both apywv and nyépwv have been assimilated into the English language 
(apxywv c. 1755 and nyépwv c. 1829) and retain their original meaning it seemed 
unnecessary to translate them. 


prodromus. mpd5popoc. Another Greek word assimilated into the English 
language (c. 1602 and appearing in a translation of Ovid's Salmacis and 
Hermaphroditus) and which retains the meaning of the Greek here: a 
forerunner, a precursor; a moving ahead and in front of. 


the Earth amid them all. I incline toward the view that thv te yhv pEonv tod 
Tlavtoc does not mean that 'the Earth is at the centre of the universe' (or 
something similar) - since kéov0c is not directly mentioned - but rather that the 
Earth is in the midst of - among - all, the whole, (mavto6c) that exists. 


foundation. I take the sense of bnootd&OpNn here to be 'foundation' rather than 
implying some sort of 'sediment’, gross or otherwise. 


nurturer. T\Onvn. 


deathless, deathful. gv. Poemandres 14: O9vntoc pEv 61a TO OM@pa, KPdvVaTOC HE 
51a TOV OLO1W5N GVOPwIoODV. As there, I take the English words from Chapman's 
Hymn to Venus from the Homeric Hymns: "That with a deathless goddess lay a 
deathful man." 


travelling. bnootad0pn. The context suggests 'travelling', and 'going around or 
about' in a general sense, rather than 'circling' in some defined astronomical 
sense. 


8. 


all in motion. In a passage critical of Plato and in respect of motion, psyche and 
the heavens, Aristotle in his Metaphysics wrote: TO ADTO EXVTO KIVODD: DOTEPOV 
yap Kal GLA TO oLpavg fh woyn, wc pnotv. (Book 12, 1072a) 


in every way, a unity. cf. sections 10 and 11 of the Epyod mpoc Tat 6 Kpatip n 
povac tractate (IV) with their mention of povac. 


hastiness. taxutnc. To translate as either 'speed' or 'velocity' is to leave the text 
open to misinterpretation, since the concept of speed/velocity as a measure 
(precise or otherwise) of the time taken to travel a certain distance was 
unknown in the ancient world. 


10. 


devoid of logos. qv. Poemander 10. As there, “Aoyoc is simply 'without/devoid of 
or lacking in logos’. It does not necessarily here, or there, imply ‘irrational’ or 
‘unreasoning'. It might, for example, be referring to how logos is explained in 
texts such as Poemandres where distinctions are made between logoi, such as 
pneumal logos and phaomal logos. 


In addition, I follow the MSS which have only kai tod aAdyov. 


presence life. €ywvxoc. That is, are living; have life; embody, are animated by, 
life; and thus are not lifelessly cold. 


psyche of itself [...] the creator of deathless being. Although the Greek wording 
is somewhat convoluted the meaning is that while psyche is the "cause of the 
life" of beings which are animated with life, it is the creator of deathless life 
who is the cause of all life. 


What then of the living that die and the deathless ones? I follow the 
emendation of Tiedemann who has d0avatov in place of Ovntav. 


11. 


if not One, the theos. The phrase ei ph cic 6 9e6c occurs in Mark 10.18 and Luke 
18.19. I have translated literally in an attempt to preserve the meaning, lost if 
one translates as The One God. 


Theos therefore is One. I have omitted the following yeAo.dtatov - "most 
absurd" - as a gloss. In respect of 'One' here - cic - what is implied is not the 
numeral one but rather "not composed of separate parts", complete of itself, the 
opposite of 'many', and so on. That is, an undivided unity. 


divinity-presenced. 9e16tnc. This word imputes the sense of 'the divine (made) 
manifest’ or less literally 'divine-ness' whence the usual translation of ‘divinity’. 
I have opted for divinity-presenced to express something of its original meaning 
and its uncommonality. 


12. 


He creates all things. I have omitted the following €v M0AA@ yeAoloTaTov as an 
untranslatable gloss. 


otiose. Katapyéw. Since otiose implies more than being ‘idle' or 'unoccupied' it 
is apt, implying as it does "having no practical function; redundant; 
superfluous". 


13. 


no one really exists without producing... Following the emendations of Nock, 
who has o¢€ pndév no1odvta ph Svvapevov eivat. 


apprehend. voéw. To apprehend also in the sense of 'discover'. 


this is Life; this is the beautiful, this is the noble; this is the theos. éot1 6€ tobdto 
[...] Cwh, TovTO 6 EOTL TO KAAOD, TOTO 6E EOTL TO KYABDV, TODTO EOTID O BEdc. A 
succinct expression of the main theme of the tractate and of one of the main 
themes of the hermetic weltanschauung. 


14. 


enosis. €vwoic. A transliteration given that it is a mystical term with a 
particular meaning and describes something more than is denoted by the 
ordinary English word ‘union’. It was, for example used by Plotinus, by Maximus 
of Constantinople, and was part of the mystic philosophy attributed to Pseudo- 
Dionysius, The Areopagite - qv. Migne, Patrologiae Cursus Completus, Series 
Graeca. vol IV, 396A. 1857 - and denoted, for Plotinus, a desirable ascent 
(&vo60c) and a ‘merging with The One’, and for both the Areopagite and 
Maximus of Constantinople a self-less mystical experience of God. 


15. 


eikon. eikwv. Another mystical term requiring contextual interpretation, cf. 
Poemandres 31, regarding which I wrote in my commentary: "I have 
transliterated cikwv as here it does not only mean what the English words 
‘image’ or 'likeness' suggest or imply, but rather it is similar to what Maximus of 
Constantinople in his Mystagogia [Patrologiae Graeca, 91, c.0658] explains. 
Which is of we humans, and the cosmos, and Nature, and psyche, as eikons, 
although according to Maximus it is the Christian church itself (as manifest and 
embodied in Jesus of Nazareth and the Apostles and their successors and in 
scripture) which, being the eikon of God, enables we humans to recognize this, 
recognize God, be in communion with God, return to God, and thus find and 
fulfil the meaning of our being, our existence." 


My dear Hermes. Omitting the following 5e1016atpwv we akoveic as a gloss. 


occurrences. 1é0n. I interpret this not in some anthropomorphic way - as 
‘passions' - but metaphysically (as akin to n&@nya), and thus as occurrences, 
events, happenings, that here regularly occur to Kosmos and which change and 
renew it despite (or perhaps because of) the change it undergoes. cf. Aristotle, 
Metaphysics, Book 1, 982b: olov mepi te TOV Thc CEAnvNc NAaOHaATWwWV Kai TOV 
TIENt TOV NALOV KAI KOTPA Kai MEpl Thc Tob MAaVTOC pevéoewc. 


the cyclic a turning. The meaning here of otpo@n is problematic. Given the 
context, my suggestion is 'turning' in the sense of a change that is positive and 


possibility evolutionary, as 140n can lead to positive change, in humans, in 
Nature, and in things. 


16. 


polymorphous. ttavtopop@oc. As for the rest of the sentence, vis-a-vis 'form', 
there is no adequate, unambiguous, word to re-present pope@n given how, for 
example, the English term 'morph' has acquired various meanings irrelevant 
here and given that the English term 'form' has associations with Plato when 
used to translate i6éa. 


without-form. &jop~oc. 
kind. For i6éa. To avoid confusion with 'form' and because it is apposite here. 
17. 


incorporeal kind. In respect of cowpatoc, cf. the comment about Socrates and 
Plato in Placita Philosophorum by Pseudo-Plutarch: tov 8eov thv LAND TH 
i6éav. 0 6€ BEdc VOC EOTI TOD KOOPOD, DAN 5 TO DIOKEtPEVOV MIPWTOV YEvEGEL 
Kai M0opa, i6€a 6’ ovota KGOWPATOC EV Toic VOnAOL Kai Taic PavTACIaAIC TOD 
Oeod. (1.3) 


mountains which appear in depictions. I have chosen 'depictions' because 
depiction could refer to paintings on vases or to wall-paintings or to some other 
medium or art-form where mountains might be depicted, and it is not clear from 
the context which is meant. 


18. 


@wavtaoia. Not here simply 'appearance' in the ordinary sense of the term but a 
‘making visible’ such that it is apprehended by us in a particular way, as a 
re-presentation of what it actually is. Hence: "an incorporeal representation 
apprehends what is lain otherwise." 


19. 


urge your psyche to go to... The whole passage is interesting and evocative, 
with psyche here signifying 'spirit' as in "let your spirit wander to other places" 
and thus invoking something akin to what we now might describe as conscious 
imagination. 


go to any land. Following the MSS rather than the emendation Nock accepts 
which is cic Ivhikhv. There seems to me no justification for jarringly 
introducing India here. 


Ocean. Oxeavoc. That is, a sea beyond the Mediterranean, such as the Atlantic. 


Aether. cf. Poemandres 17, €k 6€ ai8époc To nvedya EAaBe, where I noted in my 
commentary: "It is best to transliterate ai®np - as ther - given that it, like 
Earth, Air, Fire, Water, and pnuema, is an elemental principle, or a type of (ora 
particular) being, or some-thing archetypal." 


nor the vortex. ovy 1 bivn. Presumably 5ivn here refers to the celestial 
movement of the planets and stars as observed from Earth. 


burst through. cf. Poemandres 14: avappnéac TO Kpatoc TMV KUKAWD, "burst 
through the strength of the spheres." 


The Entirety. Even though ‘universe’ is implied, I have refrained from using that 
English word given its modern astronomical and cosmological connotations, and 
have instead opted for a literal translation of 6Aoc. 


ordered system. kOopoc here as 'the ordered system' just described: the land, 
oceon, Sun, the heavens, the bodies of the stars. 


20. 
purposes. vonpata. 
21. 


enclose your psyche in your body. cf. section I of tractate VII where enclosing 
the psyche in the body is also mentioned. 


indulging the body and rotten. p\Aoowyiatoc here implies ‘indulging the body' 
rather than ‘loving the body' just as kak6éc implies 'rotten', 'base', rather than 
some abstract, disputable ‘evil' or (vide Nock) "le vice supréme." 


the numinous. to Oetov. In other words, 'the divine’. 

its own (way). Following the MSS which have i6ta, omitted by Nock. 

eikon. Tentatively reading ob6év yap Eo tw O ODK EiKWDV Oeiov, which is not 
altogether satisfactory. The MSS have eikév1. Nock emends to ob6év yap EoTtiv 
0 OUK éoT1v (there is nothing that it is not) which seems somewhat at odds with 
the preceding "to be completely rotten is..." and with theos/the numinous being 
evident, presenced, in 10 aya0ov, TO KaAOD, fh Eevbaipovia. 


Regarding eikon, qv. the note in the commentary on section 15. 


22. 


speak softy. edryunoov is a formulaic phrase (cf. Tractate XIII:8, ® téKvov, Kai 
EVENUNOOV Kai 61% TODTO OVD KATAMAVGEL TO EAEOC Eic NAC AMO Tod BEod) 
suggesting "speak softly" and with reverence. 


Ilepi vod Kovwwod npoc Tat 
To Thoth, Concerning Mutual Perceiveration 


Tractate XII 


ooo 


Introduction 


While the first few sentences of the twelfth tractate of the Corpus Hermeticum 
have some similarity to what Athanasius, Bishop of Alexandria, wrote in a 
polemic a century or two later [1], the rest of the twelfth tractate - with its 
mention of the Aya80c Aatywv (the Noble Daimon), with its echo of Heraclitus, 
with its mention that "some mortals are deities with their mortal nature close to 
divinity," and with its themes of ywoyn (psyche) and avayxkn (wyrd, 'necessity', 
‘fate') - is ineluctably part of Greco-Roman paganism, where by the term 
paganism I personally - following Cicero [3] - mean "an apprehension of the 
complete unity (a cosmic order, KOopoc, mundus) beyond the apparent parts of 
that unity, together with the perceiveration that we mortals - albeit a mere and 
fallible part of the unity - have been gifted with our existence so that we may 
perceive and understand this unity, and, having so perceived, may ourselves 
seek to be whole, and thus become as balanced (perfectus), as harmonious, as 
the unity itself." [3] Furthermore, this unity derives from ‘the theos', the primary 
divinity, who gifted we mortals with life, and is manifest in - presenced by - 
other divinities, by daimons [4], and by what we have come to describe as 
Nature, that is, as the natural world existing on Earth with its diversity of living 
beings. 


Furthermore, although, as with several other tractates, the name of Tat (Thoth) 
appears in the title, there is nothing in the text, or in the other texts of the 
Corpus, which points to native Egyptian influence; a lack of influence supported 


by the recent scholarly edition of the ancient Book of Thoth edited by Jasnow 
and Zauzich [5], and by the earlier work of A-J. Festugiere [6]. 


ooo 


[1] Epistula de Decretis Nycaenae Synodi, II, 3f, and IV, 22ff. 


[2] "Neque enim est quicquam aliud praeter mundum quoi nihil absit quodque 
undique aptum atque perfectum expletumque sit omnibus suis numeris et 
partibus [...] ipse autem homo ortus est ad mundum contemplandum et 
imitandum - nullo modo perfectus, sed est quaedam particula perfecti." M. 
Tullius Cicero, De Natura Deorum, Liber Secundus, xiii, xiv, 37 


[3] The quotation is from my 2014 essay Education And the Culture of Pathei- 
Mathos, and paraphrases what Cicero wrote in Book II (xiii and xiv) of his De 
Natura Deorum. 


As I noted in the aforementioned essay, 


"it is my considered opinion that the English term 'balanced' (a natural 
completeness, a natural equilibrium) is often a better translation of the classical 
Latin perfectus than the commonly accepted translation of 'perfect', given what the 
English word 'perfect' now imputes (as in, for example, 'cannot be improved upon’), 
and given the association of the word 'perfect' with Christian theology and exegesis 
(as, for example, in suggesting a moral perfection)." 


[4] A 5aipwv was considered to be a divinity who undertook to protect places 
‘sacred to the gods' or who - following the deliberations of a particular deity or 
of various deities - undertook to intercede in the lives of mortals by, for 
example, bringing them good fortune or misfortune. It was thus a tradition in 
ancient Greece and Rome to, at a meal, toast with wine the Aya80c Aatpwp in 
the hope that he would bring them good fortune. Similarly, the Romans 
especially would offer a toast to the Ayvwotoc @edc (the Unknown Theos) 
and/or to the Aypwotoc Aaipwv (the Unknown Daemon) in the hope of not 
offending a deity or daimon whose name they did not know. 


To translate 5aipwv as 'demon' - as some do - is misleading, and can lead to a 
retrospective reinterpretation of the text given what the English term 'demon' 
now imputes as a result of over a thousand years of Christianity. 


[5] Richard Jasnow & Karl-Theodore Zauzich, The Ancient Egyptian Book of 
Thoth: A Demotic Discourse on Knowledge and Pendant to the Classical 
Hermetica. Volume 1: Text. Harrassowitz, 2005. 


[6] A.J. Festugiere, La Révélation d'Hermés Trismégiste, 4 volumes. J. Gabalda, 
1944-1954 


Translation 


[1] Perceiveration, Thoth, is of the quidditas of theos, if there is a quidditas of 
theos, and if so then only theos completely understands what that quidditas is. 
Perceiveration is thus not separated from the quiddity of theos but rather 
expands forth, as does the light of the Sun, with this perceiveration, in mortals, 
theos so that some mortals are deities with their mortal nature close to divinity. 


For the noble daimon spoke of deities as deathless mortals and of mortals as 
deathful deities, while in living beings deprived of logos perceiverance is their 
physis. 


[2] Where psyche is, there also is perceiveration just as where Life is there also 
is psyche. But in living beings deprived of logos, psyche is Life empty of 
perceiverance while perceiveration is the patron of the psyche of mortals 
labouring for their nobility. For those deprived of logos it co-operates with the 
physis of each, while for mortals it works against that. 


Every psyche presenced in a body is naturally rotted by pleasure and pain for in 
that mixtion of a body the pleasure and the pain boil as profluvia into which the 
psyche is immersed. 


[3] Whatever psyches perceiveration governs it manifests its own resplendence, 
working as it does against their predispositions. Just as an honourable physician 
painfully uses cautery or a knife on a body seized by sickness so does 
perceiveration distress psyche, extracting from it that pleasure which is the 
genesis of all psyche's sickness. 


A serious sickness of psyche is neglect of the divine from whence 
prognostications and thence all rottenness and nothing noble. Yet 
perceiveration can work against this to secure nobility for psyche as the 
physician does for soundness of body. 


[4] But the psyche of mortals who do not have perceiveration as their guide 
suffer the same as living beings deprived of logos, for when there is 
co-operation with them and a letting-loose of yearnings they are dragged along 


by their cravings to be voided of logos, and - akin to living beings deprived of 
logos - they cannot stop their anger nor their emotive yearnings nor become 
disgusted by rottenness. 


For such yearnings and anger are overwhelmingly bad. And on those ones, the 
theos - avenger, confutant - will impose what custom demands. 


[5] Father, if that is so, then your previous discourse regarding Meiros seems at 
risk of being altered. For if it is indeed Meiros-decreed for someone to be 
unfaithful or desecrate what is sacred or be otherwise bad, then why is that 
person punished when they have been constrained by Meiros to do the deed? 


My son, all that is done is Meiros-decreed with nothing corporeal independent 
of that. For neither nobility nor rottenness are produced by accident. It is 
Meiros-decreed that they having done what is bad are afflicted which is why it 
was done: to be afflicted by what afflicts them. 


[6] But for now let the discourse not be about badness or Meiros; they are 
spoken about elsewhere. Instead, let us discourse about perceiveration; what it 
is able to do and how it varies. For mortals, it is a particular thing while for 
living beings deprived of logos it is something else. Also, in those other living 
beings it does not produce benefits. But because it can control the irritable, the 
covetous, it is not the same for everyone with it being appreciated that some of 
those persons are reasonable while others are unreasonable. 


All mortals are subjected to Meiros as well as to geniture and changement, 
which are the origin and the consummation of Meiros, 


[7] with all mortals afflicted by what is Meiros-decreed, although those gifted 
with sentience who - as mentioned - are governed by perceiveration are not 
afflicted in the same way as others. Because they are distanced from rottenness, 
they are not afflicted by the rotten. 


What, father, are you then saying? That the unfaithful one, that the killer, and all 
other such ones, are not bad? 


My son, the one gifted with sentience will, though not unfaithful, be afflicted as 
if they had been unfaithful just as, though not a killer, they will as if they had 
killed. It is not possible to avoid geniture nor the disposition of changement 
although the one of perceiveration can avoid rottenness. 


[8] I heard that from of old the noble daimon spoke of - and would that he had 
written it for that would have greatly benefited the race of mortals since he 
alone, my son, as first-born divinity beholding everything, certainly gave voice 
to divine logoi - but, whatever, I heard him to say that all that exists is one, 
particularly conceptible things. 


We have our being in potentiality, in activity, in Aion, whose perceiveration is 
noble as is his psyche, and with this as it is, there is nothing separable among 
what is conceptible. Thus perceiveration, Archon of everything and also the 
psyche of theos, can do whatever it desires. 


[9] Therefore you should understand, relating these words to your previous 
question when you asked about Meiros. For if, my son, you diligently eliminate 
disputatious argument you will discover that perceiveration - psyche of theos - 
does in truth rule over Meiros and Custom and everything else. There is nothing 
he is unable to do: not placing a mortal psyche over Meiros, nor, if negligent of 
what comes to pass, placing it under Meiros. And of what the noble daimon 
said, these were the most excellent about all this. 


How numinous, father; and how true, how beneficial. 


[10] And now, can you explain this to me. You said that perceiverance in living 
beings deprived of logos is in accordance with their physis and in consort with 
their cravings. Yet the cravings of living beings deprived of logos are, I assume, 
somatic, and if perceiveration co-operates with the cravings and if the cravings 
of those deprived of logos are somatic then is not perceiveration also somatic, in 
alliance with the somatic? 


Excellent, my son. A good question which I have to answer. 


[11] Everything incorporeal when corporified is somatical, although it is 
properly of the somatic. For all that changes is incorporeal with all that is 
changed corporeal. The incorporeal is changed by perceiverance, with 
changeability somatic. Both the changing and the changed are affected, with 
one leading, the other following. If released from the corporeal, there is release 
from the somatic. In particular, my son, there is nothing that is asomatic with 
everything somatic with the somatic being different from the somatical. For one 
is vigorous, the other non-active. The corporeal, in itself, is vigorous, either 
when changed or when not changing, and whichever it is, it is somatic, 
However, the incorporeal is always acted upon which is why it is somatical. 


But do not allow such denotata to vex you, for vigour and the somatic are the 
same, although there is nothing wrong in using the better-sounding denotatum. 


[12] Father, that was a clear answer that you gave. 


Take note, my son, of the two things that theos has favoured mortals with, over 
and above all other deathful living beings: perceiveration and logos, equal in 
value to deathlessness, and if they use those as required then there is no 
difference between them and the deathless. And when they depart from the 
corporeal they will be escorted by both to the assembly of the gods and the 
fortunate ones. 


[13] And yet, father, do other living beings not have language? 


No, my son, they have sounds, and language is quite different from sounds. 
Language is shared among all mortals while each kind of living being has its 
own sounds. 


And also, father, among mortals for each folk have a different language. 


Yes, my son, different but since mortal nature is One then language is also One, 
for when interpreted they are found to be the same whether in Egypt or in 
Persia or in Hellas. Thus it seems, my child, that you are unaware of the 
significance and the merit of language. 


That hallowed divinity, the noble daimon, spoke of psyche in corporeality, of 
perceiveration in psyche, of logos in perceiveration, of perceiveration in the 
theos, and of the theos as the father of those. 


[14] For logos is eikon of perceiveration, perceiveration that of theos, with 
corporeality that of outward form, and outward form that of psyche. The finest 
part of Substance is Air. Of Air, psyche. Of psyche, perceiveration. Of 
perceiveration, theos, with theos encompassing all things and within all things; 
with perceiveration encompassing psyche, psyche encompassing Air, and Air 
encompassing Substance. 


Necessitas, forseeing, and physis, are implements of Kosmos, and of the 
arrangement of Substance, and whatever is apprehended is essence with that 
essence of each their ipseity. Of the corpora that exist, each is a multiplicity, and 
since the ipseity of combined corpora is the changement of one corpus to 
another they always retain the imputrescence of ipseity. 


[15] Yet in other combined corpora there is for each of them an arithmos, for 
without arithmos it is not possible for such a bringing together, such a melding, 
such a dissolution, to come-into-being. Henads beget and grow arithmos and, on 
its dissolution, receive it into themselves. 


Substance is One, and the complete cosmic order - a mighty theos and eikon of 
and in unison with a mightier one - is, in maintaining the arrangements and the 
purpose of the father, replete with Life. And through the paternally given cyclic 
return of Aion there is nothing within it - in whole or in part - which is not alive. 


For nothing of the cosmic order that has come-into-being is - or is now or will be 
- necrotic since the father has determined that Life shall be there while it exists. 
And thus, because of Necessitas, it is divine. 


[16] Thus, how - my son - in that eikon of all things with its repletion of Life can 
there be necrosis? For necrosis is putritude and putritude is perishment. How 
then is it possible for any portion of what is not putrid be be putrid or for 


anything of theos to perish? 


Therefore, father, do not the living beings - who have their being there - not 
perish? 


Speak wisely, my son, and do not be led away by the denotata of being- 
becoming. For, my son, they do not perish but as combined corpora are 
dissolved with such a dissolving not death but the dissolution of the melding, 
and dissolved not so as to perish but for a new coming-into-being. For what is 
the vigour of Life if not change? 


What then, of Kosmos, does not change? Nothing, my child. 
[17] Does the Earth seem to you, father, to not change? 


No, my son. But she is alone in that there are many changes but also stasis. For 
would it not be illogical if the nourisher - she who brings-forth everything - 
never changed? It is not possible for she, the bringer-forth, to bring-forth 
without being changed. It is illogical for you to enquire if the fourth parsement 
is inactive, since an unchanging corpus is indicative of inactivity. 


[18] You should therefore understand that what exists of Kosmos is everywhere 
changing, either growing or declining, and that what is changing is living with 
all that lives not, because of Necessitas, the same. For Kosmos, in the entirety 
of its being, is not changeable even though its parts can be changeable, with 
nothing putrefiable or perishable, although such denotata can confuse we 
mortals. For geniture is not Life but rather alertness, nor is changement death 
but rather a forgetting. 


Since this is so, Substance, Life, Pneuma, Psyche, Perceiveration, are all 
deathless, with every living being some combination of them. 


[19] Because of perceiveration all living beings are deathless, and most certain 
of all is that mortals are, for they - receptive to theos - can interact with theos. 
For only with this living being does theos commune in nightful dreams and 
daylight auguration, forewarning what is possible through birds, through 
entrails, through the movements of air, and through trees of Oak. And thus do 
mortals profess to know what was past, what is now, what will be. 


[20] Observe, my son, that every other living being inhabits a certain part of the 
world; in water for those of the water, on dry land for those on land, and above 
the ground for those of the air. But mortals employ them all; land, water, air, 
fire. They observe the heavens, and touch it through their senses, and theos 
encompasses and is within all such things, for he is Change and Capability. 


Thus, my son, it is not difficult to apprehend theos. 


[21] If you are disposed to consider him, then perceive the arrangement of 
Kosmos and how that arrangement is well-ordered. Perceive Necessitas in what 
is apparent and the foreseeing in what has come-into-being and what is coming- 
into-being. Perceive Substance replete with Life, and the great, the influencive, 
theos together with all the noble and the beautiful divinities, daimons, and 
mortals. 


But those, father, are actuosities. 


Yet, my son, if they are only actuosities then by whom - other than theos - are 
they actuose? Or do you not know that just as aspects of the world are the 
heavens, the land, the Water, and the Air, then in the same way his aspects are 
deathlessness, blood, Necessitas, Foreseeing, Physis, Psyche, Perceiveration, 
and that the continuance of all these is what is called nobility? And that there is 
not anything that has come-into-being or which is coming-into-being that is or 
will be without theos? 


[22] He is within Substance, then, father? 


If, my son, Substance was separate from theos then where, to what place, would 
you assign it? To some heap that is not actuose? But if it is actuose, then by 
whom is it actuose? And we spoke of actuosities as aspects of theos. 


So who then brings life to living beings? Who deathlessness to the deathless? 
Who change to those changed? And if you say Substance or corpus or essence, 
then understand that they also are actuosities of theos, so that the 
substantiality is the actuosity of Substance, corporeality the actuosity of 
corpora, and essentiality the actuosity of essence. And this is theos, All That 
Exists. 


[23] For in all that exists there is no-thing that he is not. Therefore, neither size, 
nor location nor disposition, nor appearance, nor age, are about theos. For he is 
all that exists; encompassing everything and within everything. 


This, my son, is the Logos, to be respected and followed. And if there is one way 
to follow theos, it is not to be bad. 


ooo 


Commentary 


Title. 


IIlepi vod Koivod mpdc Tat. To Thoth, Concerning Mutual Perceiveration. 


1. 


perceiveration. As with my other translations of Corpus Hermeticum texts I 
translate vovc not as 'mind' but as perceiveration/perceiverance, qv. my 
commentary on Poemandres, 2. 


quidditas. oboia. Here, as with tractates VI and XI, 'essence' in respect of theos 
is not an entirely satisfactory translation given what the English term essence 
often now imputes. Quidditas is post-classical Latin, from whence the English 
word quiddity, and requires contextual interpretation. As in tractate VI, one 
interpretation of quidditas is ontological, as 'the being of that being/entity', with 
such quidditas often presenced in - and perceived by we mortals via or as - 
voc (physis). Which interpretation has the virtue of avoiding assumptions as 
to whether the author is here presenting something similar to the Stoic 
weltanschauung or to other ancient weltanschauungen. 


understands. In respect of oiSev as 'understand' rather than 'know' qv. 1 
Corinthians 14:16, eme167 Ti Aéyeic oDK o1bev: "since he does not understand 
what you say." Furthermore, in Plato, Meno, 80e 'understanding' and 
‘understand’ make more sense than the conventional 'knowing' and 'know': 


opac TODTOV WC EPLOTLKOD Aoyov Katayerc WC OUK apa EOTLW CytEitv 
avOpwornw ovte 6 ot6e oUTE O PN ol6e; OUTE pap aD 6 VE oi6ev Cntot 
oidev yap Kai ovbév Sei TH ye TOLOVTHW CNnthoEws OTE O pT OibEev OLE 
yap oi6ev Ott CythoEt. 


Do you realize what a contestable argument you introduce? That a 
mortal cannot inquire either about what he understands or about 
what he does not understand? That he cannot inquire about what he 
understands because he understands it with an inquiry thus not 
necessary; and that he cannot inquire about what he does not 
understand because he does not understand what he should inquire 
about. 


quiddity of theos. obo10THToc Tod Peob. Using the word quiddity here not as a 


synonym of quidditas but as a synonym of 'quidditativeness', where quidditative 
is "of or relating to the essential quidditas of some-thing", in this case theos. 


mortal nature. xvOpwndtne. I incline toward the view that the neutral term 
‘mortal nature’ is appropriate here, given what the English word 'humanity' now 
so often implies; a neutral term suggested not only by the scholia to the first 
verses of Orestes by Euripides: 


KQTAOKEVT MOLOVPEVOC O TOINTHC Tic ibtac MpotaoEewc THC 6Tt NAVTA 
MEPEl TA SEIVA TN AVOPWIOTNC, EMIPEPEL OTL KAI AVTOL OL PAKMPLOL KA 
OAB101 66Eavtec KVOPWIIOL OLK KYO1POL GLVEMOPHvV Kai MAaAGv 
yeyovaoiv: €& evoc 6€ tod TavtaAov Kai tobc HAAOVG TapasnAot. TOV 
TavtadAov 6€ kai ovK GAAOv Th DmOVEGEI MPOGEtANE 610 TO EE EKetvOv 
TOD pEvovuc Kai TOV OpEoTHD KaTayeo0at 


but also by De Sancta Trinitate Dialogus of Athanasius (Migne, Patrologize 
Greece, 28, 1115), with the first verse of the Orestes expressing what is meant 
and implied: 


OvK EoTIv OvbEv Bewov WH’ Eillety EMoc OVE 1GB80c OVE EvpPopa 
BEenAatoc, Nc obK av pat’ KxY80c avOpwHov ~votc. 


There is nothing that can be described, no suffering, and nothing sent 
by the gods, which is so terrifyingly strange that mortal nature cannot 
endure it. 


the noble daimon. Aya80c Aatywv. The daimon who can bring good fortune 
(health, wealth, happiness, honour) and other benefits to mortals and who thus 
is considered to be noble. As mentioned in the Introduction, a daimon is nota 
‘demon’. 


deathless...deathful. For these in respect of c®avatoc and O8vntoc qv. my 
commentary on Poemandres 14, tractate VIII:1, and tractate XI:7ff. 


The phrase spoken by the Aya®80c Aaipwv is similar to one attributed to 
Heraclitus: 


a8avator Ovytot, OBvyntoi aBavatoi, C@vtEc Tov EKetvWY BAVaATOD, TOV 
6€ Exeivwv Biov teOvewtec. (Fragment 62, Diels-Krantz) 


The deathless are deathful, the deathful deathless, with one living the 
other's dying with the other dying in that other's life. 


deprived of logos. &Aoyoc. As at Poemandres 10 and tractate XI:10, a literal 
translation suggested by the context which thus avoids rather awkward 
expressions such as "animals without reason" and "irrational animals", and 


which might also suggest not only various other meanings of logos such as 
"lacking (the faculty of) speech, lacking in sentience," but also that such living 
beings have not been gifted by theos with logos: 


TO ED Oot BAEMOV Kai akovov, Adyoc Kupiov, 0 6E vodc MatTHp VEdc. ov 
yap 6itotavtat am' GAANnAWDv: Evwoic yap TOUTWY EOTIV N Cwh 


Then know that within you - who hears and sees - is logos kyrios, 
although perceiveration is theos the father. They are not separated, 
one from the other, because their union is Life. (Poemandres 6) 


perceiverance is their physis. Reading 0 vovc n @voic. Here @voic implies their 
being - the type of being (the 'character') they have, and are - and thus means 
their quidditas, which quidditas is in contrast to that of theos, deities, and 
mortals. 


2. 


psyche. A transliteration, as in my translations of other tractates. It is possible 
to read the line as referring to personifications: "Where Psyche is, there also is 
Perceiveration just as where Life is there also is Psyche." Classically 
understood, psyche is the anima mundi, the power that animates - gives life to 
and which orders - the world. 


in living beings deprived of logos, psyche is Life. On first reading there seems to 
be a contradiction between what follows - h wuyt) Cw Eott Kevt tod vod, [in 
living beings deprived of logos] psyche is Life empty of perceiverance - and the 
preceding ev 5€ toic aAdyoic Cwrioicd vowbc fh MbOIC EOTiv, which states that "in 
living beings deprived of logos perceiverance is their physis." The sense of the 
Greek therefore seems to suggest that the perceiverance of living beings 
deprived of logos is a vacuous, empty, one: they perceive but it does not benefit 
them in the same manner as perceiverance benefits mortals because there is no 
understanding of, no rational apprehension of, what is perceived. 


mixtion. obv0etoc. Mixtion is more appropriate here in such a metaphysical text 
than either 'composite' or 'compound', meaning as mixtion does compounded, 
combined; the condition or state of being mixed, melded, or composed of 
various parts. 


profluvia. yooc. That is, the bodily 'humours', anciently named as blood, 
phlegm, choler (yoAépa), and bile. Since the English word 'humour' now often 
suggests an entirely different meaning, I have chosen profluvia - from the Latin 
profluvium - in order to try and convey something of the meaning of the Greek, 
qv. Coleridge: "The same deadly sweats - the same frightful Profluvium of 
burning Dregs, like melted Lead - with quantities of bloody mucus from the 
Coats of the Intestines." Collected Letters of Samuel Taylor Coleridge. Oxford: 
Clarendon Press. 1956. Volume II, 911: Letter dated 8th Jan. 


immersed. BamtiCw. Cf. tractate IV:3: kai EBantioavto tod vodc, "and were 
immersive with perceiveration." 


3. 
cautery or a knife. katwv fh tépvwv. Qv. Aeschylus, Agamemnon, 848-850, 


Otw 5€ Kai bei PAPUAKWDV TALWVIWD, 
NTOL KEQVTEC 1) TELOVTEC ELEPOVWC 
MEIPACOPECOR IN’ AMOOTPEWaI VOGOD 


Whomsoever needs a healing potion 
By a burning-out or a well-judged cutting-away 
I shall seek to defeat the sickness of that injury. 


neglect of the divine. «8e6tnNc. The usual translation, atheism, seems to me to 
impose a particular and rigid meaning on the text given the association the 
word atheism now has with Christianity and in modern philosophy. The phrase 
‘neglect of the divine’ expresses a more Hellenistic view, qv. the term 
a8epamevtoc and also Plutarch, who wrote: 


Ovxobv Kai nepi @v 6 Adyoc, f pEev KBEdTNC KPtoIc ODOG PAdAN Tod 
pnsév eivat pakaplov Kai ApOaptov eic and8e1av tiva SoKei TH 
amotia TOD Peiov MEpiMepeEiv, Kai TEAOC EOTIV ADTH TOD LN voptCew 
8eovc TO pn PoBeio8a1, De Superstitione, 165b 


Thus we return to our topic, neglect of the divine, which is the bad 
decision that nothing is hallowed or everlasting, which with its 
disbelief in the divine seems to lead to a type of apathy with the result 
that there is no fear of divinity since it does not exist. 


4. 


for when there is co-operation with them...voided of logos. The Greek here is 
somewhat obscure, although the meaning seems to be along the following lines: 
when perceiveration co-operates with a serious sickness such as neglect of the 
divine then yearnings, desires, are given free reign so that those mortals, 
haplessly carried away by their cravings, become just like animals, voided of 
what makes them human. 


what custom demands. In respect of voyidc the term 'law' - with all its modern 
and Old Testament associations (as in 'the law of God’) - is inappropriate since 
the Greek term implies what it is the customary thing to do. Hence, "what 
custom demands." 


5. 


Meiros. While peipopat here is conventionally understood as referring to 'fate', 
given the variety of meanings attributed to that term - a useful summary of 
classical usage is given in Book I, chapter XXVII of Placita Philosophorum 
attributed to the Pseudo-Plutarch - it seems apposite to suggest an alternative, 
especially as the text apparently does not provide a satisfactory answer to the 
question which Thoth goes on to ask: if 'fate' does compel someone to do 
something bad then why are they punished? 


The mention of avayxnc - 'Necessity', Ananke - in what follows (section 14: 
avayKn 6€ Kai N Mmpdvola Kai Th PLOIC SPyava EOTL TOD KOOPOV Kai THC TaEEWC 
thc VANnc) might indicate the Heraclitean sense of petpopai, as summarized by 
the Pseudo-Plutarch, 


"HpakAeltoc NdVTa KAO’ ElpappEevny, Thy 6’ adthy vuapxXelv Kai 
avayKnp. 


Yet the immediate context - EAcyyov 0 8edc EMEGTNOE TOV VOpLLOV - might seem to 
suggest 8E0@atov (divine decree), as for example in Sophocles: 


"el TL BEOMATOV ATPL yPNopOioLw ikvei9’ Wote 1pdc NAat6wv Oaveiv." 
Oedipus at Colonus, 969-970 


However, given that what follows - Eiwappévnc yap navta ta Epya [...] Kai 
Ywpic exetvnc ob6év EOTL THV OWLATIKWDV - I have chosen to use a 
transliteration, Meiros, based on the personification Moros in Hesiod's 
Theogony: 


vvé 6 EteKev oTvyEpOv te Mopov Kai Kipa péeaaivav Kai Odvatov, 
téke 6’ “Yrvov, ét1Kte 6€ PDAOV Ovetpwv (211-212) 


And Night gave birth to odious Moros, to darksome Kir and to Death, 
and also brought-into-being Hypnos and the folk of Dreams. 


While the transliteration Meiros has the undoubted advantage - as with logos, 
theos, physis, kai ta Aouad - of requiring contextual interpretation and thus 
avoiding whatever presumptions the reader might have in respect of the 
meaning of the English term ‘fate’, it has the disadvantage of not having, in 
English, an appropriate suffix such as, in respect of fate, -ed allowing as that 
does eipiaptoc to be translated by 'fated'. The only solution - somewhat awkward 
as it is - is to translate such a word by a term such as 'Meiros-decreed' (or 
Meiros-appointed) so that the phrase ei 6’ pa Tic OVTOC EipaPTOC HKElL YPOvOG 
(Plutarch, Alexander, 30.6) would approximate to "if indeed a Meiros appointed 
moment has now arrived." 


unfaithful. The sense of poiyebw is not stridently moralistic, as the English term 
adultery - with all its Old Testament associations - now often still denotes and 


has for centuries denoted with its implication of 'sin'. Rather, the sense is more 
anciently pagan: of marital unfaithfulness, of a personal (and thus 
dishonourable) betrayal, as in Aristotle, Rhetoric, 1374a, ovyyevéo8ai GAA’ ob 
poryedoat (not unfaithful in the matter of [sexual] intercourse). Similarly in 
Aristophanes: 


o 6’ aAovc ye poryoc 61a OE Tov MapatiAAetar. (Plutus, 170) 


it will be because of you if the unfaithful one is caught, and their head 
shaved. 


In addition, in origin the Anglo-Norman word adulterie - derived as it was from 
the Latin adulterium (adulteration, contaminating or debasing something) - 
simply meant marital unfaithfulness without the later religious associations 
such as voiced by Thomas More in his 1532 work The Confutacyon of Tyndales 
Answere: "wedlokke [...] whyche god hym selfe bothe blessed and commaunded 
in paradyse and whyche holy scrypture commendeth where it sayth that 
wedlokke is honorable where the bedde is vndefyled wyth auowtry." (ccliii) 


what is bad. Reading to kakov and not TO KaAOD. 
6. 


geniture and changement. yevéoei Kai petaBoAnt. In respect of geniture, qv. my 
commentary on tractate XI:2, that "the unusual English word geniture 
expresses the meaning of yéveoic here: that which or those whom have their 
genesis (and their subsequent development) from or because of something else 
or because of someone else." 


In respect of changement, as I noted in a comment on tractate XI:4, "I have here 
chosen 'changement’ in preference to 'change' since changement (coming into 
English use around 1584) is more specific than 'change’, suggesting variation, 
alteration, development, unfolding, transmutation." 


7. 


gifted with sentience. €AdAoyoc. The Greek term occurs in the Nicomachean 
Ethics of Aristotle where he discusses the views of Eudoxus: 


ev60Eoc pev obv THD NSovip taKyabov Wet’ civar 61a TO M&vO’ Op&v 
EMLEPEDA AVTHC Kai EAAOYa Kai GAoya (1172b.10) 


Eudoxus considered that delight was the beneficent since his 
perception was that all, sentient or not sentient, saught it. 


In a comment on this passage from Aristotle, Thomas Aquinas wrote: 


quod Eudoxus existimabat delectationem esse de genere bonorum, 


quia videbat quod omnia desiderant ipsam, tam rationalia scilicet 
homines, quam irrationalia, scilicet bruta animalia. (Sententia libri 
Ethicorum, Book X, 1. 2 n. 2) 


where the contrast, as in Aristotle, is between those gifted with sentience and 
those lacking sentience, but with Aquinas adding that the latter are 'dumb' 
animals (brutis animalibus), a difference between humans and animals that he 
considers in detail in his Summa Theologiae (Prima Secundae, Quaestiones 
6-17). 


killer. povebdc. To use the English word 'murderer' as a translation of the Greek 
carries with it relatively modern connotations that in my opinion are 
inappropriate, given that the word 'murder' can impute the sense of "the 
deliberate and unlawful killing of a human being" and "the action of killing or 
causing destruction of life, regarded as wicked and morally reprehensible 
irrespective of its legality." 


The classical sense is evident, for example, in Sophocles: 
ovéa OE PHU TavGpoc od Cryteic KUpeiv (Oedipus Tyrannus, 362) 
I said you are the killer and thus the man you seek 


KOVTADO’ ATOAAWDY OUT’ EKEivOVv NVUGED 
Move yevéo Oat MatTpdc OUTE Adiov 
tO belvov Ob*oBPETTO POC 1a16O6c Baveiv (Oedipus Tyrannus, 720-702) 


So, in those days, Apollo did not bring about, for him, 
That he slay the father who begot him - nor, for Laius, 
That horror which he feared - being killed by his son. 


Thus the choice is between two relatively neutral terms: killer, and slayer. 
Neither of which imputes the moralistic or legal sense of "unlawful killing" or of 
the act being "wicked and morally reprehensible." Instead, it is a statement of 
fact. 


the one gifted with sentience will, though not unfaithful, be afflicted... just as, 
though not a killer, they will as if they had killed. An interesting passage which 
might be taken to mean that those gifted with sentience - who presumably are 
also, as the tractate states, "governed/guided by their perceiveration" - have the 
ability because of such things to know, understand, to intuit, what killing and 
unfaithfulness mean and imply (especially in terms of affliction) as if they 
themselves had done such things. That is, they have empathy, and thus can 
avoid doing what is bad. 


disposition. See the note regarding moudtne in section 23 below. 


8. 


the noble daimon spoke of...would that he had written it. This seems to allude to 
an aural tradition, perhaps (qv. my introduction to tractate III) an Iepé6c Adyoc, 
which was never written down, with the suggestion that what is being 
recounted in this tractate is such a tradition. 


first-born divinity. ipwtdyovoc 8edc. While some assume that this refers to 
something Egyptian - for example, to the deity Khnum - I incline toward the 
view that it may be (i) a reference to an Orphic tradition, given that there is an 
Orphic poem which beings IIpwtdyovov KaAéw biovt pEyav aiPepoOmAayKToODV, or 
(ii) more probably a term still in general use in Hellenic culture given it that 
was, for example, an epithet of the goddess Persephone, and given that it 
occurs in the commentary on Plato's Timaeus by Proclus. 


divine logoi. Neiovc Adyouc. Cf. tobc Adyouc 616c0Kwv and oogiac Adyouc in 
Poemandres 29. There, the logoi are the various forms (or emanations) of the 
logos, and include the pneumal logos, the phaomal logos, and the logos kyrios. 


I [...] thus became a guide to those of my kind, informing them of the logoi - of the 
way and the means of rescue - and engendered in them the logoi of sapientia, with 
the celestial elixir to nurture them. (Poemandres 29) 


conceptible things. vonta owpata. That is, objects - things, materia, 'bodies' - 
which can be conceived of, which are conceptible, rather than having been 
physically seen, qv. the 'atoms' of Democritus: étefi 5& &ToWa Kai KEvdv. See 
also Sextus Empiricus: oi yap at6pouc Elmo6vTEC TF OpoLopEpEetac fF OyKouc F 
KOWOC VONTA OWPATA MAVTWY TOV OVTWY KATWPOWOAD If 6& 61élEGOv 
(Adversus Mathematicos, X, 252). 


We have our being in potentiality, in activity, in Aion. COpev 6€ vvapei Kai 
evepyetar Kai Ai@v1. In respect of Aion, qv. tractate XI:3, 


IInyt| Ev obv MavtTwv O VEdc, obota 6E O aiwv, DAN 5 6 KdopOC, 
Sbvaptc 6€ tod GVeod O aiwv, Epyov 6€ Tod aiWMvoc 0 KOO POC, pEevdpEvOC 
OVIIOTE, KAI Hel ylvdpEvoc DMO TOD ai@voc: 


The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: 
Kosmos, which is not just a coming-into-being but always is, from 
Aion. 


nothing separable. ob6év Sia0tatov. As noted in respect of 6\a0tatoc in the 
commentary on tractate IV:1, "what is not meant is 'dimension', given what the 
term 'dimension' now imputes scientifically and otherwise." 


Archon. Cf. the MS reading apywv Kai hyépwv (archon and hegemon) in 
tractate XI:7. Since &pywv has been assimilated into the English language and 


retained (c. 1755) its original meaning (ruler, governer, regent) it seems 
unnecessary to translate the term. 


perceiveration...whatever it desires. Cf Poemandres 12: 0 6 navtTwv MaTHp O 
Novbc Ov Cwr Kai wc... Perceiveration, as Life and phaos, father of all... 


9. 


Numinous. O0eioc. As at tractate IV:6 I have opted for the English word numinous 
- which dates from 1647, derived from the classical Latin numen - to express the 
meaning of Oioc here. 


10. 


somatic. 1490c. The English word somatic - from the Greek o@pa - means "of or 
relating to the body; physical, corporeal". As in tractate VI:2 the sense of m&0o0c 
here is one of physicality, as in being physically afflicted or affected such that a 
‘living being deprived of logos' cannot control or affect the affliction, in this 
instance their cravings. As such, the English word 'passion' is inappropriate 
here as a translation of 1d400c because it implies strong or deep feelings or 
emotions generally in human beings and thus is somewhat anthropomorphic, 
especially as a distinction is being made, as in sections 2 and 5, between 
mortals and those living beings, such as animals, who lack logos, which logos 
together with perceiveration, are - as mentioned in section 12 - the two most 
precious gifts theos has given to mortals: 611 6bo Tadta TH AVOpwWIwi O BEdc 
NAPA MAVTA TA OVHTA CHia EXAPIGATO TOV TE VODV KAI TOV AdYOV, GOTIPA TH 
abavaciat. 


in alliance with the somatic. Reading ovyypnuatiCwv with the MSS and not the 
emendation ovyxypwtiCwv. 


11. 


corporeal, incorporeal. o@pa, cowpatoc. To try and express at least something 
of the meaning of the Greek here - which is somewhat metaphysically obscure - 
I have occasionally resorted to obsolete forms of those two English terms, such 
as 'corporified' (from corporify) implying "having a material or a bodily form". 


In respect of the corporeal and the incorporeal, see tractates VIII and XI. In VIII 
one of the main themes is the corporeal: "It is regarding psyche and the 
corporeal that we now must speak..." In XI:22 it is stated that 


ovSeév yap HOPatov, OLSE TOV COWLATWY: VOC OPATAL EV THI VOEIDV, O 
Oedc Ev TH Moieiv 


nothing is unperceivable, not even the incorporeal, with 
perceiveration evident through apprehension, theos through creation. 


somatical. na8nta. The sense is of being affected by, or subject to, what is 
somatic. As what follows - kai Kkvpiwc abta& EoT1 140N - attempts to explain, and 
as is made clear later on in this section (61a@épet 6€ 1d90c MaBNTOv) somatical 
should not be confused with somatic. 


changes, changed. Given the context, the various senses of kivnoic here are 
change, not motion - moving, move - in the physical sense as at tractate XI1:8, 
TavtTa 6€ MANN woyc Kai NaVTA KIVODPEVA, TA PEV TlEpi TOD OVPADVOD, TA HE 
TIE THY ynp, all are replete with psyche, all in motion, some around the 
heavens with others around the Earth. 


vigour. evépyeia. Qv. Poemandres 14 and 15. The English terms energy and 
energize have too many modern, irrelevant, connotations, in respect of the 
science of physics and otherwise. 


12. 


perceiveration and logos. Omitting - with Patrizi - the following tov 5€ 
IIPOMOPLKOVAOYOD Exel as a gloss. 


deathlessness. In respect of this unusual English word, qv. Elizabeth Barrett 
Browning, The Soul's Travelling (IX), 


"And as they touch your soul, they borrow 
Both of its grandeur and its sorrow, 

That deathly odour with which the clay 
Leaves on its deathlessness alway." 


denotata, denotatum. npoonyopia here implies more than 'name'’. That is, a 
terminology; a specialized vocabulary, in this case one related to metaphysics 
(qv. TAADWPEVOC TH Mpoonyopiat tod yivopéevov in section 16). Hence the 
translations 'denotata' and denotatum (singular) to suggest this. 


13. 


And yet, do other livings not have language. ta yap GAAG CHa Adywt ob YPaTaL. 
While Adyoc here is generally taken to mean 'speech', given what follows with 
its mention of animals making 'sounds' and the exposition regarding the 
different languages spoken by mortals, the translation ‘language’ is more apt, as 
in being able to communicate, to say something specific the meaning of which 
can be explained and understood by diverse others. A usage of Adéyoc as for 
example in the following exchange between Oedipus and the Chorus: 


Oibinove: 


oic0’ obv & xpiCelc. 


Xopoc: 

olba. 

Oisimovc: 

pace 61 tt ENC. 

Xopoc: 

TOD EDAYT MiAOV INMOT’ Ev aAitia obv AMavei Adyw oOo’ ATIWOV PaAeiv. 
Oedipus: 

Do you know what it is that you so desire? 
Chorus: 

I do know. 

Oedipus: 

Then explain what you believe it to be. 


Chorus: 


When a comrade is under oath, you should never accuse him because of unproved 
rumours and brand him as being without honour. 


(Oedipus Tyrannus, wv. 653-657) 


folk. E8voc. Since the English term 'nation' now implies things which the Greek 
word does not - such as a modern political State - it is inappropriate here. A 
suitable alternative to folk would be 'people'. 


mortal nature, Qv. section 1. 


one. cic. It is probable that this refers to a metaphysical concept such as 
described in tractate XI:11, 


Kai OTL pEev EOT Tic O HOLMv TadTa SAOv: Sti 6 Kai Eic, 
PAVEPWTATODV: Kai pap pta yoyn Kat pita Cwr Kai pia BAN. tic 6€ 
ovtoc; tig 6€ av “AAO Ei pT Etc O VEdG; Tivl yap GAAWL Av Kai MpETIOL 
Cua ELWvoya Motetv, Ei pT POvwi TH Vedi; Eig ovv BEdc Kai TOV PEV 
KOOPLOV WHOAdynoac Kel Eival Kai TOV HAtov Eva Kai ThHv CEANvND ptav 
Kai Pe1votTHta ptav, ADTOV 6€ TOV DEdOV TdOTOD Eival BEAEIC 


It is evident someone is so creating and that he is One; for Psyche is one, Life is one, 
Substance is one. But who is it? Who could it be if not One, the theos? To whom if 


not to theos alone would it belong to presence life in living beings? Theos therefore 
is One, for having accepted the Kosmos is one, the Sun is one, the Moon is one, and 
divinity-presenced is one, could you maintain that theos is some other number? 


psyche in corporeality. The context is indicative of owpati here referring to 
corporeality in general; that is, the quality or state of being corporeal; bodily 
form or nature; materiality. 


14. 


eikon. €i\KWV, qv. my commentary on Poemandres 21 and 31, and also see 
tractate VIII:2 and tractate XI:15. 


outward form. i6éa. To translate here simply as 'form' (or idea) may give the 
impression that the 16éa of Plato may be meant with the text thus interpreted in 
accord with his philosophy and especially with what has been termed his 'theory 
of forms'. However, since the reference here is to corporeality in the context of 
perceiveration as cikwv of theos, a more metaphysical sense is suggested. 
Hence, my interpretation as 'outward form', which thus leaves open the 
question as to whether or not there is any correlation with 'the theory of forms’. 


substance. vAn. That is, the materia of 'things' and living beings. Qv. 
Poemandres 10 and tractate III:1. 


Air. anp. Air as a fundamental element, hence the capitalization as with the 
preceding Substance. 


necessitas. avaykn. In myth, Ananke was the ancient goddess of wyrd, thus 
having power over Meiros (‘fate') and of what is considered necessary for 
mortals (such as death), hence the translation of 'necessity'. As mentioned in my 
commentary on tractate XII:5, although the Latin 'Necessitas' is a suitable 
alternative for the Greek, a transliteration (Ananke) is perhaps preferable 
although less readable. 


Necessitas, forseeing, and physis, are implements of Kosmos. Qv. tractate XII:5 
where a similar expression occurs: 


ovvexet 6€ TODTOV O aiwv, eite 61' AVaYKND EitEe IPOvVOLAD ETE OVO 
Kai el Tl MAAO OLETAL f OiNOETAaAt TIC 


Aion maintains this through necessitas or through foreseeing or 
through physis, or through whatever other assumption we assume 


foreseeing. ipdvoia. Foreseeing includes such arts as prophecy. 
apprehended. Cf. Poemandres 3: vonoal Thy Tov Twv ~volv, to apprehend the 


physis of beings; that is to discern, discover, their being, their relation to other 
beings, and to Being. 


corpus, corpora. I have here used a Latin term for o@pa (corpus, plural 
corpora) in order to try to give some intimation of the meaning of the text (the 
Greek is somewhat obscure), and to avoid using the rather prosaic terms 'body' 
and 'bodies', and to thus suggest technical terms which expound and befit a 
metaphysical weltanschauung, implying as they do here ‘materia’ in general; 
the stuff, the material, that exists in the Universe, and how such corpora 
including mortals relate to theos. 


15. 


arithmos. I have detailed the reasons for transliterating ap.8p0c in my 
commentary on tractate IV:10. In essence, the translation 'number' does not 
express the metaphysical meaning here, qv. Aristotle Metaphysics, Book XIII, 
1080b.20 and 1083b.10 et seq. 


In addition, Proclus (in his 2toiyetwoic VeoAoyiKn, propositions 113f) wrote of 
api8po0c and evddec (henads) as essential parts of a cosmogony involving the 
gods, with Proclus equating évd5ec with those gods (op.cit., propositions 114 ff), 


El pap TOV Evabwv Sittdc O aprlOpoc, we Sé5elktal MpOTEpov, Kai at 
pév avtotedAeic ciow at 6 €AAGpweic am’ EKeivwv, TH 6€ Evi Kai 
TAYAOD OVYVEVTIC KAI Opo@uTeC oO Veioc APIOp6Cc, EvabEC Eioiv 
avtoTtEAEic oi Geot. (114) 


There is also an interesting passage in a fragment of the commentary on 
Aristotle by Andronicus of Rhodes where psyche is said to have been described 
as api0p0c: 


apl8pov yap EkaAOvVD ONO? ‘THY yoy OT1 pNnbSév Cov E— anAod 
OWLUATOC HAAK KATH TIVac Adyouc Kai aplOpobc KPAVEVTWY THD 
IPWTtwWv otoryeiwv. (Themistii in libros Aristotelis De anima 
paraphrasis, XXXII, 23) 


Regarding «p.8p0c in tractate IV:10, the relevant part is: 


LLOvaC OLGA OLD APY NavTA KPLOpOv EpMEpréyet, DMO pNnBSevoc 
ELMEPLEXYOPEDN, KAI MdvTa APLOPOV pevvar DIO NSEevoc yevvwpEevn 
ETEPOV HPLOLOD. 


The Monas, since it is the origin, enfolds every arithmos without itself 
being enfolded by any, begetting every arithmos but not begotten by 
any. 


henads. évdoec. A transliteration in common use since the concept of the evac - 
the Unity, often equated with povac - is metaphysical and has various 
interpretations in Plato, lamblichus, Proclus, and others. 


cosmic order. koopoc. Cf. Poemandres 7. 


a mighty theos. In respect of the term péyac 8eoc it is interesting to note that 
frescoes in a Minoan settlement in Akrotiri on the island of Santorini depict n 
peyaan Sea (the mighty goddess) among women holding bunches of flowers and 
a woman holding a net which, given the presence of birds in the fresco, is 
possibly for catching birds as gifts for the goddess. 


The term péyac 8edc also occurs in Acts 19:17 in reference to the Temple of 
Artemis - peyaAnc 8eac Aptépiboc tepov - with Artemis mentioned again in v.28, 
Meyaan fh Aptepiic Egeoiwv (Powerful is Artemis of the Ephesians). 


cyclic return. Qv. tractate XI:2, amoKaTHOTAOIC KAI AVTAMOKATAOTAOIC, cyclic 
return and renewal. 


while it exists. Referring to the 'cosmic order' and thus to Kosmos, eikon of a 
more mighty divinity. 


16. 


the denotata of being-becoming. Qv. the comment in section 11 regarding 
denotata and denotatum. 


17. 
nurturer. t1\0nvn. Cf. tractate XI:7, tpomov Kai TLONVHV, nourisher and nurturer. 


fourth parsement. TEtaptov pépoc. By a parsement - partiment, from the Latin 
partimentum - is meant the fundamental (the basic, elemental, primal) 
component or principle of 'things' as understood or as posited in Hellenic times. 
Here Earth is described as the fourth part, the other three being Air, Water, and 
Fire. Cf. Poemandres 8. 


18. 


alertness. aio®noic. Alertness as in being perceptively aware of one's 
surroundings. Cf. Poemandres 5. 


pnuema. tivebdpa. A transliteration for reasons explained in my commentary on 
the text of Poemandres 5. In sum, the usual translation of 'spirit' is too 
restrictive and has too many modern and Christian associations. The various 
senses of mvebdpa in classical times are summarized in DeWitt Burton, Spirit, 
Soul, and Flesh: The Usage of IIvebdpa, Woyn, and Sapé in Greek Writings and 
Translated Works from the Earliest Period to 225 AD (University of Chicago 
Press, 1918). 


19. 


Therefore all living beings [...] perceiveration. Reading 51% tov vodv and not 61' 
QvTOD. 


20. 


capability. bvayic. Not 'strength' or 'power' per se, but rather having the 
capacity, the capability, to do - to change, to craft, to bring-into-being - anything. 
Cf. 6bvayic 6€ tod Geod O aivdv in tractate XI: 3, 


IInyt| Ev Obv NavtTwv O VEdc, Obota 6E O aiwv, DAN 5 6 KdopOC, 
Sbvaptc 6€ tod Veod O aiwv, Epyov 6€ Tod aiWvoc 0 KOO POC, pevopEvOC 
OUNMOTE, KAI Hel plvOpEvoc DIO Tod aidvoc: 610 OvbE POaPHOETat NOTE 
aiwv pap cpPaptoc ovbE ATIOAEITAL TL TOV EV TH KOOLWI, TOD KOOPOV 
DIIO TOD AiMvoc EpIMEPLEYOPEVOD. 


The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: 
Kosmos, which is not just a coming-into-being but always is, from 
Aion. Thus it cannot be destroyed since Aion is not destroyable nor 
will Kosmos cease to be since Aion surrounds it. 


21. 


influencive. kivéw. That is, to affect things, to set things in motion, to cause 
change. 


actuosities. evépyeiat. The sense of the Greek here is of (often vigorous) activity 
or occurrences either natural or which result from the actions of divinities or 
daimons. To try and convey something of this, I have chosen the English term 
‘actuosities' rather than 'energies' which - given what the English term ‘energy’ 
now often imputes - does not in my view express the metaphysical meaning 
here. The English word actuosity derives from the classical Latin actuosus, with 
the adjective actuose occurring in a 1677 book by Theophilus Gale: " "Evepyeiv, 
as applied to God, notes his actuose, efficacious, and predeterminate concurse 
in and with althings." (The Court of The Gentiles. Part III, London, 1677). 


A more recent usage was by Ferrarin in chapter 8 - Aristotle's De anima and 
Hegel's philosophy of subjective spirit - of his book Hegel and Aristotle 
(Cambridge University Press, 2001) where he wrote: "Hegel appropriates and 
transforms the meaning of energeia to define spirit. Spirit is actuosity..." 


aspects. Reading pépn Eoti not péAn Eoti. 


blood. Reading Kai aipa with the MSS. In the metaphysical context of the 
tractate, blood as an ‘aspect of theos' makes sense. 


22. 


All That Exists. to nav. Literally, 'the all', but metaphysically implying ‘all that 
exists’, that is, the Universe. 


23. 


disposition. mo.dtnc. As in section 7, not signifying here 'quality' but rather 
‘disposition,’ qv. 1010c, what kind, nature, type, character. 


What is being enumerated - oUte péye8o0c obte TOM0C OUTE TOLOTHC OVTE OXTHA 
oUTEe xpOvoc - are not abstractions (such as 'time') but rather mortal-type 
attributes and appellations that are irrelevant in respect of theos. 


respected and followed. Given the metaphysical - not religious - tone and 
content of the tractate, I incline toward the view that mpooKbvel kai O9pnoKeve 
here does not imply a Christian-type reverence or worship or even being 
religious, but rather respect and following, as various Hellenic 
weltanschauungen or philosophies were respected and followed. 


Eppov tov Tplopeytotov mpoc Tov viov Tat 
ED OPEl AdyOC ATOKPVOC MEpt MAALYYEVEOTAC Kal O1yNC EMayyeAtac 


On A Mountain: 
Hermes Trismegistus To His Son Thoth, 
An Esoteric Discourse Concerning Palingenesis 
And The Requirement of Silence 


Tractate XIII 


000 


Translation 


[1] When, father, you in the Exoterica conversed about divinity your language 
was enigmatic and obscure. There was, from you, no disclosure; instead, you 
said no one can be rescued before the Palingenesis. Now, following our 
discussion as we were passing over the mountain I became your supplicant, 
inquiring into learning the discourse on Palingenesis since that, out of all of 
them, is the only one unknown to me, with you saying it would be imparted to 
me when I became separated from the world. 


Thus I prepared myself, distancing my ethos from the treachery in the world. 
Therefore - by explaining it either aloud or in secret - rectify my insufficiencies 
since you said you would impart Palingenesis to me. 


Trismegistus, I am unknowing of what source a mortal is begotten and from 
what sown. 


[2] My son, noetic sapientia is in silence, with the sowing the genuinely noble. 
Father, that is completely impenetrable. So, of whom dispersed? 
Of, my son, the desire of theos. 


Father, of what kind then the begotten? For I do not share in such a quidditas 
and such a perceiveration. 


Those begotten of theos are other than theos: young but entirely whole, mixion 
of all abilities. 


Father, you speak enigmatically to me, not in the language of a teacher to a 
pupil. 


My son, this emanation is not taught; rather, it is presenced by and when the 
theos desires. 


[3] Father, while you speak of what is impractical and forced, I on my part seek 
what is straightforward. Was I produced as a foreign son of the paternal 
emanation? Do not repine me, father: I am a rightful son. Relate - plainly - the 
way of palingenesis. 


My son, what is there to say? All that can be told is this: I saw an unshaped 
vista, brought-into-being through the generosity of theos, of me setting forth to 
a deathless body, and now I am not that before because engendered by 
perceiveration. 


This matter is not taught: not through that shaped part through which is seeing. 
Thus and for me there is no concern for the initial mixturous form. It is not as if 
Iam biochrome and have tactility and definity: I am a stranger to them. You, my 
son, now observe me with your eyes and directly see my physicality and 
perceptible form. And yet, my son, I am now not understandable with those 
eyes. 


[4] Father, you have stung the heart, causing no minor distraction, for I cannot 
now perceive myself. 


Would that you, my son, would - while not asleep - go beyond yourself as those 
who sleepfully dream. 


Inform me also of this: who is the essentiator of the Palingenesis? 

Through the desire of theos: The Mortal One, child of theos. 

[5] Father, what you have now presented has silenced me, with a forsaking of 
what was previously in my heart <...> since I perceive that your stature and 


your likeness are still the same. 


In that you have been deceived, for the form of the deathful alters every day: 
changed by the seasons, it grows then withers and so deceives. 


[6] What then - Trismegistus - is the actuality? 
My son: the imperturbable, the indistinguishable, the un-complexioned, the 
figureless, the steadfast, the unadorned, the revealed, the self-perceiving, the 


unwaveringly noble, the unmaterial. 


Father, Iam completely confused. Just when I considered you were engendering 
learning in me, the perceptibility of my apprehension was obstructed. 


Thus it is, my son. It ascends, as Fire does, and descends, as Earth does, and 


flows, as Water does, and is neumeos as is Air. But how can you apprehend 
through perception what is insubstantial, what is not flowing, what is 
unmixturous, what is undissolved; that which is only apprehensible through 
influence and actuosity, requiring someone able to apprehend that bringing- 
into-being within theos? 


[7] Father, am I then deficient? 


Not so, my son. Go within: and an arriving. Intend: and an engendering. Let 
physical perceptibility rest, and divinity will be brought-into-being. Refine 
yourself, away from the brutish Alastoras of Materies. 


Alastoras are within me, then, father? 
Not just a few, my son, but many and terrifying. 
I do not apprehend them, father. 


My son, one Vengeress is Unknowing; the second, Grief. The third, Unrestraint; 
the fourth, Lascivity. The fifth, Unfairness; the sixth, Coveter. The seventh, 
Deceit; the eighth, Envy. The ninth, Treachery; the tenth, Wroth. The eleventh, 
Temerity; the twelfth, Putridity. 


In number, these are twelve but below them are numerous others who, my son, 
compel the inner mortal - bodily incarcerated - to suffer because of 
perceptibility. But they absent themselves - although not all at once - from those 
to whom theos is generous, which is what the Way and Logos of Palingenesis 
consists of. 


[8] Henceforward, speak quietly, my son, and keep this secret. For thus may the 
generosity of theos toward us continue. 


Henceforward, my son, be pleased, having refinement through the creefts of 
theos to thus comprehend the Logos. 


My son, to us: arrivance of Knowledge of Theos. On arrival: Unknowing is 
banished. My son, to us: arrivance of Knowledge of Delightfulness: on arriving, 
Grief runs away to those who have the room. 


[9] The influence invoked following Delightfulness is Self-Restraint: a most 
pleasant influence. Let us, my son, readily welcome her: arriving, she 
immediately pushes Unrestraint aside. 


The fourth invoked is Perseverance who is influxious against Lascivity. Which 
Grade, my son, is the foundation of Ancestral Custom: observe how without any 
deliberation Unfairness was cast out. My son, we are vindicated since 
Unfairness has departed. 


The sixth influence invoked for us - against Coveter - is community. With that 
departed, the next invokation: Actualis, and thus - with Actualis presenced - 
does Deceit run away. Observe, my son, how with Actualis presenced and Envy 
absent, the noble has been returned. For, following Actualis, there is the noble, 
together with Life and Phaos. 


No more does the retribution of Skotos supervene, for, vanquished, they 
whirlingly rush away. 


[10] Thus, my son, you know the Way of Palingenesis. By the Dekad brought- 
into-being, geniture of apprehension was produced, banishing those twelve; and 
by this geniture we are of theos. 


Thus whomsoever because of that generosity obtains divine geniture, having 
gone beyond physical perceptibility, discovers that they consist of such, and are 
pleased. 


[11] With a quietude, father, engendered by theos, the seeing is not of the sight 
from the eyes but that through the noetic actuosity of the creeft. Iam in the 
Heavens; on Earth; in Water; in Air. I am in living beings, in plants; in the womb, 
before the womb, after the womb. Everywhere. 


But speak to me about how the retributions of Skotos - which are twelve in 
number - are pushed aside by ten influences. What is that Way, Trismegistus? 


[12] My son, this body which we have passed beyond is constituted from the 
circular Zodiac which is composed of beings, twelve in number and of the same 
physis, yet polymorphous in appearance so as to lead mortals astray. The 
difference between them, my son, becomes one when they act <...> Temerity 
united with Wroth, and indistinguishable. 


It is probably correct to say that all of them withdraw when pushed away by 
those ten influences: that is, by the Dekad. For, my son, the Dekad is an effector 
of psyche, with Life and Phaos a unity there where the arithmos of the Henad is 
brought forth from the pneuma. Thus it is reasonable that the Henad contains 
the Dekad and the Dekad the Henad. 


[13] Father, I observe All That Exists, and myself, in the perceiveration. 


My son, this is the Palingenesis: to no more present the body in three 
separations, through this disclosure regarding Palingenesis, which I have 
written about for you alone so as not to be rouners of all these things to the 
many but instead to whomsoever theos himself desires. 


[14] Inform me, father, if this body - constituted of such creefts - is liable to 
dissipation. 


Speak quietly and do not talk of deficiencies or you shall be in error with the 
eye of your perceiveration disrespectful. The perceptible body of physis is far 
away from the quidditas of geniture, for one is dissipative, the other is 
not-dissipative; one is deathful, the other deathless. 


Do you not know that you are engendered of theos, as a child of The One, as am 
1? 


[15] Father, my inclination is for the laudation of the song you said you heard 
from those influences when you reached the Ogdoad. 


Just as, my son, Poemandres divined about the Ogdoad. It is noble of you to 
hasten to leave that dwelling for you are now refined. Poemandres, the 
perceiveration of authority, did not impart to me anything other than what is 
written, understanding that I would apprehended the entirety; hearing what I 
was inclined to, observing the entirety, and entrusting me to presence the 
beautiful. Thus do all those influences within me chant. 


Father, I desire to hear them so that I might apprehend. 


[16] Be quiet my son: now hear that most fitting laudation, the song of 
Palingenesis which I had chosen not to openly divulge except to you at your 
completion and which is not taught but concealed through silence. 


Thus, my son, on your feet in a place open to the air look respectfully to the 
Southwind as Helios descends, as at the ascending and toward the Eastwind. 


Be quiet my son. 


Logos A. The Esoteric Song 


[17] Let every Physis of Kosmos favourably listen to this song. 

Gaia: be open, so that every defence against the Abyss is opened for me; 
Trees: do not incurvate; 

For I now will sing for the Master Artisan, 

For All That Exists, and for The One. 


Open: you Celestial Ones; and you, The Winds, be calm. 
Let the deathless clan of theos accept this, my logos. 
For I shall sing of the maker of everything; 

Of who established the Earth, 

Of who affixed the Heavens, 


Of who decreed that Oceanus should bring forth sweet water 
To where was inhabited and where was uninhabited 

To so sustain all mortals; 

Of who decreed that Fire should bring light 

To divinities and mortals for their every use. 


Let us all join in fond celebration of who is far beyond the Heavens: 
That artisan of every Physis. 


May the one who is the eye of perceiveration accept this fond celebration 
From my Arts. 


[18] Let those Arts within me sing for The One and for All That Exists 
As I desire all those Arts within me to blend, together. 


Numinous knowledge, from you a numinal understanding: 
Through you, a song of apprehended phaos, 

Delighted with delightful perceiverance. 

Join me, all you Arts, in song. 


You, mastery, sing; and you, respectful of custom, 
Through me sing of such respect. 

Sing, my companions, for All That Exists: 
Honesty, through me, sing of being honest, 

The noble, sing of nobility. 


Phaos and Life: fond celebration spreads from us to you. 


My gratitude, father: actuosity of those my Arts. 
My gratitude, theos: Artisan of my actuosities; 
Through me, the Logos is sung for you. 
Through me, may Kosmos accept 

Such respectful wordful offerings as this. 


[19] Such is what the Arts within me loudly call out. They sing of All That Exists; 
they accomplish your desire. From you: deliberations; then to you, from All That 
Exists. 


Accept from Kosmos - the Kosmos within us - respectful wordful offerings. Life, 
recure! Phaos, reveal! Theos, spiritus! For - Breath-Giver, Artisan - it is your 
Logos that Perceiveration guides. 


[20] You are theos. Your mortal loudly calls out: through Fire, through Air, 
through Earth, through Water, through Pneuma, through your created beings. 


To me, from your Aion, a laudation. And, through your deliberations, I 
discovered the repose that I seek. Because of your desire, I perceived. 


[21] Father, I also have assigned the laudation you spoke of to my Kosmos. 
My son, speak of "in the apprehended." 


In the apprehended I am able to do, father. For me, through your song and your 
laudation, a more numinal perceiveration. And yet, there is a desire for me to 
convey from my own heart a laudation to theos. 


My son, do not be incautious. 


Father, what I behold in the perceiverance, I say. It is to theos, to you - 
essentiator of engenderment - that I, Thoth, convey wordful offerings. Theos, 
you the Father; you the Kyrios, you the Perceiveration, accept the respectful 
wordful offerings you desire. For, by your deliberations, all is accomplished. 


My son, you convey an agreeable offering to theos, father of all. But you should 
add "through the Logos." 


[22] My thanks to you, father, for your advice regarding the invokation. 


My son, I am glad that the actuality has borne good fruit, the unrottable 
produce. Having learned of this from me, profess silence my son about this 
wonder, revealing to no one the tradition of the Palingenesis, for otherwise we 
will be regarded as rouners. Each of us has had a sufficiency of interest: I in 
speaking, you in listening. Through noesis you have obtained knowledge about 
yourself and our father 


ooo 


Commentary 


Title. 


Eppov tov tpiopeytotov mpoc tov vidv Tat ev Opel AGyoc ANGKPULE@OC MEpi MaALyyEevediac KaL 
ounce eayyeaAtac. On A Mountain: Hermes Trismegistus To His Son Thoth, An Esoteric 
Discourse Concerning Palingenesis And The Requirement of Silence. 


Thoth. As in other tractates I translate Tat by Thoth, avoiding the conventional 
Tat which, in English, has a colloquial meaning inappropriate here. As to which 
‘Thoth' is meant, the consensus is that in this and some other tractates it refers 
to the son (possibly biologically or more probably metaphorically) of Hermes 


Trismegistus who himself was named by the Greeks as Thoth, with the Tat of 
some other tractates being a scribal corruption of the name Thoth. 


Esoteric Discourse. Adyoc anmdKpvg@oc. While 'esoteric' is an apt translation in 
regard to amoxpvu@oc, 'discourse' is not entirely satisfactory in respect of Adyoc 
since it could be here interpreted to mean ‘disclosure’ or 'explanation’'. 
However, given what follows in section 1 - mv@0pEvov TOV THC MAALpyEvEeotac 
Adyov p1a8etv...1apa6166vai po - 'discourse' seems appropriate. 


Palingenesis. Rather than ascribe a particular meaning to maAlyyeveota - such 
as 'rebirth' or 'regeneration' - I have chosen the English word palingenesis 
(from the Latin palingenesia) with that term explained by what follows in this 
particular discourse, qv. vv. 12 and 13. 


Requirement. The sense of €mayyeAia here, given what is discussed in this 
tractate, is 'requirement' rather than the strident 'command' or what is implied 
by the rather vague word ‘promise’. 


1. 


Father. The Greek w mtep - literally 'my father' - is a polite form of address, 
akin to the English 'sir'. Similarly, w téxvov - 'my son' - is a polite reply. Given 
the esoteric nature of the text, a possible interpretation here of w mna&tep would 
be 'Master', and of w TéKvov 'my pupil’. 


in the Exoterica. Ev toic yevikoic. Since the term yevik@v Adywv occurs in 
tractate X it is reasonable to assume that yevikoc here refers to the same thing 
although the meaning of the term is moot given that no details are provided in 
this tractate nor in tractate X, nor in Stobaeus (Excerpts, III, 1 and VI, 1) where 
the terms also occurs. While most translators have assumed that it refers to 
‘generic' things or 'generalities' and thus (by adding Adyo1) have opted for an 
expression such as 'General Discourses’, and given that a transliteration - such 
as genikois or genikoi - is awkward, I have in respect of the yevixoi opted for 
exoterica (from the Latin via the Greek Ta e€wtepika&) with the meaning of 
“exoteric treatises designed for or suitable to the generality of disciples or 
students," with the plausible suggestion thus being that there are exoteric 
Hermetic treatises and esoteric Hermetic treatises, with Reitzenstein 
describing these other treatises as 51e€o61Kot Adyo (R.A. Reitzenstein. 
Poimandres. Teubner, Leipzig. 1904. p.118) a distinction he also mentioned in 
his later work Die Hellenistischen Mysterien Religionen. 


passing over the mountain. I follow the MSS and read petaBdoewc rather than 
the emendation kataPadoewc, taking the sense of petaBdoewc here as "passing 
over" - walking on and over - the mountain. There seems no need for the 
emendation - which implies a descent from the mountain - with its possible 
suggestion of something more symbolic, more religious or mystical, having 


occurred, as for example might be implied in the Gospel of John with the 
juxtaposition of katéBn and avéBn in chapter one wv.12-13, with Thomas Aquinas 
writing: 


"Sed non vacat a mysterio, quod in Capharnaum descendit, et 
postmodum Ierosolymam ascendit. Nisi enim descendisset primum, 
non competisset ei ascendere: quia, ut dicitur Eph. IV, 10, qui 
descendit, ipse est et qui ascendit." Super Evangelium S. Ioannis 
lectura, Caput II, Lectio 1 


That he descended to Capernaum and then ascended to Jerusalem is not without its 
mystery since if he did not first descend he would not have been able to then 
ascend, for as has been related (Eph. IV, 10) "The one who descended is the same as 
the one who ascended." 


the discourse on palingenesis. The Greek word translated here as ‘discourse’ is 
Adyoc, as in the title. 


imparted to me. napa6i6wyl carries the sense here of 'handing down' - of 
transmitting, disclosing - some ancestral teaching or wisdom; a disclosing from 
master to pupil. 


separated from the world. In respect of amaAAoTp16W what is implied is not 
‘alienated' from (which has too many modern connotations) the world (K6op0c), 
but rather 'separate' - distanced - from the world, from worldly things, as a 
mystic is often 'otherworldly' and may seem to be - to others, and to themselves 
- a stranger in the world. 


distancing my ethos. Reading amnAAotpiwoa (with Parthey, et al) not the 
emendation of Nock (annvipetwoa) with ppdvnyia here suggestive of one's 
character and especially of one's "way of thinking", one's weltanschauung: that 
is, the 'spirit' or ethos which guides one's way of life. 


treachery. amatnc. Personified in Hesiod's Theogony as a child of Night (Nv&é) 
along with "darksome Kir and Death" - Khnpa péAaivav kai @dvatov - and 
Nemesis, Népeotc. 


rectify my insufficiencies. Tx bDOTEPHEATA KVAaMANPWoov. An alternative, literal, 
translation would be "supply what is needed." 


since you said you would impart Palingenesis to me. Given the somewhat 
unusual phrasing here - oic €onc poi maAlyyeveotac napabobvai, which led 
Nock to add yéveouv after naAlyyeveotac - it seems that maAlyyeveotac is the 
title given to a particular doctrine or esoteric theory rather than just a term 
such as 'rebirth'. Hence my capitalization. 


what source ... what sown. The metaphysical context - and the reply - suggests 
that both pntpac and onopac are meant metaphorically rather than literally 


(womb, seed). 


mortal. As in other tractates I translate Gv@pwioc as 'mortal' rather than as 
‘man'. Which here - as in other tractates - suits both the Hellenic context, of 
mortals contrasted with the immortal theos and the immortal theoi, and the 
metaphysical context of immortality being possibly attainable by select mortals. 


2. 


noetic sapientia. For a variety of reasons, I have used the term noetic sapientia 
to denote copia voepa. 


i) The metaphysical terms vobdc voepdc, vodc obo1WHNc, and vobdc Cwt1Kdc Occur 
in Proclus, qv. Procli Diadochi In Platonis Timaeum Commentari, Volume 5, 
Book 4, 245-247; Procli in Platonis Parmenidem Commentaria, II 733 and IV 
887. Interestingly, Proclus associates voepoc with the three 'septenary planets' 
Mercury, Venus, and the Sun. 


Here, oo@ia voepa may well suggest a particular hermetic principle which 
requires contextual interpretation. 


ii) As noted in my commentary on Poemandres 29 - where I used the Latin 
sapientia in respect of oogia - in some contexts the English word 'wisdom' does 
not fully reflect the meaning (and the various shades) of cogia, especially in a 
metaphysical (or esoteric) context given what the English term 'wisdom' now, in 
common usage and otherwise, often denotes. As in the Poemandres tractate 
sapientia (for copia) requires contextual - a philosophical - interpretation, as 
Sophia (for cogia) does in tractate XI where it is there suggestive, as with Aion, 
Kronos, and Kosmos, of a personified metaphysical principle. 


iii) In respect of voepdc, the English word 'intellectual' has too many irrelevant 
modern connotations, with phrases such as ‘intellectual wisdom' and 'the 
wisdom that understands' - for copia voepa - unhelpful regarding suggesting a 
relevant philosophical meaning. Hence the use of the term 'noetic' which 
suggests a particular type of apprehension - a perceiveration - whereby certain 
knowledge and a particular understanding can be ascertained. 


Thus, noetic sapientia implies that the knowledge and understanding that is 
noetically acquired transcends - or at least is different from - that acquired both 
(a) through observation of and deductions concerning phenomena and (b) 
through the use of denotatum whereby beings are given 'names' and assigned 
to abstractive categories with such naming and such categories assumed to 
provide knowledge and understanding of the physis of those beings. [In respect 
of physis, qv. the comment on @voewc pac in section 12.] 


In addition, given what follows - év o1yi, ‘in silence' - such knowledge and 
understanding does not require nor depend upon words whether they be spoken 


or written or thought. Hence, the 'source' of mortals is in, can be known and 
understood through, the silence of noetic sapientia. 


genuine. In respect of &An®ivdc as ‘genuine’, cf. Poemandres 30, aAnOwh 
Opaotc. 


noble. Regarding aya86c as 'noble/nobility/honour', qv. my commentary on 
Poemandres 22 and my essays Concerning aya@6c and voovc in the Corpus 
Hermeticum and Cicero On Summum Bonum. 


of whom dispersed. To express the meaning of the Greek, to avoid gender bias 
and because of the following maic, I have here used the plural rather than the 
singular, those avoiding expressions such as "I do not share/he does not share 
and "he that is begotten of theos." This also has the advantage of avoiding a 
misapprehension such as "the begotten one will be different, a god, a son of 
god." 


the desire of theos. In respect of 8éAnpa here, qv. v.18, ovovpaoate TM OEeAnpatt 
pov MdOaL ai Ev Epoi Svvapetc. 


quidditas. ovoia. As at tractates XI:2 and VI:1, quidditas is a more appropriate 
translation of oboia rather than either 'essence' or 'substance'. Quidditas is 
post-classical Latin, from whence the English word quiddity, and here as in 
those tractates should be understood as a philosophical term requiring 
contextual interpretation. One possible interpretation of quidditas here as at 
VI:1 is 'the being of that being/entity', with such quidditas often presenced in - 
and perceived via or as - @voic (physis). 


such a perceiveration. I have followed the MSS and translated kai thc vontic, 
omitted by Nock et al. In respect of vontnc, cf. Plutarch on the views of Krantor 
of Soli regarding psyche: piyvbvtl Thy woxny EK TE THC VONTHC Kai Tic MEpi TH 
aio8nta 60Ea0thHc pboewc (De Animae Procreatione in Timaeo, 1). 


In respect of vovc as perceiveration/perceiverance, gv. my commentary on the 
Poemandres tractate. 


entirely whole. to nav év tavtt. A literal translation - "the all in all" - does not in 
its blandness (and the fact that "all in all" is a colloquialism) convey the 
meaning of the Greek, which considering what follows is suggestive of "entirely 
whole." 


mixion of all abilities. €k ta0o@v SvvapEwv Ovveotwc. Mixion - a variant spelling 
of mixtion, meaning melded, compounded, combined, composed of - is most 
suitable for ovveotwc given the metaphysical matters discussed. 


a teacher to a pupil. ® téxvov and w ma&tep not here literally referring to how a 
father should converse with his son but rather to a teacher instructing a pupil, 


with the pupil expecting the teacher to explain matters clearly rather than by 
means of riddles. 


emanation. I incline toward the view that yévoc (which is literally, 'kind', 
species, race, folk, breed) is used here as a technical term which - given what 
follows, b110 tod Veod AvVayIpvYOKETaI, and the fact that it is not feasible for one 
mortal to impart knowledge about it to another mortal - here implies a 
particular 'emanation' of theos; a knowing of which one has to, as Hermes goes 
on to describe, experience for it to be properly understood. Such 'emanations of 
theos' are described in the Poemandres tractate where they are symbolized by a 
septenary system and the two "immortal" (acausal) realms which await for 
mortals beyond those seven spheres, with knowledge of these emanations being 
acquired by the &vo6oc (anados, the upward journey) from the deathful realms 
to the realms of the deathless. 


The term emanation also has the advantage of connotating the literal meaning 
of yévoc since an 'emanation' is derived from a particular kind, breed, or 
lineage. 


presenced. The term 'presenced' is from the noun 'presencing' (derived from 
the Latin praesentia) and means "the action or process of making some-thing 
manifest and/or present and/or established." 


AvVapUvOKW is a very interesting word to use and one which has a variety of 
meanings depending on context, and thus does not always impute something to 
do with either 'mind' or with 'memory' as those English terms are now often 
understood with their implications of those 'things' having some sort of an 
existence 'somewhere' - in the case of 'memory' as a faculty of the 'mind' - 
and/or as quantifiable 'things'. 


In the world of ancient heroes and warriors, as evoked by Homer, it is simply a 
‘mentioning’ of something: 


W ptA’, emet 67 TaDTA P’ AvEpvNOAC Kai EEutEc, 
Mao VNnoOTHpac Ofc pNtEpoc elveKa TIOAAOVG 
ED PEyapolc GEKNTI O€9Ev KAKA NYavaac Par 


My friend - since you have, in speaking to me, mentioned this, 
There are indeed rumours of many suitors for your mother being in your home 
Against your will who are plotting to do you harm. 
(Homer, The Odyssey, Book III, 321-323) 
In Oedipus Tyrannus of Sophocles it implies a 'seeing again' of things past: 


QAA’ Eyw oagac 7 . 
AYVOT’ AVAPVTOW viv. Ev pap O16’ STL 
Katobev, noc TM KiWaip@voc tow, 


oO pév SimAo101 Moipvioic, Eyw 6’ Evi, 
enAnotaCov tHbe tavbpi tpetc OAovC 
€€ NPOC ElC APKTOVPOV EKINVOUC XPOvVOUG 


But I shall bring light 

Upon those things which are now unknown. For well do I know 
That he will see again that region of Cithaeron when he 

With a double flock and I with one 

Were neighbours and comrades for three entire six month 
Durations from Spring to Arcturus. 


(1131-1137) 


In this tractate, the implication of dvapipvrjoKw is of theos - literally, given the 
definite article, tov 8eov, the theos - presencing in the mortal (and thus gifting 
them with) the required understanding/knowledge of the emanation, just as 
theos has gifted mortals with sentience, cf. Be0bd 5wpecc in IV:5, EAAOyuioc in 
tractate XI:7 and Asclepius 16, "Prouisum cautumque est, quantum 
rationabiliter potuisset a summo deo, tunc cum sensu, disciplina, intellegentia 
mentes hominum est munerare dignatus. Hisce enim rebus, quibus ceteris 
antestamus animalibus." 


3. 


unshaped. &mAaotov. A privation of mAdoow, hence 'without invention, 
pretence, form; not manufactured, unadorned, unfashioned, without shape.' Cf. 
the irony of Lucian in De Morte Peregrini 10, mnAodc yap ET. GMAMOTOC ND Kai 
ov6émw EvtTEAgC KYAALA iv Se6npLovpynto, for he was then formless clay with 
that glorious depiction not yet complete. 


What is unshaped (form-less) is the vista - the view - seen, with there being no 
need, in my view, to impute that Hermes is here speaking of having had a 
‘vision’, mystical, prophetic, or otherwise, given that a 'vision' is not by its 
nature of what is 'form-less' but of some-thing or some-things perceived and 
which therefore, being seen, have form or forms, qv. the mention of ob5é t@ 
NAOT TOUTW OTOLYEtwW and of eiboc which follow. 


through the generosity of theos. €& €Aéov Veod. Literally, "from the generosity of 
theos." Considering the metaphysical context, I incline toward the view that 
éAeodc here is neither mercy - qv. Oedipus Tyrannus 672, émo01Ktipw oTOpa 
EAewonv ovtoc 6’ Ev8’ av N OTVyNOETaI - nor 'pity' (cf. Oedipus Tyrannus 180, 
pnaAéa 6€ péveOAa 1pd0c 1E6W Oavatapdpa Keita AvOIKTWC) but rather 
‘generosity' in the sense of Matthew 12:7, ti €otiv "EAeoc 8EAw Kai ov Bvoian, 
"I seek generosity and not sacrifice" with such 'generosity' (of deed and spirit) 
not exactly the same as what the word 'compassion' now implies, given the 
post-Hellenic and especially the contemporary connotations of the word 
‘compassion’. 


setting forth ... engendered by perceiveration. kai €yavtov EfeAnAvOa eic 
KOavVaATOV COMPA, Kat Eipi vdbv oby O piv, HAA’ EyevvyAOnv Ev vo. This passage is 
usually interpreted in a way which suggests that Hermes is describing some 
kind of ancient ‘astral travel' where he goes "out of himself" and thence "into" a 
deathless body, a®@avatov o@pa (in respect of Bavatoc and aBavatoc as 
deathful and deathless, qv. my commentary on Poemandres 14 and on vv. 1 and 
2 of tractate XI). 


However, I take the passage more literally, especially given the phrase eipi viv 
ovxY O piv, "now I am not the/that before," and the mention of having been 
produced/engendered/grown by perceiveration. That is, Hermes has "seen" - 
intuitively perceived, had an insight into - what deathlessness means and 
implies and is not the person he was before, having acquired (or been given, by 
theos) the gift of understanding that perceiveration engenders, for as 
mentioned in tractate IV:4 


BaMTIOOD CEavTD N Svvapevn Eic TOVTOV TOV KPATHPA, N Mio tevovaa 
OTL AVEAEVONL MPOC TOV KATANEPWAVTA TOV KPATHPA, | yppwptCovoa 
emt Tl pEpovac. S6OOl HEV OVV OVLVT|KAD Tod KNPLYPATOG Kat 
EBAITIORVTO TOD VOC, OVTOL PETEDXOV THC YVWOEWC KAI TEAELOL 
EVEVOVTO KVOPWIHOL, TOV VODV SEEGpEvoL 


If you have strength enough, immerse yourself in the chaldron 

Should you accept you can ascend - 

Having discovered how you came-into-being - 

To the one who dispatched down that chaldron. 

The many who understood that declaration and were immersive with perceiveration 
Gained a certain knowledge, becoming more complete mortals 

Through having received the perceiveration 


shaped part. A direct contrast with the previous use of nAdoow in respect of 
what was seen. 


thus and for me there is no concern for the initial mixturous form. 610 Kai 
NMEANTAL [Lol TO MPWtoOVv ObvOETOD Elb0c. What there is no concern for is the 
causal form (e160c) of the mortal body, mixturous and formful as it is (in respect 
of mixturous, qv. the note on mixion in v. 2) and given that such an initial form 
will, by palingenesis, be changed. 


not as if. Reading ovy 611 with the MSS; literally, "not as though." Cf. John 6:46 
OVX OTL TOV TATEPA EWPAKED TIC. 


biochrome ... definity. I take kéypwopai Kai apn ExwW Kai PETPOV, HAAOTPIOC HE 
TOUTWD Eipit metaphorically, not literally, with (i) Keyowouai implying not colour 
per se but rather biochromy, the natural or the apparent (observed) colouration 
of living beings, and (ii) petpov suggestive not of "measure" but rather of 
‘definity' in reference to ‘indefinity' (from the noun indefinitude) and thus 
implying, in this context, 'beyond being definable' by ordinary, causal, means 


such as 'measure’ and 'weight' and 'determinability' and 'definement'’. 


and directly see my physicality and perceptible form. While various 
emendations have been suggested for the readings of the MSS here, including 
5é cipt between 6 ti 6€ and katavoeic, the general meaning seems clear: to 
directly see or fix or to concentrate one's eyes, one's gaze on (ateviCw) the 
outward form (ei60c) which here is the body, the physical appearance, the 
physicality of the person. 


But, as Hermes goes on to explain - obK O@OaApOIc TOUTOIC BewpodaL Vdv - 
what is so observed by the physical eyes does not provide an understanding - a 
perception, a seeing - of what he is now as a result of the "unshaped vista" that 
he, through the generosity of theos, saw of himself "setting forth to a deathless 
body." In respect of Bewpéw, cf. John 4:19, A€éyet adTw TY yvvn, Kovpte, Pewpa@ Str 
pontine et ov, "the woman said to him: Sir, I deem you are a prophet." 


4. 


Father, you have stung the heart, plunging me into no minor distraction, for I 
cannot now perceive myself. Eic paviav pe obK OAtynv Kai oio TENOWW PPEvMD 
EVEGELOAC, W IATED: ELAVTOV yap VOV OLY OPO. 


My translation is quite different from previous ones - such as Copenhaver's "you 
have driven me quite mad, father, and you have deranged my heart. Now I do 
not see myself" - for the following reasons. 


i) Does pavia, in the context of this particular tractate, equate to what the 
English terms 'mania' and 'madness' now denote, as for example - in the case of 
mania - in 'obsessive need or enthusiasm’, 'mood disorder’, and - in the case of 
madness - 'mental illness’, psychosis, lack of restraint, uncontrollable fury, 
uncontrollable mental turmoil, or even in the colloquial sense of 'cool' or 
quirkily interesting? 


It is my considered opinion that it does not, but rather denotes what is 
suggested by Acts 26:24-25 especially given the use there of paivopat, 


Tabdta 6€ abtod aNoAOyovpEevov O OAotOC PEYaAN TH Pwvh mnotv 

Maivn, IlabAe: ta MOAAG O€ yPaLPaATa Eig Paviav MEpitpéeeEt. O 6 
TladaAoc Ob paivopa, pnotv, Kpatiote Ofote, CAAA GANVEtac Kai 

Ow~PpoOovVNC PHata anopbEyyopat. 


Speaking up for himself, Festus, in a very loud voice, said: "Paul, you are distracted. 
Your extensive learning has brought you to distraction." But Paul replied: "Noble 
Festus, Iam not beside myself for the words I have spoken are restrained and 
truthful." 


ii) In respect of oiotpnoiw I am rather reminded of the usage of oiotpnpa in 
Oedipus Tyrannus, 1318, 


Olpol paA’ avOic: olov cioébv p Apa KEVTPWV Te TOVH’ oloTPNHYa Kai 
pvonpn KaKOv 


as do the stings of those goads, and the recalling of those troubles, pierce me 


where the transitive senses of goad include "to cause annoyance or discomfort; 
to spur someone on, or 'to sting' or to prod someone to provoke them into 
responding." 


Thus, with @pnv taken as a metaphor for the heart, one has the contextually 
apposite stung the heart, rather than completely out of context phrases such as 
"mind frenzy" or "mad". 


iii) EuavTOV pap vdv ovy OP. Not a literal 'cannot see' but rather 'cannot 
comprehend who or what I - as a being - am," as a consequence of what Hermes 
has just said about his own being. Hence, I cannot now perceive myself. 


go beyond. In respect of SieEeAnAvOac, not here implying to "pass through", or 
“come out" (of yourself) but "go - or pass - beyond" (yourself) as those sleepfully 
dreaming often in their dreams travel far beyond where they are sleeping. 


essentiator. The entity, person, or divinity, who essentiates; that is, who is the 
genesis of, who is the essence of, and who gives being to - who ‘authors' and 
who fashions - the Palingenesis. Which 16th century English word expresses the 
meaning here of the Greek term yeveoioupyoc. Cf. Snplovpyoc - ‘artisan' - in 
Poemandres 24. 


The Mortal One, child of theos. O tod 8e0d naic, KvOpwros Eic, BEANPaTI BEod. 
In respect of &vOpwrioc eic, literally, Essentialist Mortal. That is, the primatial, 
or 'archetypal', human being. In respect of O tod 8eod maic, cf. v. 2: Tod 
BeANnpatoc tod VEod...0 pevvwpeE voc Veod Vedc Maic, with naic not restricted to 
‘son' but implying the child - and hence the children, the youthful - of the theos, 
with the conventional translation here of 'son of god' imposing a particular 
meaning on the text and thus inviting as it may unwarranted comparisons with 
aspects of Christian theology. 


5. 
silenced. In regard to apaotav, qv. Euripides, Helen, 548-9, 
we Sac SctEaou oov EKNANEW Nyiv apactav te mpooTtiONe 


Iam mortified, silenced, by you imposing such a bodily appearance upon me 


in my heart <...> since I perceive. It is possible that Reitzenstein's assumption - 
in Die hellenistischen Mysterienreligionen. Teubner, Leipzig, 1927 - of a lacuna 
here is correct, although it is perhaps more probable to interpret what Thoth 
has just said - that he perceives the stature and the features of Hermes are still 
the same - accounts for him "forsaking what was previously in his heart," 
because he now believes that Hermes was speaking metaphorically in regard to 
being a stranger to "tactility and definity." Which is why, after the reply from 
Hermes, Thoth goes on to ask ti ovv aAnQEc EotW (what, then, is the actuality) 
and then, after the reply from Hermes, says Mépnva 6vtwe. 


the seasons. As elsewhere, ypdovoc is not some abstract 'time' but rather the 
duration or durations between certain observable events or changes, often 
measured by such things as the phases of the moon or by the appearance or 
disappearance of constellations or certain stars in the night sky. Here, it refers 
to the seasons of Nature and how, over the seasons, mortals - and crops - grow 
then wither. 


6. 


What then - Trismegistus - is the actuality? Ti obv &AnPéc EoTIv, W Tplopéeytote. 
In respect of dAnGe1a I have - as in translations of other Hermetic tractates, 
such as Poemandres 31 and XI:1 - eschewed the conventional translation of 
‘truth' (with its implication of some abstract, impersonal, and disputable, 
meaning) in favour of a contextual interpretation, mindful as I am of John 18:38 
- Ti €oTW GANnVe1a, Quid est veritas? - which well expresses a Greco-Roman 
sentiment. 


The English term is derived from the classical Latin actualis and, in this context, 
refers to what is real, what has actual being or is a demonstrable fact. 


the un-complexioned...the unmaterial. There are two ways of construing what 
follows. As an impersonal list of philosophical attributes - such as formless, 
colourless - or metaphorically as personal qualities associated with or relevant 
to the quest for palingenesis, and while most translators have chosen the first 
option I incline toward the view that, given the personal context - of what 
Hermes has said, "directly see my physicality," and about how "the form of the 
deathful alters every day" - they signify personal qualities. These personal 
qualities, such as TO aoxnpatiotov and TO GoWpPaATOV are echoed in the De 
Imaginibus Oratio of Iohannes Damascenus (written c. 730 CE) when he 
enumerates the qualities of God. 


Here, and for example, 
i) the un-complexioned. TO axpwyatov, qv. &xpooc, the opposite of ebxpooc, cf. 


Xenophon, Cyropaedia, Book VIII, 1.41 we ebypowtepot Op@vto fh MepvKaol. An 
alternative to 'un-complexioned' would be 'hueless'. 


ii) the figureless. to aoxnpatiotov. That is, of no particular physique. Qv. 
Iohannes Damascenus, De Imaginibus Oratio I: 4. (Migne, Patrologia Graeca, 
94). Cf. Quintilian, Institutio Oratoria, Book VIII, 3.59, sunt inornata et haec: 
quod male dispositum est, id avoiKovopntov, quod male figuratum, id 
aoxynuatiotov quod male collocatum. 


iii) the unadorned. to yvyvov. Not literally 'naked' or unclothed, but a metaphor 
for ‘unadorned’. 


iv) the revealed. tO @aivov. While the literal sense here is problematic - cf. 
Herodotus, II, 71.1, yavAid50vtac maivov, and Sophocles, Oedipus Tyrannus 
1229, ta 6’ avdtik’ Eic TO PHC Mave, "soon to be exposed to the light" - what 
seems to be suggested metaphorically is 'the visible’, 'the (already) revealed’, 
and thus someone who is conspicuously (luminously) open and honest and has 
nothing to hide that might, to their detriment, be exposed. Cf. tov em taEavta 
Tp Pavjnvar in v. 17 and the quotation there from Plato, Timaeus, 39b. 


v) the self-perceiving. 10 abt KATAANMTODV. That is, the self-apprehended, the 
self-aware, person. 


vi) the unwaveringly noble. to avaAAoiwtov ayabov. Qv. TO Kyabdov, Kya8dv, 
byvet in v. 18. 


vii) the unmaterial. t0 cowpatov. The personal sense is well-expressed in a 
14th century translation of 'De Proprietatibus Rerum' in which the qualities of 
an angel are explained: "inasmuch as he is farre from the bondage of earthly 
matter, insomuch he is the more perfect in contemplation of spirituall and 
unmateriall thinges." (Book I, ii. ii. 60). In respect of the term as applied to God, 
qv. Iohannes Damascenus, De Imaginibus Oratio I: 4. Cf. Gellius, Noctes Atticae, 
V, 15, 1-4, 


Vetus atque perpetua quaestio inter nobilissimos philosophorum 
agitata est, corpusne sit vox an incorporeum. Hoc enim vocabulum 
quidam finxerunt proinde quod Graece dicitur aowpatov. Corpus 
autem est quod aut efficient est aut patiens; id Graece definitur to 
NTO Moody Ff UdoxOoV. Quam definitionem significare volens, Lucretius 
poeta ita scripsit: Tangere enim aut tangi, nisi corpus, nulla potest 
res. 


I am completely confused. Méynva ovtwe. Just as in v. 4, the context does not 
support Thoth saying - even rhetorically - something such as "I have gone mad" 
or "I am really deranged" considering what the English words "mad" and 
"deranged" now impute. The sense here - given what follows, eveppayOnoav at 
aioOnoEIc TOVTOV Pov TOD vonpaToc - is rather of being completely confused, 
befuddled, and thus lost because of what Hermes has just said. Cf. John 10:20, 
Aaupoviov Exel Kai patvetat ti adTOdD akoveEte - "why listen to him? He bears a 


daemon and is not himself" - with its suggestion that not only is the person 
completely confused but also that it is not him who is speaking (or, more 
probably, not he who is ranting) but the daemon he carries around and thus is 
"possessed" by. 


the perceptibility of my apprehension was obstructed. éveppayxOnoav at 
aioOnoEic TOVTOV Pov TOD vonpatoc. Although the Greek is somewhat obscure, 
the general sense is that his perception - his understanding - of what he thought 
Hermes was explaining is now gone, having been obstructed, lost, because of 
his confusion. 


and flows, as Water does, and is neumeos as is Air. The meaning here of bypdéc 
and obpmvooc are uncertain, with the context, the mention of elemental Fire, 
Earth, Water, and Air, perhaps indicative of them being technical (esoteric) 
hermetic terms rather than having their normal (exoteric) meaning of 
‘moist/wet' and ‘breathing together' respectively. 


i) In regard to bypdc, qv. Poemandres 4, where the context - apatwe 
TETAPAYPEVNHY KAI KAIIVOV am061 So0boav - implies flowing, Cf. Aristophanes, 
Clouds, 314 - tabdt ap Emotovy bypav NemeAav OTPEMITALYAGDY SHK1Ov OPpaD - 
where clouds are described as flowing and in their flowing-moving obscure the 
brightness (of the day). 


ii) In regard to obpmvooc, qv. Mepi Eipappévne attributed to Plutarch - to mboei 
Sio1keio8ai Tovbe TOV KOOPOV OVETIVOVD KAI OVENAOH ALVTOV ADT OvTa (574e) 
- literally meaning that the Kosmos is ovpma0n with itself and mutually 
breathing (obpmvovc), with the implication that it is a wholistic living being. 
Hence, here - given such a conjectured esoteric meaning as "breathfully 
connected" - a suitable interpretation of kai obpmvoov we anp would be and is 
as breathfully connected as Air, with 'breath' indicative of mvebdya as described 
in Poemandres 5 and XII:18. 


However, a better alternative might be to provide a suitable technical term, 
open to interpretation, to express whatever esoteric meaning of obptvooc is 
conjectured, with my suggestion being neumezos, from the medieval Latin 
neume using the suffix -os derived from the Greek -6c, with one possible 
interpretation therefore being 'something' possibly pertaining to mvebdya', giving 
thus the translation and is neumeos, as is Air. 


insubstantial. to 1 OKANPOV does not imply the literal what "is not hard" but 
rather the metaphorical what is 'insubstantial', whose form is thus not solid, not 
firm, but non-substantial and which therefore cannot be correctly known 
through touch and sight. 


unmixturous. The meaning of aogiyywtoc is unclear since it occurs only here, 
with suggestions ranging from ‘not fastened’, 'not bound’, 'not tight’, and ‘loose’. 
However, I am inclined to accept Scott's emendation of covvOETOD - qv. TO 


IIp@tov ovvOetov eiboc (the initial mixturous/composed form) in v. 3 - giving 
thus unmixturous, not composite. 


undissolved. Reading 6taAvopevov with Parthey et al. 


actuosity. €vépyeia. Qv. tractate XII:21. The English term actuosity derives from 
the classical Latin actuosus and expresses the Greek here better than the word 
‘energy’ given the modern connotations of that word. The meaning is of (often 
vigorous) activity or occurrences either natural or which result from the actions 
of divinities or daimons or mortals. 


that bringing-into-being within theos. thv év Ve@ yéveoiv. Cf. Poemandres 26, 
év Ve®@ yivovtar. Both imply a "uniting with theos" to thus 'become-of' what is 
no longer mortal but rather both deathless and 'of theos'. 


7. 


Refine yourself. As often in other hermetic tractates - qv. Poemandres 10, 22, 
and VI:3 - ka8apoéc signifies not just the literal ‘physically clean' but being 
'refined' in terms of appearance, behaviour, manners, cleanliness, speech, 
learning, and thought. 


brutish. Given the metaphysical context, and the contrast with ka8apoc, “Aoyoc 
implies more than ‘irrational’ or 'unreasonable'. The sense is of the unrefined, 
the uncultured, the brutish. 


alastoras. Since the Greek word tijwpta is specific and personal, implying 
vengeance, retribution, and also a divine punishment, it seems apposite to try 
and keep, in English, the personal sense even though no specific deeds or deeds 
are mentioned in the text, but especially because of what follows: Tyiwpobc yap 
ED ELALTM EXW, W WaTEp. Hence my interpretation, "the brutish alastoras of 
Materies," using the English term alastoras - singular, alastor, from the Greek 
aAdcotwp, an avenging deity, and also a person who avenges certain deeds. Qv. 
Aeschylus, Agamemnon, 1497-1508. 


materies. bAn. A variant form of the Latin materia, thus avoiding the English 
word ‘matter’ which now has connotations, derived from sciences such as 
Physics, that are not or may not be relevant here. In addition, the term requires 
contextual, metaphysical, interpretation, for as used here it may or may not be 
equivalent to the bAn of Poemandres 10, of III:1, kai ta Aouad. Hence why I 
have here chosen 'materies' rather than - as in those other tractates - 
‘substance’. 


unknowing. In respect of «yvoéw here, 'unknowing' is a more suitable English 
word than ‘ignorance’, given its meaning, usage (past - as in the Cloud of 


Unknowing - and present) and given the context. Cf. Poemandres 27, ayvwota 
tov 8eov, and Poemandres 32, €v ayvoiat Tod pévouc. 


Vengerisse. A personification here in respect of one of the alastoras, rather than 
impersonally assumptive words such as 'torment/punishment' which in my 
opinion do not fully express the ethos of the Greek. Vengerisse is an alternative 
spelling of Vengeress: a woman who exacts vengeance, who does deeds of 
retribution; from the Latin vindicare via the Anglo-Norman venger whence the 
word vengeance. The spelling vengerisse occurs in Chaucer's 1374 translation 
of De Consolatione Philosophiae. 


The personifications which follow - &yvoia, akpaota, K.T.A. - designate (i) the 
particular deed or deeds that the alastor in question has arrived to avenge, 
and/or (ii) the character trait or traits which has or have drawn that particular 
alastor to a person in order torment them and exact vengeance, retribution. 


In the case of &yvoia, the suggestion therefore seems to be that this is wilful 
unknowing, born out of arrogance. 


Unrestraint. oKkpaoia. In relation to a person, the Greek means ‘lack of control’ 
and thus implies someone who cannot restrain themselves and thus who is 
self-indulgent; and it is somewhat unfortunate that some translators have opted 
here to use the word ‘incontinence’ given what that English word imputes in 
medical terms. 


Unfairness. In respect of 5ixn as fairness, and personified as a goddess, qv. 
Hesiod, “Epya kai Hpépai, 213-218, 


ov & cKove Sixne, pnd bBpw O@erAdAs: 

UBpic yap Te KaKT) be1A@ Boota@: ovbE peEv EgOAOC 

215 pnidiwc mepépev Sbvatai, BapvOei 66 O b avTC 
eyKUpoac KTHOW: O60c 6 EtEOpN~L HAapEAVEiv 
Kpetoown Ec Ta Sikaia: Aikn 6 vmEép “YBpioc ioxetr 

Ec tTéAoc E€EAVODOG: NABWD HE TE vATILOG EyDW 


You should listen to Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Putridity. The Greco-Roman sense of Kkakia is personal, not abstract, imputing 
rottenness: a rotten, putrid, bad physis (character, nature, disposition). This bad 
physis is revealed by personal deeds, such as cowardice, malice, corruption, 
depravity, and hubris. 


inner mortal. €v61d08etov GvOpw. In respect of Ev61d0ETOC, an alternative to 
‘inner’ would be ‘enclosed’, with the Greek word occurring in relation to Stoic 
philosophy where a distinction was sometimes made (qv. Theophilus of Antioch) 
between Adyoc év61d8etoc (the inner or 'esoteric' logos) and Adyoc mpomopiK6c 
(the outer or ‘exoteric' logos). 


incarcerated. The Greek word used, Seopwtnptov, is interesting as it does not 
imply a 'prison' as the word prison is mostly conceived of today, a large building 
in which people are confined together. Composed as the Greek is from 5eop6c 
(bonds, shackles) and tnpéw (watch, guard) it signifies a place where a person 
is guarded and shackled, as for example in medieval dungeons. Occurring as 
the word does in conjunction with o@pa (body) and avayKaCw (compel, using 
force including torture) the suggestion seems to be of the alastoras tormenting 
or torturing a person while that person is confined, incarcerated, within their 
mortal body. Cf. John 3:24, BeBAnyéevoc cic Thv mvAaKnhpy, which implies a 
forceful 'throwing' or a hurling into a guarded cage, not "cast into prison." 


generous. Qv. the comment on €€ €Aéov O00 in v. 3. 


which is what the way and logos of Palingenesis consists of. kai oUTw 
OVVIOTATAL O THC MAALyyeveotac TpdMO0C Kai Adyoc. Literally, "and thus consists 
the way and logos of the Palingenesis." Since the meaning of Adyoc here is a 
matter of conjecture, I have transliterated it, although I incline toward the view 
that here it is used as a metaphysical term as in the Poemandres, as for example 
in v. 9, Adyw Etepov Novdv Snp1ovpyov, "whose logos brought forth another 
perceiveration," and as in Cyrilli Epistula Tertia ad Nestorium: 


povoyevrc tod Veod Adyoc O EE adTHC yevvnOeic Thc ovotac Tod 
TatpdC O EK BEod KANOWwod VEdcG GANOIV6¢C TO PHC TO EK TOD PwTdG O 
5u' Ob TA MAVTA EYEVETO TH TE EV THI OLPAVML KAI TA EV TH prt 


only-offspring of the logos of theos, born from the essence [ovota] of 
the father, genuine theos from genuine theos, the phaos from the phaos, 
by whom all things in heaven and on Earth came into being 


8. 


Speak quietly...and keep this secret. o.\wImInoov...Kai ev@npnoov. Not a literal 
‘keep silent and do not say anything' since it is a formulaic phrase, with 
ev@npéw suggestive of 'speak softly/quietly' due to either religions reverence 
(cf. VIII:5, XIII:8, k.t.A.) or personal politeness/deference, and with o1wimdw 
suggestive of 'keep secret’. 


Henceforward be pleased. The English word 'rejoice' - in respect of yaipw - is 


unsuitable here given the preceding ev@npéw, and the association of the word 
with Christian worship past and present where it implies 'exult' and show/feel 
‘great joy’. 


having refinement through the Creefts of theos. avaka8aipo6 pEvoc taic tod Peod 
S5vvapeow. Regarding ka8apoc as implying 'refinement', qv. the comment on v. 
Ti 


Creeft - the older spelling, meaning, and pronunciation of craft - is, when so 
spelled, appropriate in reference to the use of 60vayic in this tractate, implying 
as it does, in an exoteric context, what the terms strength/power/force denote, 
while implying in an esoteric context (as often in this tractate) a particular Arte, 
the application of particular abilities, skills, and knowledge, especially abilities, 
skills, and knowledge learned in the traditional manner from a master or from a 
mistress of the Arte or Arts in question. In this esoteric sense, theos is the 
Master Craftsman, with Palingenesis being a Creeft, an Arte, that can be taught 
and learned. A Creeft is thus - for an individual - an ability, a capability, while it 
can also be, in respect of others, influential. 


Thus, in this and other tractates the context can suggest alternatives such as 
‘influence’ - qv. v. 9 in respect of the Alastoras, and tractate III:3 - or 'capability', 
qv. XI:3 and XII:20. 


The word creeft also has the advantage of implying the plural, such as in the 
expression "the Creeft of theos." 


comprehend. Considering the preceding o1wmnoov the sense of ap8pdw here is 
not the literal 'articulate' the logos (by means of words spoken) but rather to be 
able to articulate it interiorly, clearly, and thus comprehend it for oneself. 


arrivance. In respect of the unusual - but metaphysically appropriate - English 
word ‘arrivance', cf. Luke 19:10, nAGev yap 0 vidc Tod avOpwHov Cnthoal Kai 
OWoOal TO AMOAWAOC, "the arrivance of the Son of Man was to seek and to save 
what was lost." 


knowledge. yv@oic. Cf. Poemandres 26, todtT6 EoTl TO KYABOV TEAOC TOC 
yvoow éoxnkoo1, and also yp@oic ayia in v. 18 here, where the Greek might 
usefully be transliterated as gnosis. 


knowledge of Delightfulness. Cf. v. 18: 614 God TO voNTOV wc DLVwDV yaipw Ev 
yapa vod, through you, a song of apprehended phaos, delighted with delightful 
perceiverance. 


9. 


influxious. Derived from 'influxion' - one of which meanings is ‘influence’ - and 
denoting a powerful influence, as in the 17th century book England's Teares For 


The Present Warres by James Howell, "the Moon hath an influxious power." 


Grade. Ba8poc. It is possible that this is a technical - esoteric - term which could 
also be translated as 'degree' indicative as the term seems to be of some 
mystical progression by a supplicant or initiate. However, the tractate does not 
provide any evidence as to what such a progression was from and to, or what 
the other grades might have been. 


Ancestral Custom. 5\ka.ioobvn. The meaning is not 'righteousness', which 
imposes abstract theological meanings (mostly derived from the Old and New 
Testaments) on the text, but rather 'respectful of custom’, of dutifully doing 
one's duty toward both the gods and other mortals. This Hellenic - this personal 
- meaning derives from understanding 6ixn personified as the goddess of both 
Fairness and of Tradition (Ancestral Custom) with 'fairness' a more apt 
description of the word 6ixn, given that terms such as justice and judgement 
have acquired, over millennia, abstract (and often legalistic) meanings which 
are not relevant to either the culture of ancient Hellas or to the Hellenic milieu 
of the Corpus Hermeticum. The Tradition, the ancestral custom, of ancient 
Hellas - with the attendant mythology and legends - was recounted by Hesiod in 
"Epya kai Hpépai (Works and Days) and in @eoyovia (Theogony). 


Qv. 6ika1oobvy pov, TO Sikaiov byvet 6 Epod in v. 18. 


vindicated. In respect of €61kaiwOnpev (qv. 5tka16w) what is not implied is 
‘made righteous' or 'made pure' - which are meanings derived from Christian 
exegesis, cf. 0 Sikaioc 61Ka1oobvNV Hoinodtw Et1, Revelation 22:11 - but rather 
‘vindicated’, justified, and in this case because Unfairness was in absentia, 
having fled with there thus being no need for any further deliberations. 


community. Ko\vuwvéw imputes the sense of 'sharing in common or in 
partnership’, that is, a community of shared interests, which is the opposite of 
individual covetousness. 


With that departed. Referring to the departure of Coveter, the personification 
here of covetousness. 


Actualis. A borrowing from the Latin root to personify ‘actuality’, qv. the 
comment in v. 6 on Ti obv MANVEC EOTIV W TplOpEeylote. 


the noble has been returned. However tO a«ya8ov is interpreted - whether as the 
conventional 'the good’, or as I interpret depending on context, 'the noble’, 'the 
highest nobility', 'the honourable' - the literal meaning of MemAnpwtai here - 
denoting "tO aya8ov is completed", "to wya8ov has been fulfilled", "tO aya8ov 
is full" - is somewhat obscure, especially if one compares it to an apposite 
context such as John 3:29, 


0 EXWV TH vboEHY vvpIgIOc EoTIv: O 6 P{AOc Tod VULIgIOD, 0 EOTHKWC 


Kal AKOOWDY adtod, yap Yatper 61 THY wv tod vvpgiov. at obV 
N Xap F Epr) WeMAnpwtar 


He who has an espousess is the spouse, and the friend of the spouse - who stands by 
him and listens - is joyous with joy because of his words. Hence, my own joy is 
complete. 


In tractate IV:4, mAnpdw is also apposite, 


Kai mod abtov 16pvoato. 
Kpatnpa péeyav nmAnpwoac TovTov Katémepwe Sobc KNPVKa Kat 
EKEAEVOED AVTMI KNPVEAL Taic TOV avOpwnwv Kaphiaic Ta6e... 


Where, then, was it placed? 
In that large repleteful chaldron which was dispatched down with an envoy assigned 
to declaim to the hearts of mortals... 


Thus, I am inclined to consider that here the usage is metaphorical, suggestive 
of to xya8ov having been completed (i) as in restored, returned to the person 
before the intervention of "the brutish Alastoras of Materies", who undermined, 
replaced, or who saught to replace tO aya8ov with such things as Grief, 
Unrestraint, Lascivity, and Putridity; or (ii) as in, as a gift from theos, 
completing - refining - the mortal by removing what was detrimental to to 
ayadov and thus to Palingenesis, with this completing - refining - returning 
them to the necessary state of being, as does the avo6oc described in the 
Poemandres tractate. 


phaos. @aoc. As with mac - qv. Poemandres, K.t.A. - a transliteration since I am 
inclined to avoid the vague English word 'light' which word now implies many 
things which the Greek does not or may not; as for instance in the matter of 
over a thousand years of New Testament exegesis, especially in reference to the 
gospel of John. A transliteration requires the reader to pause and consider what 
phaos may, or may not, mean, suggest or imply, especially as aoc 
metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 
‘the spark', of mortals, and, generally, either (i) the illumination, the light, that 
arises because of the Sun and distinguishes the day from the night, or (ii) any 
brightness that provides illumination and thus enables things to be seen. In 
addition, as noted in Poemandres 21 and perhaps relevant here, 


omc Kai Cwr Eotiv O VEdc Kai TatHp, €€ OD Eyéveto 0 AvVOpwrtoc 


phaos and Life are the theos and the father from whence the human came into being 


skotos. oxotoc. Given the following tiiwpia and what has preceded, I have 
personified oxétoc here (as Hesiod personified Darkness as Erebos) since it is 
implausible for 'darkness’', understood as absence of light, to punish or seek 
vengeance. 


they whirlingly rushed away. I incline toward the view that in respect of 
EKIETOPAL What is meant is not a literal 'flying away' but a metaphor for 
‘rushing away' or hastily fleeing. Similarly in respect of poiCw which suggests a 
whirling about in confusion as they flee; cf. Poemandres 11, 6ivav poiCw, 
spinning them around. 


Thus concludes what is apparently the initiation into the secret mystery of 
Palingenesis which began in v. 6 with "thus it is, my son. It ascends, as Fire 
does, and descends, as Earth does..." 


10. 


the Dekad brought-into-being. thc ekaboc Napayivopéevnc. Given that 5exac is 
a metaphysical term of the Way of Palingenesis as that Way is explained in this 
tractate, I have used the transliteration Dekad rather than 'decad'. 


geniture of apprehension. voepa yéveoic. Literally, a birthing of apprehension, 
of the ability to apprehend beyond what the alastoras signify in respect of our 
mortal nature. As in tractates VI and XI, geniture expresses the contextual 
meaning of yéveoic here: that which or those whom have their genesis (and 
their subsequent development) from or because of something else or because of 
someone else. Here, this 'something else' is the Dekad which produces this 
particular birthing. In respect of geniture, XI:2 may provide some metaphysical 
context: 


AKOVE, W TEKVOD, WC EEL 6 BEd Kai TO MKD. HEdc, 6 aiwdv, 6 KdopC, O 
XPOvOG, N yEvEOIc. 0 VEdC ai@va Moet, 0 aiwv 6 TOV KOOPOD, O 
KOopOC 6 xpOvoDV, 0 ypdvoc HE yéveorw. Tod 6 Veod WoTIEp OVOIA EOTI 
[tO ayabov, TO KAAOD, fH Evbarpovia,] 7 CoMia: TOD 6 aidvoc H 
TAVTOTHC: TOD 6& KOOPOV N TaE1c: TOD 5€ ypovov f pETaBOAN: thc 6 
VEVEDEWC TN Cwr) Kai O OAVaATOG 


Hear then, my son, of theos and of everything: theos, Aion, Kronos, Kosmos, 
geniture. Theos brought Aion into being; Aion: Kosmos; Kosmos, Kronos; Kronos, 
geniture. It is as if the quidditas of theos is actuality, honour, the beautiful, good 
fortune, Sophia. Of Aion, identity; of Kosmos, arrangement; of Kronos, variation; of 
geniture, Life and Death. 


banishing those twelve. The aforementioned alastoras, such as Grief and 
Lascivity. 


by this geniture we are of theos. €BewOnpev Th yevéoet. Cf. BewOAvat in 
Poemandres 26. As there, this does not mean or imply mortals become 
‘divinizied' or 'deified' - "made into gods" - but rather it means 9éwoic in the 
Hellenic, hermetic, sense of being mystically (re)united with theos but still 
being mortal, human, because there is and cannot be any partaking of, any 
participation in, the essence, the quidditas - oboia - of theos, a sense well 


expressed centuries later by Maximus of Constantinople: 


THe Ell TH OewOhvai TOV GVOpwitov pvoTIKTC Evepyetac ANWwEeTar 
TEPAC KATA MAVTA TOOTIOV ywPic POvNc SNHAOvOTI Tic MPdC AVTOV KAT 
ovoiav TaVTOTHTOC. Queestiones ad Thalassium de Scriptura Sacra, 
XXII [Migne, Patrologiae Graeca, 90, c.0318] 


the end of the opus mysterium of human beings becoming of Theos can be in all 
ways except one, namely that of having the identity of His Essence 


That is, Palingenesis means that mortals become of theos, not that they become 
theos or theoi. This may well explain the reading of the MSS, e8ewpnOnpev, 
amended by Nock (after Reitzenstein) to €8ewOnpev. For it is possible that the 
hermetic 9éwoic implied, in practice, a contemplative type of life; a style of life 
hinted at in v. 2 - "noetic sapientia is in silence" - and in v. 7 when Hermes says 
to Thoth, "Go within: and an arriving. Intend: and an engendering. Let physical 
perceptibility rest, and divinity will be brought-into-being." Cf. AkAiwnc 
yevoplevoc v0 Tod Geod in v. 11. 


that generosity. The definite article - the generosity - points to the meaning: not 
éAeoc per se but rather the generosity of theos who gifts this geniture. 


they consist of such. The MSS have ovviotdpevoc - Nock, ovviotdpevov - and 
although some emendations have been proposed, including the addition of 
vonto@v (EK vontw@v) and Reitzenstein suggesting a lacuna between yvwptCet 
and €k tovtwv, what is referred to seems obvious: they consist of, are composed 
from, such things that are of - are derived from - theos. 


11. 


quietude engendered by theos. AkAiwfc yevopevoc bm0 Tod Veod. With akAwnc 
understood metaphorically, cf. copia voepa Ev o1yf in v. 2. 


the seeing is not of... In respect of pavtaCopat, cf. X1:18, Keita pao aAAwC Ev 
AKOWLATWL PAVTACTAL. 


through the noetic actuosity of the creeft. Th 61a BvvapEwv vontikh Evepyeta. In 
respect of 'creeft', cf. avaka8aip6 pevoc taic tod Beod Svvapeov in v. 8. In 
regard to noetic, qv. the comment on oogia voepa in v. 2. In respect of actuosity, 
qv. the comment on évépyeia in v. 6. 


The metaphysical content of this statement, important both in respect of what 
immediately follows - which bears comparison with XI:18-19 (see below) - and in 
respect of understanding Palingenesis, has been somewhat lost in previous 
translations such as "with the mental energy that comes through the powers" 
and "with the energy the Mind gives me through the powers." 


What is meant is that there is a specific type of apprehension which is vivifying, 
which does not depend on what is seen directly by the eyes, and which is a 
creeft, a capability, an ability, an influencing, arising from the generosity of 
theos and from that quietude engendered by theos. Thoth then goes on to 
describe what this apprehension involves: ev obpav® eipl, Ev yh, Ev DbaTI, EV 
QEpl... 


I am in the Heavens; on Earth; in Water... Everywhere. €v ovpav® eipi, Ev yt, Ev 
LbaTI, ED KEPL... TaAVTAYOD. Regarding this, and the aforementioned type of 
apprehension, cf. tractate XI:18-19, 


évia 6& TOV Aeyopévwv iSiav Evvoiav Exe OgetAer: olov 6 Aéyw 
DONOOD. MAVTA EOTIV EV TH1 VED. OVX WC EV TOMWI KEtpEva (0 EV pap 
TOMOC KAI OM["G EOTI, Kai COMPA Aktvytov, Kai TK KetpEva KivnOW OK 
EXEL) Keita pap GAAWC EV COWLATWL PAVTAGTAL. VD6NOOV TOV 
IIEPLEYOVTA TA MAVTA KAI VO6NOOV OTL TOD COWYATOV OVHEDV EOTI 
IIEPLOPLOTLKOD, OVHE TAXUTEPOD, OVHE SLVATWTEPODV: AVTO 6& TdVTWY 
KA QIEPLOPLOTOV KAI TAXYVTATOV Kai BVVATWTATOD. 


Kai OVUTW VONOOV AMO GEAVTOD, KA KEAEVOODV GOD TH Woy Eic 
TV6iKHD TopevOjva, Kai TAXYVTEPOV GOV THC KEAEVOEWC EKET EOTAL. 
peteAGeiv 6€ abt KEAEVOOD EN TOD WKEAVOD, Kai OVTWC EKET GAWD 
TAXEWC EOTAL, OLY WC pPEeTAaBAOA AMO TOMOD Eic TOMOV, HAA' WC EKEt 
ovoa. KEAEvoov 5€ ATH Kai cic TOV OLDPAVOV AVANTHVaAL, KAI ODE 
tep@v SenOrjoetar. aAA' ov6E abt oVSEv EpMdH10v, Ov Tod NAtov 
dp, OLY O aiONp, ovy f Sivn, ovbYi TA TOV GAAWY AOTEPWY DWPATA: 
Tavta 6€ SatEepovoa AVAITHOETAL PEXP1L TOD EDGYATOV OWPATOC. Ei 6 
BovAnOeinc Kai avdtoO GAov biappnEaoOar Kai TH EKTOC El YE TL EKTOC 
TOD KOOPOV VecoaoOal, EEEOTI GOL. 


Some of the matters spoken of require a certain apprehension, so consider what I 
say: everything is in the theos but not as if lying in a particular place - since the 
place is a body and also immovable and what is lain does not move - but an 
incorporeal representation apprehends what is lain otherwise. 


Thus apprehend what embraces everything and apprehend that the incorporeal has 
no boundary, that nothing is swifter, nothing as mighty, since the incorporeal is 
boundless, the swiftest, the mightiest. 


And apprehend this about yourself and so urge your psyche to go to any land and, 
swifter than that urging, it will be there. Likewise, urge it to go to the Ocean and 
again it will be swiftly there without passing from place to place but as if already 
there. 


Urge it to go up into the heavens and it will be there without the need of any wings. 
Indeed, nothing will impede it: not the fire of the Sun nor Aether, nor the vortex, nor 
the bodies of the other stars, but - carving through them all - it will go as far as the 
furthest body. Should you desire to burst through The Entirety and observe what is 


beyond - if indeed there be anything beyond that ordered system - then it is possible 
for you. 


What is that Way? As in wv. 7 and 10, an alternative here for tp6moc would be 
Art. 


12. 


dwelling. oknivoc. The Greek word has been variously interpreted, as 'shelter', 
‘tent’, and, in the New Testament, has been understood metaphorically to mean 
‘tabernacle' in reference to the body (2 Corinthians 5.1, 5.4). Here, what seems 
to be suggested, as Hermes later explains, is the deathful body as a temporary 
dwelling place for what is deathless. 


passed beyond. diegeEpyopat. Passed beyond as in the previous "I am in the 
Heavens; on Earth; in Water..." and as in the "go beyond yourself as those who 
sleepfully dream" of v. 4. 


zodiac. Cwo@odpoc. Literally, tod Cwomdpov KbKAOv implies "the life-bearing 
circle", referring to the personifications of the zodiacal constellations with the 
heavens understood as an abode of various divinities, qv. Hymn to King Helios 
Dedicated to Sallust, TloAbd 6€ mpoc otc E~nv MANG6c EOTI MEpi TOV OVPAVOV 
Bev, ODC KATEVONOAD Oi TOV OVPAVOD PN NAapEpywe pNbé WorEep TA BoOKHPATA 
Oewpovvtec. TOG THEIG YAP TETPAYT_TELVWDV 61a THC TOD Cwo~Pdpov KUKAODV T1POG 
EKQAOTOV AVTMV KOIWWVIAC TODTOV ALOIC TOV CwoMdpoD Eic bWHeKa DEwv 
Svvapeic Sia1pei Kai PEVTOL TOUTWY EKAOTOD EiC THEIC, WOTE MOLElv EE Emi Toic 
Tolakovta. (IV, 148c). 


Cf. De Mundo, wv pécoc 6 Twiogdpoc KaAobpEvOC KUKAOC EyKapPOtOC 61a THD 
TNOIMKWV S1ECwotat. (Bekker, Aristoteles Opera Omnia, I, 392a) 


composed of beings, twelve in number. Omitting the redundant api8pav. 


same physis. pboewc pac. As in other tractates I have transliterated mvoic 
since in the Hermetica physis is a metaphysical principle or attribute whose 
meaning goes beyond, but can include, what the English terms 'nature' or 
‘character’ - of a thing or person - denote, as the Poemandres tractate makes 
clear and where physis is, several times, personified, as for example in v. 14, 


Gua 5€ th BovAnl Eyeveto EvEPyEla KAI WIKNOE THY GAOYOv popEenpy h 
5é pvotc AaBodoa TOv EPWHEVOD MEpLEMAGKN OAN Kai Eptynoav 
EPWLLEVOL pap NOav 


Then, his want and his vigour realized, and he within that image devoid of logos, 
Physis grasped he whom she loved to entwine herself around him so that, as lovers, 


they were intimately joined together. 


polymorphous. navt6pop@oc. Cf. XI:16, émei obv 6 Kdopl0c MAaVTOPOp~oC 
VyEYOVED. 


difference. 5\aCvyn. Literally, division, separation, cf. Euripides, Troades, 669 - 
GAA’ ob6E MMAoc Hic av GiaCvyh thc ovvtpa@eionce - and 61dCev~Eic (disunion). 


effector of psyche. yoyoyovoc. The 16th century English word effector (from the 
Latin word used by Cicero) is someone or some-thing who or which engenders 
or produces some-thing. As in other tractates, I have transliterated woyn as 
‘psyche' so as not to impose a particular meaning on the text. Whether what is 
meant is anima mundi - or some-thing else, such as the 'soul' of a human being, 
or a personification - is a question of contextual interpretation. However 
interpreted, it is an important, a primal, principle in this and other hermetic 
tractates, and might imply here the original, ancient Greek, sense of 'spark' (or 
breath) of life; of that 'thing' (or being) which (or who) animates beings making 
them ‘alive’. 


with Life and Phaos a unity there where the arithmos of the henad is brought 
forth from the pneuma. Cw) 5€ Kai ec nvwpéevar eioiv EvOa O Thc Evaboc 
apl8poc MéMLKE TOD MvEebEaToc. Since this expression is important to 
understanding the metaphysics described in the tractate it deserves some 
attention. 


i) In respect of Life and Phaos, qv. v. 9. 


ii) I have transliterated api8p6c here since the context suggests it implies more 
than the English word 'number' understood as a particular abstraction 
representing the quantity of 'things'; qv. Aristotle, dAAoc 6€ tig TOV NPWTOv 
api8pov TOV Tov ei6Ov Eva eivat, Eviot SE KA TOV PAOHLATIKOV TOV ADTOV 
TOVTOV Elva (Metaphysics, Book XIII, 1080b.20). Given such a distinction - and 
the discussion regarding ap18y6c and Pythagoras in Book XIII, 1083b.10 et seq, 
and given the occurrence of ap18p6c with povac in tractate IV, 


LLOVvaC OLGA ODV APY NavTA KHPLOpoOv EpMeEpréyet, DMO pNnBSevoc 
ELMEPLEXYOPEDN, KAI MavtTa APLOPOV pevvar DIO PNSevoc yevvwpEevnj 
ETEPOL HPLOPOD... 


Just as the Monas, since it is the origin, enfolds every arithmos without itself being 
enfolded by any, begetting every arithmos but not begotten by any... 


api8p6c is suggestive of a metaphysical (and/or of an esoteric, hermetic) 
principle or attribute - such as being an effluvium, or an emanation, of 
theos/monas/The One - whose outward (esoteric) appearance or representation 
is often assumed to be a particular 'numerical' quantity. As to whether or not 
what is suggested in the tractate regarding api8poc is indicative of the 
metaphysics of Pythagoras, or represents a similar but different mystical 


tradition, is an interesting question. 


In terms of mystical tradition, there is a subtle difference between effluvia and 
emanations, with emanation often understood in the sense of some-thing 
proceeding from, or having, a source; as for example in theological use where 
the source is considered to be theos or some aspect of a divinity or God. 
Effluvium, however, has (so far as I am aware) no theological connotations and 
accurately describes a particular perceiveration: a flowing of what-is, sans the 
assumption of a primal cause, and sans a division or a distinction between 'us' - 
we mortals - and some-thing else, be this some-thing else theos, God, a divinity, 
the numinous, or some assumed, ideated, cause, essence, origin, or form. 
Effluvia presence, manifest - or can presence and manifest in sentient beings 
such as ourselves, via for example a Way such as Palingenesis - the divine, the 
numinous. 


iii) I have translated évac as 'henad' - avoiding the prosaic translation ‘unit' - 
given the metaphysical context, the aforementioned comparison with IV:10, the 
equivalance of évac and povac, and also the following, from tractate XII:15, 


ev 6€ toic GAAOIc OVVOETOIC MAO OWEAOIW AplOpOG EKKOTOD EOTI. 
Xwpic yap api8pobd obo TaOW Fh ObVOEO I F S1a4AvOIW AbbVaTODV 
yevéoOar: at 6& Evadbec Tov APLOYOV pevv@or Kai abVEOvOL KAI MGAW 
SiaAvopeEevov cic Eavtac SExyovTat, Kai h VAN pia. 


Yet in other combined corpora there is for each of them an arithmos, for without 
arithmos it is not possible for such a bringing together, such a melding, sucha 
dissolution, to come-into-being. Henads beget and grow arithmos and, on its 
dissolution, receive it into themselves. 


iv) As in other tractates, I have transliterated nvedDya (as pneuma) since, as with 
WYN - K.T.A. - it is suggestive here of a particular metaphysical (and/or of an 
esoteric, hermetic) attribute, requiring contextual interpretation consistent with 
what is currently understood of Greco-Roman mysticism and metaphysics. The 
usual translation of 'spirit' can impose Christian, modern philosophical and 
other contemporary, meanings on the text. 


13. 


All That Exists. to nav. Literally, 'the all', but metaphysically implying ‘all that 
exists’, that is, the Universe, the Kosmos. Qv. the Cantio Arcana (Esoteric Song) 
of vv. 17-18, and also XII:22-23 where the term is synonymous with theos. 


TOVTO EOTID O VEdc, TO MaV. Ev 6E THI MAVTI OVSED EOTIV O PN EOTID O 
8edc: 60ev ote pPEye8oc OUTE TOMO OVTE MOLOTNHC OVTE OYAUA OVTE 
XpOvoc TEpi Tov PEdv EOTL: NAVY yap EoTI, TO SE TAV Ha TaVTWDV Kai 
TIE MAVTa. 


this is theos, All That Exists. For in all that exists there is no-thing that he is not. 


Therefore, neither size, nor location nor disposition, nor appearance, nor age, are 
about theos. For he is all that exists; encompassing everything and within 
everything 


When the context merits it, and to avoid awkward phraseology, I have 
sometimes translated to nav as Kosmos, as at vv. 18 and 19. 


the perceiveration. t@ vot. Which perceiveration was mentioned in v. 11: "the 
seeing is not of the sight from the eyes but that through the noetic actuosity of 
the creeft. Iam in the Heavens; on Earth; in Water; in Air..." 


In effect, this perceiveration is of theos, and thus (i) of perceiving that ‘all that 
exists’ - including ourselves - are emanations of theos, or (ii) of perceiving that 
‘all that exists’, including ourselves, are effluvia and thus presence, manifest - or 
can presence and manifest, via for example the Way of Palingenesis - the divine, 
the numinous, with theos thus understood as the artisan who crafted ourselves 
and every-thing else: 


‘Ere161) TOD MAVTA KOOPOV EMOiNGED O SHpLOVPYOC, OD XEpoiv GAAK 
AOYWI, WOTE OVTWC DTOAGEBAVE We TOD MAPOVTOC Ki Hel OVTOC Kat 
MAVTA MOUMOAVTOC Kai EVOC LOVOD, TH 5€ aDTOD DEANoEr 
Snyiovpynoavtoc ta 6vta (Tractate IV:1) 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


Which metaphysical understanding is not only rather lost in conventional 
translations of £uavtOv Ev TH voi such as "I see myself in Mind," but which also 
introduce an abstraction, an i6éq, 'the mind', which detracts from an 
appreciation of emanations of theos and effluvia of the numinous. 


No more to present the body in three separations. TO [NKETI PAVTA CeaOai Eic 
TO OW"A TO TOLYT StaoTtaTODv. Or, less literally, "no more to present the body in 
three separate ways." And 'no more' because the perceiveration is of ‘all that 
exists’ as either emanations of theos (the One) or presencings of the divine, the 
monadic numinous. 


i) to present. That is, to present - to show - in a particular manner. In respect of 
wavtaceo8a1, cf. Aeschylus, Agamemnon, 


pnd’ emaAeyO7c | 

Ayapepvoviav eivat p’ GAoxov. 
wmavtacopEevoc 6€ yovaiki veKpOD 1500 
tov6’ 0 maAaoc Spij1v¢c GAdGOTWP 
Atpéwe xyaAemod Soiwwatipoc 

TOV’ AMETELOED 


TEAEOD VEApOIc EmMOvOaC. 


But do not add to those words that it was me who was the mistress of Agamemnon 
Since the wife of this corpse presents herself here 

As that most ancient fierce Avenger. 

It is Atreus, he of that cruel feast, 

Who, in payment for that, has added to his young victims 

This adult one. 


ii) separations. As noted in my commentary on tractate IV:1, what is not meant 
by S\aotatéc is 'dimension', given what the term 'dimension' now imputes 
scientifically and otherwise. What is expressed in IV:1 may also be relevant 
here: 


TODTO YAP EOTL TO OMPA EKEIVOD, OLY ANTOV, ODHE OPATOv, OVHE 
PETPNnTOV, OVbE StacTATOV, OVHE GAAWL TLVI OWLATI GPOLOV: OVTE pap 
dp Eotiv ote V6wP OUTE ANP OVTE TvVEdLA, HAAG MaVTA aT' aDTOD. 


That Being has no body that can be touched or seen or measured or which is 
separable or which is similar to any other body: not of Fire or Water or of Pheuma 
even though all such things are from that Being. 


Thus, to translate TO pNnKETI PavTa CeoOai Eic TO COMPA TO THIYH StactatOv as 
something like "no longer to picture the three-dimensional body" is to introduce 
two fairly recent, and unnecessary, abstractions: that of to picture/visualize - as 
if in some-thing denoted by the term 'mind' - and that of 'three-dimensions'. 
Whereas what the Greek expresses is relatively simple and suitable to the 
milieu of Greco-Roman mysticism: of not seeing, of not representing, the body 
in three particular ways. What these three separate ways are is open to 
interpretation, but the context suggests in terms of physicality, of psyche, and of 
pneuma. 


through this disclosure. Although 'disclosure' seems apposite, Adyoc could be 
translated here - as in the title - as 'discourse'. 


Between to tpiyf Staotatév and 61a tov Adyov, Nock et al indicate a lacuna, 
although it is possible to make some sense of what is here rather obscure 
Greek. [An overview of some of the problems here - in the context of the 
meaning of the following 6\4BoAoc - is given by Anna Van den Kerchove, La voie 
d’Hermes: Pratiques rituelles et traités hermétiques, Brill (Leiden), 2012, 
pp.100-4] 


written about for you alone. Reading Ov eic o& pOvov bNEpvyApatiodpnv with 
Reitzenstein et al, and taking bDnepvnpatiodpnp to refer to 'writing about' 
Palingenesis. 


rouner. 6\aBoAoc. In regard to the Old English word rouner - denoting a person 
who whispers secrets or who spreads rumours in a secretive, disruptive, 


manner - qv. the Prologue of the 14th century Cloud Of Unknowing, 


Fleschely janglers, opyn preisers and blamers of hemself or of any 
other, tithing tellers, rouners and tutilers of tales 


Also, cf. 2 Timothy 3:3, dotopyoi, conovdo1, S'4PoAo1, akpateic (unloving, 
unforgiving, rouners, unrestrained) where mention is made of &kpatic, which 
in this tractate is personified as one of the Alastoras. 


I take the following tov navtoc as referring to keeping the silence - the secrets - 
as mentioned in v. 22, rather than as referring to the preceding to mav. 


the many. tovc moAAovc. It is possible to take this pejoratively and thus as 
referring to 'plebal outsiders’, to 'the masses’, the plebeians. 


but instead to whomsoever theos himself desires. Reading aAA’ cic odc 0 8E0CG 
avtoc 8éAe1 with Reitzenstein. The text is obscure to the point of being corrupt, 
with various emendations having been proposed, and thus my translation is 
somewhat conjectural. 


14. 


Speak quietly. Qv. v. 8 


constituted of such creefts. Such creefts as Palingenesis, and thus such abilities 
as a creeft confers. 


disrespected. aoeBeio8a1. Qv. Lysias, Funeral Oration, 2.7, 
AOnvaiot NHynoapevol EKeivouc pév ei Ti HOikovv, anoBavovtac Siknv 
EXEL THD peEyiotny tovc 6€ KaTW TA ADTOV OD Kopt{CeqOal tep@v bE 
PLLALVOPLEVWV TovC KvW BEovC acEPEio9ar 
the Athenians considered that if those ones had done harm then their death was the 
greater punishment, with those in the realms below not being attended to, and - 
with their consecrated places defiled - the gods above were being disrespected 


Also, cf. Poemandres 23, 


toic 6€ avorntoic Kai KaKOIC Kai TOVvNpoic Kai POovepoic Kai 
MAEOVEKTAIC KAI POVEDOI Kai AOEPEOL MOPPWHED EipIL 


I keep myself distant from the unreasonable, the rotten, the malicious, the jealous, 
the greedy, the bloodthirsty, the hubriatic 


the quiddity of geniture. thc obo 1whovc yevéoewc. A metaphysical expression 


which, in context, signifies that the essentiality, the realness, of the particular 
bringing-into-being that is Palingenesis - with its perception of effluvia (or of 
emanations of theos) and of the mortal being ‘all that exists' - is far removed 
from the physis that ordinary perception associates with the physical body. 


engendered of theos. 8e0c né@vuKac. That is, reborn through Palingenesis 
because of theos. The following kai tod Evdc maic provides the necessary 
context. In respect of Palingenesis signifying becoming of theos (as a child is of 
the parent) and not becoming theos or theoi, qv. the comment on v. 6, "by this 
geniture we are of theos." Cf. @boel ev TMEpvKac VEdc (Josephus 
Hymnographicus, Feast of Saint Basilissa, Migne, Patrologia Graeca, 105, 1120) 
and 66€nc yéuwv Vedc néEMuKac (Joannes Geometra, Carmina Varia, Migne, 
Patrologia Graeca, 106, 997) 


15. 


song. byvoc. Not a ‘hymn' in the Christian sense (which the word hymn now so 
often imputes) but rather celebrating the numinous, and theos, in song, verse 
(ode), and chant. 


you said you heard from those influences when you reached the Ogdoad. The 
Ogdoad - 6y5ooc, the eighth - relates to Poemandres 26, thv oySoatikhp vol, 
the ogdoadic physis which is beyond the seven spheres, the reaching of which is 
celebrated in song, byvei obv Toic OvO1 TOV MaTEPa, Which signifies the end of 
the mortal anados (&vo6oc) and where the mortal hears 'the influences' - those 
of The Creeft - who or which are beyond the ogdoad celebrating theos in 
melodious song, Tlwwv SvvapEewv DEP THY OYSOQaTIKTDY PLOW PWT Tiv1 NoEtar 
DEVOVOGDV TOV BEdv. 


There are several ways of interpreting the text here and what follows. If one 
accepts the emendation oov (Nock, after Reitzenstein) then Thoth is asking to 
hear the song Hermes heard when he reached the Ogdoad, while if one reads, 
with the MSS, pov, then Thoth is asking for the song Hermes said Thoth would 
hear when Thoth himself reaches the Ogdoad. In addition, tav SvvdapEewv in 
association with either oov akovoal or pov akovoai is awkward, implying 
"heard from The Creeft" - or, in exoteric terms, "from the (those) Powers/Forces 
/Influences/" - when whomsoever reaches the Ogdoad, and which inclines one to 
ask, whose or what influences/powers? Those mentioned, for example, in vv. 
8-9, such as Delightfulness, Self-Restraint, and Perseverance? If so, are these 
influences, collectively, The Creeft itself personified and who thus, through the 
generosity of theos, enable Palingenesis? 


On balance, given the reference to Poemandres 26, I am inclined to accept the 
emendation oov and take 'the influences’ as referring to those of The Creeft, 
some of whom are personified in vv. 8-9, and which 'influences' are those who in 
Poemandres 26 are "celebrating theos in melodious song." 


divined about the Ogdoad. Taking ka8wc Oy60d6a 0 Iloiavbpnc e8éomoe with 
TEKVOD, not with the preceding akovoal THv Svvaplewv. 


Poemandres, the perceiveration of authority. Qv. Poemandres 2, eipi 0 
Tloipavopne, 0 tic abSevtiac vodc. As there, the title implies "What 
(knowledge) I reveal (or am about to reveal) is authentic," so that an alternative 
translation, in keeping with the hermeticism of the text, would be "I am 
Poemandres, the authentic perceiveration." 


and entrusting me to presence the beautiful. kai EnétpEewe pol EKEivoc TolEetv TH 
KaAG. While an alternative translation is "and entrusting me to presence the 
noble," it does not immediately connect to what follows: of beautifully 
presencing such beautiful things as the esoteric song (vpvw5ia kpvbmTn, cantio 
arcana) which Hermes proceeds to teach to Thoth. 


16. 


except to you at your completion. €1 ji) ool Emi TéAEel Tob Navtoc. More literally, 
“except to you at the ending of the whole." That is, at the ending of the initiation 
into the secret of Palingenesis. 


respectfully. That is, reverentially. The sense of 1pooKvvéw here does not 
necessarily imply a ‘kneeling down' or some sort of what the Greeks (and the 
Romans) would undoubtedly have described as a 'barbarian adoration' or 
prostration as if in worship of Helios or of some-thing. It also does not 
necessarily imply a type of body-bent bowing, a stooping, toward a particular 
person (cf. Herodotus, I:119.1, apmayoc pEv WC HKOVOE TADTA, MPOOKVVNOAC Kai 
PEYaAa TomMoOdpevoc OT1 TE ] Apaptac Ot Ec SEov EYEYOVEE KAI OTL ETL THXNOL 
Xpnothor emi Seinvov EKEKANTO, Mle EC TH OIKIQ). 


What such respect, in this particular case, involved is unknown although the 
tractate - with its invokations of Self-Restraint, the imperturbable, the 
unwaveringly noble, of a contemplative silence, and its declamation of "go 
within" - is suggestive of a simple, unadorned, silent, respect for the numinous 
and the divine, as might perhaps be manifest in a slight bowing of the head. Cf. 
John 4:20 where the type of reverence is also unknown, 


Ol MATEPEC NOV Ev TH OPEL TOUTW MPOGEKDVNOADV: Kai DyEic AEVyETE 
OTL EV IepoooAbpOIC EOTIV O TOMOC ONOV MpOoOKvvE'D Bei. 


Our ancestors gave reverence on this mountain but you say that the 
necessary place of reverence is in Jerusalem. 


17. 


Logos A. The MSS at this point have the heading vuvw6ia kpbitn, Adyoc A. 
While vpvw6ia Kpbitn is understandable - Esoteric Song, Cantio Arcana, Secret 
Chant - the meaning of Adyoc A is conjectural, with suggestions including The 
Fourth Song, The Fourth Formula, and the Fourth Discourse, with the obvious 
implication that there are, or were, four such hermetic songs, formulae, or 
discourses, with various suggestions as to those other three, such as 
Poemandres 31, tractate V:10, and Asclepius 41, all of which are relatively 
short. 


every Physis of Kosmos. Among the presencings of the Kosmos described here 
by their physis are Earth, Trees, the Heavens, Air, and Water. 


In respect of Kosmos and physis, qv. tractate XII:14, 
avaykKn 6€ Kai N Updvoi1a Kai N PvVOIC OPyava EOTL TOD KOOLOV 


Necessitas, forseeing, and physis, are implements of Kosmos 


Gaia. yn. Earth as elemental principle, hence the personification here since 
Earth is being directly, personally, invoked. 


open. avoiyvuypl. Cf. Papyri Graecae Magicae, XXXVI. 312ff. The term was often 
used in both mystic odes and in classical magicae incantations. The Latin aperio 
well expresses the sense, as in "aperire librum et septem signacula eius," 
(Jerome, Revelation V:5) and "et cum aperuisset sigillum secundum." (Jerome, 
Revelation VI:3) 


ploxAoc. Here, not a literal 'bolt' or 'lock' but what prevents (access to) or is a 
defence against something. 


Abyss. «Bvooov. This is the emendation of Reitzenstein for the various readings 
of the MSS. Nock has 6pBpov which does not make sense here, for why "open 
what prevents" rain? In respect of &Bvoooc, qv. tractate III:1. 


incurvate. This unusual English term is appropriate here to poetically suggest 
the sense of the Greek - oeiw - which is to bend from side to side as if shaken by 
an earthquake, by a trembling of the Earth. 


Master Artisan. Ktioewc Kvplov. 'Founding Lord’, or less poetically, Lord of 
Creation. Theos as creator-artisan is mentioned in Poemandres 9, with the term 
there, and in tractate IV:1, being 5npiovpyov. Qv. also 60bvapic 5€ Tob Beod O 
aiwv (the craft of theos: Aion) in tractate X1:3. 


clan. kbKAoc. Here signifying a particular group, or a particular assembly, of 
people as in the English expression "the inner circle." Hence, "the clan of 


theos". 


Sweet water. yAvKb bSwp. The sweetness of water suitable to drink. Cf. John 
4:10, b&wp Cov, the ‘living water' - that is, the water of life, Kbwp Cwic. 


bring light to. In respect of @aivw as ‘bringing light', cf. Plato, Timaeus, 39b, 


omc 0 8edc AvTWeD Ev TH mpodc yhv Sevtépa THv mepidbwv, 6 6h vdv 
KEKANKQG EV NALOV, (va OTL PAALOTA Eic AMAVTA MAivOL TOV ODPAVLODV 


theos ignited a light in that second circle from Earth, named now as 
Helios, so that it could bring light to all of the heavens 


fond celebration. Regarding evAoyia in a neutral way which does not impute the 
Christian sense of "praise the Lord", qv. Poemandres 22, 


WAapaytvoyat avtoc Eyw O Novc toic ootoic Kai Kyadoic Kai KaAapoic 
Kai E€AEnpoo1, Toic evoEBoOdOI, KAI N MAPOVOIA POV yiveTtat PonPera, 
Kai evOvc TA MAVTA pYWPEICOVOL KAI TOV TATEPA LAKOKOVTAL 
AYQAMNTMUKWC Kai ELYAaPLOTODOIW EVAOVODVTEC Kai DULVODVTEC 
TETAPLEDWC IIPOC AVTOV TH OTOPYN 


I, perceiveration, attend to those of respectful deeds, the honourable, the refined, 
the compassionate, those aware of the numinous; to whom my being is a help so 
that they soon acquire knowledge of the whole and are affectionately gracious 
toward the father, fondly celebrating in song his position. 


my Arts. As at Poemandres 31 - which is also a traditional doxology (560€0A0yia) 
to theos - the sense of 5vvapewv is not 'powers', forces (or something similar 
and equally at variance with such a laudation) but ‘arts'; that is, particular 
abilities, qualities, and skills. Here, these abilities and skills - the craft - relate 
to esoteric song; to be able to be an effective laudator in respect of theos and 
“every Physis of Kosmos." 


18. 
numinous. «yioc. As in the Poemandres tractate and other tractates. 


knowledge. As at Poemandres 26, yp@oic here could be transliterated as gnosis 
although I incline toward the view that such a transliteration might - given what 
the term gnosis now imputes, as for example in being a distinct ‘spiritual way’ - 

lead to incorrectly imposing modern meanings on the text. 


numinal understanding. pwtiCw here implies an understanding given by a 
divinity, as for example in spiritual enlightenment, something that is not 
conveyed if a single word such as ‘enlightened’ is used as a translation. In order 
to express something of the Greek, I had used the term 'numinal understanding' 
with numinal implying ‘divine’ as at tractate III:1, 


AGEX IAVTWY O BEdC Kai Veiov Kai mboiIc Beta 
The numen of all beings is theos: numinal, and of numinal physis. 


phaos. As at Poemandres 4ff - and in other tractates - a transliteration of @dc - 
using the the Homeric doc, given that it (like physis) is a fundamental 
principle of Hermetic weltanschauungen and one which the overused English 
word '‘light', with all its modern and Christian interpretations, does not 
satisfactorily express. 


mastery. Implying mastery over one's self, cf. Chaucer, The Physician's Tale: 
“Bacus hadde of hir mouth right no maistrie." (v. 58) 


respectful of custom. 6ixaioc. Not 'righteous', which imposes abstract 
theological meanings (mostly derived from the Old and New Testaments) on the 
text, but rather 'respectful of custom’, of dutifully doing one's duty (that is, 
being honourable) toward both the gods and other mortals. 


Honesty. aAn8e1a. Given that those who are urged to sing are personifications, 
this is not some abstract, disputable, 'truth' but as often elsewhere in classical 
literature, a revealing, a dis-covering, of what is real as opposed to what is 
apparent or outer appearance. In personal terms, being honest and truthful. 


Through me, may Kosmos accept... 6 Epod 6€€a1 To Mav Adyw. I take this with 
the following AoyiKnhv 8voiav, and TO nav as vocative, and poetically combine 
the unnecessary AOyw with Aoyiknp. As punctuated by Nock et al it would with 
AoyiKnp 8voiav literally be something such as "through me accept in speech All 
That Exists/the Kosmos, an offering spoken," which - in the context of the song 
and of theos being to nav, All That Exists/the Kosmos - is distinctly odd. 


Here, as in v. 19, translating tO n&v as Kosmos, rather than 'All That Exists' to 
elucidate the meaning and avoid awkward phraseology. 


respectful wordful offerings. Qv. Poemandres 31. The difficult to translate Greek 
term AoyiKnv 8votav implies an offering, and one which is both respectful and 
conveyed by means of words but which words are of themselves insufficient, 
inadequate, with the term 'wordful' suggesting such insufficiency as well as 
doubling for Adyw in the previous line. 


19. 


I take Aoyiknp Ovotav (respectful wordful offerings) as the end of the named, 
the metaphysical, 'esoteric song' (vpvw6ia KpvIITN) with what follows - lines 
214-235, that is, until the interjection by Thoth - a personal evokation, a chant, 
to theos - to ma&v - for acceptance of the offering (the singing of the esoteric 


song) followed by a personal request to remain enlightened, followed by an 
epiphonema which includes sentiments of personal gratitude. 


Life, recure. o@Ce Cw. Recure - from the classical Latin recuro - is an 
interesting, if neglected, English word and is apposite here implying as it does 
restore (to health), heal, and preserve. As mentioned in Poemandres 17 
regarding Life and Phaos, 


0 6& AvOpwitoc Ek Cwihc KAI PWTOC EYEVETO EC WLOX KA VOdD, EK PLEV 
Cwrc woxny, kK 6€ Pwtdc vodv 


Of Life and Phaos, the human came to be of psyche and perceiveration; from Life - 
psyche; from Phaos - perceiveration 


Theos, spiritus. tvedpa Vee. In respect of mvedyia Nock considered it doubtful 
and noted the suggestion of Keil, nvevpdatiCe, although nvebdpua Oeé - theos, 
pneuma (spiritus) - does seem appropriate: theos, ‘a breath’, a breathing, 
Pneuma; which breathing imbues beings with life and spirit, with pnuema. 


Breath-Giver, Artisan. ivevpato@ope Synpiovpyé. Literally, "Pnuema-Bearing, 
Artisan." The Master Craftsman whose craft is to make - to construct, to create - 
living beings. 

20. 


Because of your desire. Qv. v. 4, BeAnpatt Veod. 


21. 


I follow Festugiere and take T@ o@ tiv EvAoyiav TAVTHD AEyopEevNy as 
belonging to Thoth, not Hermes. 


a more numinal perceiveration. Regarding ém@wtiCw, qv. v. 16, yp@oic ayia, 
@wtio8eic ano ood and the comment on 'numinal understanding'. As there, 
what is meant is not some ordinary type of ‘illumination' but rather a divinely- 
inspired or a divinely-given understanding. Here, this understanding has 
enhanced the perceiveration Thoth has acquired. 


from my heart. As at v. 4, ppnv as a metaphor for the heart. Which explains the 
response of Hermes: pt) aoKomwe. 


essentiator. Qv. v. 4. 


kyrios. A transliteration of the Greek, appropriate here given what terms such 
as 'Lord' and 'Master' now so often denote, and given Poemandres 6, 


Ob’TW yvOO1- TO Ev Goi PAETIOV Kai HKODOV, Adyoc Kuptov, 0 5& vodc 
MatHp Pedc. ov yao Stiotavtar am' KAANAWDY: EVWOLC YAP TOUTWY EOTID 
7 Cwn 

Then know that within you - who hears and sees - is logos kyrios, although 


perceiveration is theos the father. They are not separated, one from the other, 
because their union is Life. 


22. 


invokation. evyoyai. Not 'pray' - which has too many Christian and other 
non-Hellenic religious connotations - but invokation, as in appeal to a deity, to 
call upon, to offer a laudation or an offering. Qv. Aeschylus, Agamemnon, 933, 
NvbEW VEoic Seioac av WH’ Epbeiv Ta6e, did you invoke the gods because you 
feared doing such things? 


the unrottable produce. ta a8avata yevnpata. Literally, "the 
deathless/immortal produce". Taking d@84vatoc metaphorically contrasts well 
with the preceding ‘bearing good fruit’. 


the tradition. In respect of napdbooic, cf. napa6166vai pot in v. 1. As there, the 
suggestion is of a disclosing of some ancestral teaching or wisdom; the 
disclosing by a teacher or master to a pupil. 


rouners, For 'rouner' in respect of 51éBoAoc, qv. v. 13, cig Ov bDnEpvyPaTL odpNv 
wa pT) WpEev SiaBoAo1 tod MavtOC Eic Toc MOAAODC. 


noesis. A technical, mystical, term, qv. the comment on 'noetic sapientia’' in v. 2. 
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Christianity, War, Paganism, And Honour 


Preface 


While David Myatt's post-2012 writings about extremism have (i) been prejudicially rejected by 
individuals of a particular political persuasion {1} and (ii) ignored, or even prejudicially rejected, by 
academics who have mentioned him usually in the context of certain unproven allegations, {2} a most 
interesting and neglected aspect those post-2012 writings concern war, Catholicism, and 'good and evil’ 
in the context of Christianity, Islam, the modern State and his own pagan philosophy of pathei-mathos. 


{3} 


Most interesting, for five reasons. First, because when studied without preconceptions they complement 
and extend his philosophy of pathei-mathos; second, because they are based on his personal experience 
of Christianity and Islam; thirdly because they reveal his scholarly knowledge of those subjects; fourthly, 
because the concept of the numinous is embedded in such writings, {4} and fifthly because they not only 
compliment his writings about his personal rejection of extremism but elegantly refute the 
aforementioned prejudicial rejection of his post-2012 writings. 


Most of Myatt's writings concerning war, Catholicism, and 'good and evil’ are contained in the following 
texts: 


(i) Questions of Good, Evil, Honour, and God which forms part two of his 2013 Religion, Empathy, and 
Pathei-Mathos; {5} 

(ii) the 2018 essay Persecution And War; {6} 

(iii) his three part 2019 text In Defence Of The Roman Catholic Church; {7} 

(iv) his 2013 book Understanding And Rejecting Extremism. {8} 


Part One 


Good, Evil, and Christianity 


Catholicism 


Myatt's views about Catholicism are relevant to both his understanding of the religion of Christianity and 
the development of his philosophy of pathei-mathos, and are summarized in Part One of In Defence Of 
The Roman Catholic Church: 


“why does someone who has developed a somewhat paganus weltanschauung - the mystical 
individualistic numinous way of pathei-mathos - now defend a supra-personal organization such 
as the Roman Catholic Church? Because | from personal experience appreciate that for all its 
many faults - recent and otherwise - and despite my disagreement regarding some of its 
teachings it still on balance does, at least in my fallible opinion, presence - as it has for centuries 
presenced - aspects of the numinous and which presencing has over centuries, again in my 
fallible opinion, had a beneficial affect on many human beings." 


In Part Two of that text, his personal experience of Catholicism and his understanding and scholarly study 
of Christianity are evident, as in his comprehensive footnotes to the quotation below and which footnotes 
are included here for completeness: 


<begin quotation> 

“Two of the guiding practical principles of living as a Roman Catholic seem to me, on the basis of 
personal experience and fallible understanding, to be expiation and penance, related as they are 
to what was termed the Sacrament of Confession - now re-named the Sacrament of Penance and 
Reconciliation - and thence related to one of the founding principles of the Roman Catholic 
Church: that an ordained Priest has the religious authority [1] to give absolution for the "sins" [2] 
a person has committed, and the authority to specify what penance is required for expiation, but 
which absolution is dependant on the person making a full and truthful confession and being 
repentant. 


Such personal confession, penance, and expiation, are evidential of how a practising Catholic 
interacts with the Divine and is thus personally reminded of what is spiritual, eternal, numinous, 
and beyond the causal everyday world." 


[1] Qv. John 20:22-23, 


AGBETE TvVEDUA AYLOV AV TLUWV AMATE TAC AUaPTLAC APEWVTAL AVTOIC AV TLUWV KPATHTE 
KEKPATNHVTAL 


Receive Halig Spiritus: if you release anyone from their errors, they are released; if you 
hold onto them, they are held onto. 


In regard to the term Spiritus, in my commentary on John 1:31 | wrote: 


TO mvEdUa. Almost without exception, since Wycliffe's Bible the Greek here has been 
translated as "the spirit", although the ASV [the Anglo-Saxon Version] has gast (gast of 
heofenum), whence the later English word 'ghost'. However, given what the terms 
‘spirit’ and 'ghost' - both in common usage, and as a result of over a thousand years of 
Christian exegesis - now impute, it is apposite to offer an alternative and one which is 
germane to the milieu of the Gospels or which at least suggests something of the 
numinosity presenced, in this instance, via the Gospel of John. 


Given that the transliteration pnuema - with its modern association with terms such as 
pneumatic - does not unequivocally suggest the numinous, | have chosen spiritus, as 
referenced in respect of gast in Wright's Anglo-Saxon And Old English Vocabularies. 


In regard to the translation Halig Spiritus, in my commentary on John 5:33 | wrote: 


| have here used the Old English word Halig - as for example found in the version of 
John 17.11 in the Lindisfarne Gospel, 'Du halig feeder' - to translate @ytoc rather than 
the later word 'holy' derived as that is from halig and used as it was by Wycliffe in his 
1389 translation of this phrase, "in the Hooly Gost", which itself echoes the ASV, "on 
Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the conventional 'with the Holy Spirit’ - 
may thus express something of the numinosity, and the newness, of the original Gospel, 
especially as the word 'holy' has been much overused, imputes particular meanings 
from over a thousand years of exegesis, and, latterly in common parlance, has become 
somewhat trivialized. 


[2] As | have noted in several essays, and in my translation of the Gospel of John, | prefer to 
translate the Greek term Guaptia not by the conventional 'sin' but rather by 'error' or 'mistake’'. 


As | wrote in the essay Exegesis and Translation, 


One of the prevalent English words used in translations of the New Testament, and one 
of the words now commonly associated with revealed religions such as Christianity and 
Islam, is sin. A word which now imputes and for centuries has imputed a particular and 
at times somewhat strident if not harsh moral attitude, with sinners starkly contrasted 
with the righteous, the saved, and with sin, what is evil, what is perverse, to be shunned 
and shudderingly avoided. One of the oldest usages of the word sin - so far discovered - 
is in the c. 880 CE translation of the c. 525 CE text Consolatio Philosophiae, a translation 
attributed to King Alfred. Here, the Old English spelling of syn is used: 


beet is swide dyslic & swide micel syn beet mon bes wenan scyle be Gode 


The context of the original Latin of Boethius is cogitare, in relation to a dialogue about 
goodness and God, so that the sense of the Latin is that it is incorrect - an error, wrong 
- to postulate/claim/believe certain things about God. There is thus here, in Boethius, as 
in early English texts such as Beowulf, the sense of doing what was wrong, of 
committing an error, of making a mistake, of being at fault; at most of overstepping the 
bounds, of transgressing limits imposed by others, and thus being 'guilty' of such an 
infraction, a sense which the suggested etymology of the word syn implies: from the 


Latin sons, sontis. Thus, this early usage of the English word syn seems to impart a 
sense somewhat different from what we now associate with the word sin, which is why 
in my translation of John, 8.7 | eschewed that much overused and pejorative word in 
order to try and convey something of the numinous original: 


So, as they continued to ask [for an answer] he straightened himself, saying to 
them: "Let he who has never made a mistake [ Avayaptntoc | throw the first 
stone at her." 


wo 62 émévEevov EOWTHVTEC AUTOV, &VEKUWEDV Kal EimEV AUTOIC: 6 AVALAPTHTOG 
DUWV TEWTOC ET’ AVTHV BAAETW ALBov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan preacher might, and as if he is 
morally superior to and has judged the sinners. Instead, he is rather gently and as a human 
pointing out an obvious truth about our human nature; explaining, in v.11, that he has not 
judged her conduct: 


f) 6& cinev- obbeic, KOpLE. Einev 52 6 INnoodc: OSE EyW CE KATAKPiVW-: MOPEKOD, ANd TOD 
VOV UNKETL QUAPTAVE 


[And] she answered, No one, my Lord. Whereupon Jesus replied "Neither do | judge 
[kKatakpivw] you, therefore go, and avoid errors such as those." 


The essay is available at https://davidmyatt.wordpress.com/2013/04/26/exegesis-and-translation/ 
and was included as an Appendix to my Mercvrii Trismegisti Pymander. 


ooo 


<end quotation> 


Myatt goes on to explain what he means by how ‘a practising Catholic interacts with the Divine and is 
thus personally reminded of what is spiritual, eternal, numinous'’, 


"This personal - and via the Confessional, this priestly - connexion to the Divine, with the 
attendant penitence, penance, personal expiation, seems to me to have been somewhat 
neglected when non-Catholics, and even some Catholics, criticize the Roman Catholic Church [...] 


That is, such criticism is secular; based on what is temporal, causal, such as some secular law or 
some personal emotive reaction, with the spiritual - the eternal - dimension to mortal life 
unconsidered. Which spiritual dimension is for Catholics based on allowing for personal expiation 
by spiritual means such as confession, penitence, and penance [...] 


For judgement according to such a Spiritual dimension was, rightly or wrongly, often considered 
more important than secular recompense and secular punishment." 


His argument being that, in judging the actions of a person, "the application of certain spiritual 
considerations" were, in the past, more important that secular ones because they are based "on the belief 
in the Eternal Life - in Heaven or in Hell - which awaits all mortals, one portal to such an Eternal Life in 
Heaven being, according to Catholic faith, the sacrament of confession." 


He expands on this in Part Three - Two Metaphysical Contradictions Of The Modern West - writing that the 
expectations of the Cathodic Church, as in a letter written by Pope Francis, dated 1° de enero de 2019, in 
this era now seem to be: 


"that secular justice - as understood and as implemented by the State - has a higher priority 
than judicium divinum, the divine justice of God or of the gods." 


For centuries, the Cathodic Church taught the primacy of divine justice, and that in his view 


"the move toward the change [Pope Francis] suggests is in part at least placatory, in conformity 
with our epoch with its powerful secular Media and its powerful modern secular States; and 
second that the religious, the numinous, the spiritual, balance presenced for millennia by 
aspects of the Roman Catholic Church - the devotion to the sacred over and above the secular - 
is continuing to be lost within the Roman Catholic Church, with judicium divinum and the secular 
justice of some State now apparently considered by the Pope as metaphysically equal." 


Such temperate views, based on experience and study, are also evident in his Questions of Good, Evil, 


Honour, and God where Myatt asks important ethical, philosophical, questions including whether "the 
definitions and thence the theology and epistemology and the morality of religions, over millennia, 
enabled more and more of us to avoid doing or causing what is bad," and "does jurisprudence - and 
thence The State - offer an acceptable alternative" and whether or not we as a species can change 
without "a belief in some reward or the threat of punishment - be such karmic, eschatological, or deriving 
from something such as a State." 


Good And Evil 


In his Questions of Good, Evil, Honour, and God Myatt begins his analysis of the Christian answers by 
asking what is meant by the phrase ylwWOoKOVTEG KQAOV Kal MovNnpdv in Genesis 3.5 which is 
conventionally translated as "knowing good and evil". 


He suggests that this presumes a theological ideation such as ‘the forces/realm of good’ contrasted with 
‘the forces/realm of evil’ as if they have an existence external to us and associated with, in the case of 
‘evil’, an entity 


"described in the Hebrew scriptures as a serpent and in LXX as 6qgtc, a mythological creature 
familiar to readers of Hesiod's Theogony and from myths and legends concerning the oracle at 
Delphi and the NvO@wv." 


Dissenting, Myatt asks whether, 


"in respect of this 'good and evil’, might the Greek of LXX - and the Hebrew text - suggest 
something other than such a theological ideation? That is, how might the Greek text have been 
understood in its time?" 


There follows a lengthy section about (i) the meaning of kKdAoc and movnpév, in resect of which he quotes 
Homer and Sophocles, and that ylwWoKovTtec KaAOv Kal Tovnpdov might suggest some contrast between 
what is beneficial/admirable/beautiful /noble/nonourable and what is wearisome/cowardly/dishonourable; 
(ii) the Hebrew of Genesis 3.5 - generally rendered as "Knowing tov and rah" - with tov suggesting 
pleasing, pleasant, beautiful, and rah adversity, unpleasant, harmful, injurious; and (iii) Genesis 8.21 
followed by Luke 6.43-5 in Greek with his own translation; and (iv) Aeschylus, Sophocles, and verses from 
Romans 12 and 13, again in Greek with his own translations. 


He concludes the section by writing that 


“what these examples reveal - and many other examples from Christian scripture could 
be adduced - is not abstract, impersonal, theological concepts of 'good' and ‘evil’ but 
rather something personal that individuals can relate to and understand, and it is 
tempting therefore to suggest that it was later, and theological, interpretations and 
interpolations which led to a harsh dichotomy, an apocalyptic eschatology, a 'war' 
between an abstract 'good' and ‘evil’, and that with such interpretations and 
interpolations - much in evidence in the persecution of alleged heretics - the simple 
gospel message of the health of love was somehow lost for a while, to be, later on, re- 
expressed by people such as William Penn, who wrote, in his Some Fruits of Solitude, 
"Let us then try what love can do." 


Moving on to the Muslim view, he provides quotations from the Koran in Arabic followed by his own 
"fallible interpretations of meaning" in English, knowing from his Muslim years not to describe them as 
‘translations’. 


He quotes Surah 5, Ayah 100, Surah 2, Ayah 267, and Surah 2, Ayah 267, the latter of which interprets: 


"From what We give you from the earth and from the good things you have earned - disburse; 
but do not look toward disbursing those defective things, which you would never take [for 
yourself] unless your eyes were closed." 


His view is that 


"as with the New Testament, what these examples reveal - and many other examples could be 
adduced - is not abstract concepts of 'good' and ‘evil’ but rather something that is 
understandable by individuals and related to themselves and the world around them." 


In his The Way Of Jesus of Nazareth: A Question Of Hermeneutics? {9} he expands upon his statement 


that "the simple gospel message of the health of love was somehow lost for a while" by referencing his 
translation of the Gospel of John and concluding that: 


What emerges from my own translation - that is, from my particular ‘interpretation of meaning’ 
of the Gospel According To John - is rather reminiscent of what individuals such as Julian of 
Norwich, George Fox, and William Penn wrote and said about Jesus and the spiritual way that the 
Gospels in particular revealed. This is the way of humility, of forgiveness, of love, of a personal 
appreciation of the divine, of the numinous; and a Spiritual, interior, way somewhat different 
from supra-personal moralistic interpretations based on inflexible notions of 'sin' and thus on 
what is considered 'good' and what is considered ‘evil’. 


Hence why he writes that the Gospel of John "contains certain truths not only about our physis as human 
beings but also about our relation to Being, to the divine, to the numinous." 


Thus for Myatt the Gospel of John forms part of what he terms 'the culture of pathei-mathos' {10} with 
their being 


"in this culture of pathei-mathos a particular ethos: the tone of harmony, &pyuovin; of a natural 
balance, or rather of how certain human actions are hubris - UBptc - and not only disrupt this 
needful harmony but also cause or contribute to suffering. Of the importance, and perhaps the 
primacy, of human love; of how Eris is the child of Polemos and Hubris, and of how a lovelorn 
Polemos follows Hubris around, never requited. Of how the truths of religions and spiritual ways 
are, in their genesis, basically simple, always numinous, and most probably the same: guides to 
living in such a way that we can rediscover the natural balance, appreciate the numinous, and 
avoid hubris. 


In Part Three of Questions of Good, Evil, Honour, and God - subtitled Religion, Law, and The Reformation 
of Individuals - Myatt describes how all this, and his analysis Part Two of Islamic and Western 
jurisprudence, and of the modern State, relates to his philosophy of pathei-mathos. For the culture of 
pathei-mathos: 


"not only provides, as does the modern State, a perspective (and a teleology) unrelated to the 
judgement of a supreme deity and the promise of an after-life, but also points us toward answers 
rather different from those provided by proponents of the State, of liberal democracy, and of a 
jurisprudence concerned with international law and codifying and criminalizing what politicians, 
and/or some political theory, ideology, dogma, or agenda, deem to be bad. 


For what that culture provides is an understanding of how all forms - be they considered political, 
or codified ideologically or in the form of a dogmatic hierarchical religion - have caused suffering, 
or do cause suffering sooner or later, because they are judgemental, supra-personal; and that 
such suffering is unjustified because it is individual human beings and indeed the other life with 
which we share this planet who and which are important; and that to alleviate and to prevent 
and remove the causes of suffering is necessary because a manifestation of what is good; that 
is, a manifestation of reasoned, balanced, compassionate, personal judgement, and of that 
learning, that knowledge, the insights, that personal experience of conflict, war, disaster, 
tragedy, havoc, violence, hatred, and pain, have taught and revealed to individuals for some 
three thousand years." 


Which, in his words, leads to 


"an understanding of (i) how good and bad are not ‘out there’ and cannot be manifest or 
assumed to be manifest in some form, by some ideation, or in 'them' (the others), without 
causing or contributing to or being the genesis of suffering, but instead are within us as 
individuals, a part of our nature, our character, our @botc, and often divergently expressed; and 
(ii) of how, in my view at least, personal honour and not a codified law, not a jurisprudence, is 
the best, the most excellent, way to define and manifest this 'good', with honour understood, as 
in my philosophy of pathei-mathos, as an instinct for and an adherence to what is fair, dignified, 
and valourous." 


This relates to his understanding of honour as described in the The Numinous Balance of Honour section 
of chapter VI of his The Numinous Way Of Pathei-Mathos. {11} 


Which understanding, as with most of his philosophy of pathei-mathos, {12} he frames in terms of 
classical rather than modern philosophy and thus uses ancient Greek terms: 


"In many ways, the personal virtue of honour, and the cultivation of wu-wei, are - together - a 
practical, a living, manifestation of our understanding and appreciation of the numinous; of how 
to live, to behave, as empathy intimates we can or should in order to avoid committing the folly, 
the error, of UBptc, in order not to cause suffering, and in order to re-present, to acquire, 
&pyovin. For personal honour is essentially a presencing, a grounding, of wuxn - of Life, of our 
@voltc - occurring when the insight (the knowing) of a developed empathy inclines us toward a 
compassion that is, of necessity, balanced by oW@poveiv and in accord with dikn." 


Myatt's understanding of honour as a personal presencing of the numinous and a consequence of 
empathy - that is, his understanding of good and evil - may be said to be one ultimately based on 
experience. For his philosophy: 


"is not a conventional, an academic, one where a person intellectually posits or constructs a 
coherent theory - involving ontology, epistemology, ethics, and so on - often as a result of an 
extensive dispassionate study, review, or a criticism of the philosophies or views, past and 
present, advanced by other individuals involved in the pursuit of philosophy as an academic 
discipline or otherwise. Instead, the philosophy of pathei-mathos is the result of my own pathei- 
mathos, my own learning from diverse - sometimes outré, sometimes radical and often practical 
- ways of life and experiences over some four decades; of my subsequent reasoned analysis, 
over a period of several years, of those ways and those experiences; of certain personal 
intuitions, spread over several decades, regarding the numinous; of an interior process of 
personal and moral reflexion, lasting several years and deriving from a personal tragedy; and of 
my life-long study and appreciation of Hellenic culture." 


Which brings us to the core of that experience, the concept of honour, and how experience and his 
learning from experience caused him to refine it over the decades. From being a codified part of his 
extremist ideology to being a manifestation, a personal understanding, of the essence of 'the human 
culture of pathei-mathos'’. 


This was the ‘inner struggle’ described in his autobiography Myngath, {13} during which Myatt's 
perception of honour and duty would be changed. 


Part Two 
Extremism, War, And Honour 


In his old writings as a neo-nazi ideologist (1984-1998) and, later (2001-2008) as a Muslim apologist for 
al-Qaeda and the Taliban, Myatt eulogized Kampf and Jihad, and the role of "the warrior". {14} 


This began to change when a personal tragedy led him to his question his extremist past and extremism 
in general; a questioning he wrote about in his semi-autobiographical 2013 book Understanding and 
Rejecting Extremism: A Very Strange Peregrination. {8} 


A passage from that book provides the necessary personal and philosophical context, and a passage | 
quote in full since it also explains the genesis of his understanding of suffering, of the inhumanity of war, 
and of extremism in general: 


"| have - fully knowing my past hubris, the suffering | have caused, and aware of my manifold 
errors and mistakes over four decades - a great respect for other religions and spiritual ways, 
and aware as | am how they each in their own manner, express, have expressed, or are 
intimations of, the numinous. For instance, | have come to appreciate, more and more over the 
past few years, the numinosity of the sacred music of the Christian Church (especially 
Catholicism), from before Gregorian chant to composers such as Byrd, Dowland, Lassus, to 
Palestrina, to Phillipe de Monte, and beyond. So much so that such sacred music is now the only 
music | can listen to, out of choice, redolent as it is, has become, for me, of the beautiful, of 
humility, of tragedy, of a sacred suprapersonal joy, of what is or can be divined through 
contemplative prayer. A remarkable treasure of culture, of pathei-mathos... 


Without such religious, such spiritual, such organized, reminders, daily or weekly - that is, 
without prayer and without what is perhaps the best that religions and spirituality manifest - how 
do we balance another need of ours? That need to cause suffering and cry havoc, and a need 
whose genesis, perhaps, resides in our desire to be, to express, to re-affirm the separation-of- 


otherness, manifest as this is and has been in our own self-importance, our egoism, our greed; 
and in our belief that 'we', our assumed or our assigned category, are better than, superior to, 
‘'them', the others: that 'we' are 'right' or have right on our side while 'they' do not and are 
wrong, leading as such belief so often does and so often has done to conflict and war and to us 
treating 'the others’ in a dishonourable, uncompassionate, way because we, or those we follow 
and obey, have dehumanized 'them’. For | now incline toward the view that without such 
categorization, such assumptions - such a prejudice, such a belief - about 'us' and 'them', 
without such greed, such self-interest, and such a need to express, to manifest, importance, then 
war and suffering-causing armed conflict are not possible. 


Is humility, therefore and as most religions and spiritual ways inform us, a necessity for us, as 
human beings? And if so, then how to manifest such humility, to be reminded of such a need, if 
we, aS | now, personally have no expectation of or belief in God, or in Allah - in Heaven or Jannah 
- or in gods, or even in mechanisms such as rebirth and karma? Such questions have greatly 
occupied me for the past three years. 


Given what | have intuited about our human nature - what many others have intuited or 
discovered over millennia - and what | believe | may have learned from my own pathei-mathos, | 
feel humility is indeed a necessity for us, as a means of guiding us toward avoiding causing 
suffering; as a means of placing our own life in the cosmic perspective of Life. That is, as a 
means of appreciating our nature as fallible, error-prone, beings who have the ability, the 
character, to not only refrain from committing the error of hubris but to also rationally 
understand why hubris is an error and what the numinous may be, beyond ideations and beyond 
the myths, the allegories, the spiritualities, the words, that we have used and do use in order to 
try and express it. 


As to how to manifest humility - sans religions, sans prayer to a deity or deities, (etcetera) - | 
admit | do not know, although my [philosophy of pathei-mathos] is my attempt to find, and to try 
and express, some answers. Fallible answers such as the importance, the numinosity, of personal 
love; fallible answers such as empathy, and the knowing, the understanding, of others (and of 
ourselves) that empathy provides and of how such empathy and such empathic knowing is and 
can only be personal." 


Here we have, in what he termed the separation-of-otherness, the basis for his philosophy of pathei- 
mathos: (i) pathei-mathos, (ii) the knowledge provided by empathy, and (iii) that this knowing is personal 
and thus cannot form the basis for anything supra-personal such as a political ideology or a religion. 


As he explains in that Part One of Understanding and Rejecting Extremism: 


[A]ll extremists accept - and all extremisms are founded on - the instinctive belief or the axiom 
that their cherished ideation(s) or abstraction(s) is or are more important, more valuable, than 
the individual and the feelings, desires, hopes, and happiness, of the individual. The extremist 
thus views and understands the world in terms of abstractions [...] 


The abstractions of extremism are manifest in the ideology, which posits or which attempts to 
explain (however irrationally and intolerantly) some ideated form, some assumed or believed in 
perfect (ideal) form or category of some-thing, and which ideated form is or can be or should be 
(according to the ideology) contrasted with what is considered or assumed to be its 'opposite' 


[...] 


The individual, extremist or otherwise, is therefore required to accept - be subservient to - the 
judgement that the ideology asserts, or which some ideologue proclaims, is correct; for all 
ideologies denigrate or require (overtly or otherwise) the suspension of individual judgement 
either in favour of the collective, 'correct', ideological one, or in favour of the judgement of some 
leader, ideologue, or some ‘higher authority’. 


What his own pathei-mathos and that of others revealed was: 


"a quite simple truth; that what is wrong is causing or contributing to suffering, and that, with (at 
least in my admittedly fallible opinion) one exception and one exception only we cannot now 
(again, at least in my admittedly fallible opinion) morally justify intentionally causing or 
contributing to the suffering of any living being. 


How many more centuries - or millennia - will we need? To learn, to change, to cease to cause 
such suffering as we have for so many millennia caused. 


My own life - of four decades of suffering-causing extremism and personal selfishness - is, most 
certainly, just one more example of our manful capacity to be stupid and hubriatic. To fail to 
learn from the pathei-mathos of human culture, even though | personally had the advantages of 
a living in diverse cultures and of a 'classical education’, and thus was taught or became familiar 
with the insights of Lao Tzu, of Siddhartha Gautama, of Jesus of Nazareth, of Sappho, Sophocles, 
Aeschylus, Cicero, Livy, Marcus Aurelius, Dante Alighieri, Jane Austen, Charles Dickens, TS Eliot, 
EM Forster, and so many others; and even though | had the opportunity to discover, to 
participate in, and thus felt, the numinosity, the learning, inherent in so many other things, from 
plainchant to Byrd, Dowland, Palestrina, Tallis, to JS Bach and beyond. And yet, despite all these 
advantages, all these chances to learn, to evolve, | remained hubriatic; selfish, arrogant, in thrall 
to ideations, and like so many men somewhat addicted to the joy, to the pleasures, of Kampf, 
placing pursuit of that pleasure, or some cause, or some ideation, or my own needs, before loved 
ones, family, friends. Only learning, only finally and personally learning, after a death too far." 


Honour And Empathy 


During Myatt's National Socialist years his perception of honour was of it as "the natural instinct for 
nobility made conscious and this is done through a Code of Honour" {15} which laid down rules of 
behaviour such as being reserved in public and not given to displays of emotion." 


During his "inner struggle" between 2006 and 2009 such an impersonal written codification with its rules 
or commandments was at odds with the individual learning inherent in the culture of pathei-mathos: 


"One uncomfortable truth from which even | with all my sophistry could not contrive to hide from 
myself, even though | tried, for a while. The truth that | am indebted. That | have a debt of 
personal honour to both Fran and to Sue, who died - thirteen years apart - leaving me bereft of 
love, replete with sorrow, and somewhat perplexed. A debt to all those other women who, over 
four decades, | have hurt in a personal way; a debt to the Cosmos itself for the suffering | have 
caused and inflicted through the unethical pursuit of abstractions. 


A debt somehow and in some way - beyond a simple remembrance of them - to especially make 
the life and death of Sue and Fran worthwhile and full of meaning, as if their tragic early dying 
meant something to both me, and through my words, my deeds, to others. A debt of change, of 
learning - in me, so that from my pathei- mathos | might be, should be, a better person; 
presencing through words, living, thought, and deeds, that simple purity of life felt, touched, 
known, in those stark moments of the immediacy of their loss. 


But this honour, | have so painfully discovered, is not the abstract honour of years, of decades, 
past that | in my arrogance and stupid adherence to and love of abstractions so foolishly 
believed in and upheld, being thus, becoming thus, as | was a cause of suffering. No; this instead 
is the essence of honour, founded in empathy; in an empathy with and thus a compassion for all 
life, sentient and otherwise. This is instead a being human; being in symbiosis with that-which is 
the essence of our humanity and which can, could and should, gently evolve us." {16} 


In 2014 he expressed his understanding more philosophically, writing that personal honour 


"oresences the virtues of fairness, tolerance, compassion, humility, and eDta& (a - as (i) a natural 
intuitive (wordless) expression of the numinous (‘the good', 5{kn, ouumdOEta) and (ii) of both 
what the culture of pathei-mathos and the acausal-knowing of empathy reveal we should do (or 
incline us toward doing) in the immediacy of the personal moment when personally confronted 
by what is unfair, unjust, and extreme. 


Of how such honour - by its and our @vUotc - is and can only ever be personal, and thus cannot be 
extracted out from the ‘living moment’ and our participation in the moment; for it is only through 
such things as a personal study of the culture of pathei-mathos and the development of the 
faculty of empathy that a person who does not naturally possess the instinct for 5{kn can 
develope what is essentially 'the human faculty of honour’, and which faculty is often 
appreciated and/or discovered via our own personal pathei-mathos." {17} 


This "cannot be extracted out from the living moment" also applies to empathy since 


“empathy is a human faculty mean that the apprehension is wordless and personal and cannot 
be extrapolated beyond, or abstracted out from, the individual without losing some or all of its 
numinosity since the process of denotatum - of abstraction - devolves around the meanings 


assigned to words, terms, and names, and which meanings can and do vary over causal time 
and may be (mis)interpreted by others often on the basis of some idea, or theory, or on some 
comparative exegesis." {18} 


Furthermore, when asked in a 2022 interview: 


"You appear to have forged an existential crucible from which many now draw inspiration. How 
would you like to see that inspiration embodied in the lives of those who look up to you?" {19} 


Myatt's answer was: 


"Just as my fallible understanding is that honour cannot be abstracted from a personal moment 
to become some sort of principle or guide, so my similar fallible understanding is that a person 
who learns by means of pathei-mathos cannot be or rather should not become such a guide or 
even an example and certainly should not assume any sort of guiding role." 


In the same interview when asked where does he philosophically situate his own paganus 
weltanschauung, he replied: 


"| do not situate my weltanschauung anywhere in terms defined or believed or discussed by 
others, ancient or modern, because it is just my weltanschauung, born from various experiences 
and the loss of loved ones, and nurtured by working and living on a farm in England, by solitary 
walks along a sea-shore and in the hills and deciduous woods of English Shires." 


Which answers express the raison d'étre of his philosophy: the personal pathei-mathos of one person and, 
as he also says in that 2022 interview, his "attempt at expiation". 


Conclusion 


Those answers in that 2022 interview return us to where we began: with his defence, based on personal 
experience, of Catholicism, and with his 2013 text Religion, Empathy, and Pathei-Mathos, the first chapter 
of which, titled Numinous Expiation, invokes the dilemma he faced when confronting his extremist past: 


"One of the many problems regarding my own past which troubles me - and has troubled me for 
a while - is how can a person make reparation for suffering caused, inflicted, and/or 
dishonourable deeds done. For, in the person of empathy, of compassion, of honour, a 
knowledge and understanding of dishonour done, of the suffering one has caused - perhaps 
before one became such a person of compassion, honour, and empathy - is almost invariably the 
genesis of strong personal feelings such as remorse, grief, and sorrow. The type of strong 
feelings that Christopher Marlowe has larbus, King of Gaetulia, voice at the end of the play The 
Tragedie of Dido Queene of Carthage, written c.1587: 


Cursed larbas, die to expiate 
The grief that tires upon thine inward soul. 


One of the many benefits of an organized theistic religion, such as Christianity or Islam or 
Judaism, is that mechanisms of personal expiation exist whereby such feelings can be placed in 
context and expiated by appeals to the supreme deity. In Judaism, there is Teshuvah culminating 
in Yom Kippur, the day of expiation/reconciliation. In Catholicism, there is the sacrament of 
confession and penance. In Islam, there is personal dua to, and reliance on, Allah Ar-Rahman, Ar- 
Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong deeds done, 
often in the form of propitiation; the offering of a sacrifice, perhaps, or compensation by the 
giving or the leaving of a valuable gift or votive offering at some numinous - some sacred and 
venerated - place or site." 


The only answers Myatt could find were his pagan philosophy of pathei-mathos {3} and his writings about 
rejecting extremism. That certain academics and persons of a particular political persuasion have 
prejudicially rejected his answers surely reveals something significant about them. 


Rachael Stirling 
January 2023 
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The Question Of David Myatt And Expiation 


One of the central themes of David Myatt's extensive post-2012 writings is expiation; of finding some means by which 
the mistakes of his past, of his forty or so years of political and religious extremism, may be offset or recompensed. 
Myatt, in his 2013 text Religion, Empathy, and Pathei-Mathos: Spirituality, Humility, and A Learning From Grief, {1} 
devotes a whole chapter to expiation and his concerns, writing that: 


One of the many problems regarding my own past which troubles me - and has troubled me for a while - is 
how can a person make reparation for suffering caused, inflicted, and/or dishonourable deeds done. For, in 
the person of empathy, of compassion, of honour, a knowledge and understanding of dishonour done, of the 
suffering one has caused - perhaps before one became such a person of compassion, honour, and empathy - 
is almost invariably the genesis of strong personal feelings such as remorse, grief, and sorrow [...] 


One of the many benefits of an organized theistic religion, such as Christianity or Islam or Judaism, is that 
mechanisms of personal expiation exist whereby such feelings can be placed in context and expiated by 
appeals to the supreme deity. In Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament of confession and penance. In Islam, there is 
personal dua to, and reliance on, Allah Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong deeds done, often in the 
form of propitiation; the offering of a sacrifice, perhaps, or compensation by the giving or the leaving of a 
valuable gift or votive offering at some numinous - some sacred and venerated - place or site [...] 


All such religious mechanisms of expiation, whatever the theology and regardless of the motivation of the 
individual in seeking such expiation, are or can be cathartic; restorative, healing. But if there is no personal 
belief in either a supreme deity or in deities, how then to numinously make reparation, propitiation, and thus 
to not only expiate such feelings as remorse, grief, and sorrow but also and importantly offset the damage 
one's wrong actions have caused, since by their very nature such suffering-causing actions are UBptc and not 
only result in harm, in people suffering, but also upset the natural balance. In truth, | do not know the answer 
to the question how to so numinously make reparation, propitiation. | can only conject, surmise [...] 


In relation to his own beliefs, or lack of them, the important section is: 


"if there is no personal belief in either a supreme deity or in deities, how then to numinously make 
reparation, propitiation, and thus to not only expiate such feelings as remorse, grief, and sorrow but also and 
importantly offset the damage one's wrong actions have caused." {1} 


The answer he apparently settles on is to write about his past, about his regrets, about his decades of extremism; and 
how he came to reject such extremism, political and religious; with his philosophy of pathei-mathos being, for him, 
expiative: 


"IN a very personal sense, my philosophy of pathei-mathos is expiative, as are my writings concerning 


extremism, such as my Understanding and Rejecting Extremism: A Very Strange Peregrination." {2} 


"After 2006, | increasingly felt compelled to develope [that philosophy] in expiation, in search of answers, 
and in an effort to understand myself, my extremist pasts, and the suffering | finally came to realize | had 
caused. {3} 


Never Forgive? 


Are such expiative writings by Myatt sufficient? His many political enemies do not believe so, for one or more of the 
following reasons. Firstly, because of their ideological axiom "never forgive, never forget" which in practice, on the 
human level, means that they are unable or unwilling to forgive him, and can be vindictive, vengeful, with hatred and 
prejudice motivating their actions and their deeds. 


Secondly, because their prejudice and hatred motivates many of them to believe his post-2012 writings are lies, a 
deception. Thirdly, because of their zealous certitude that he, despite his denials, is Anton Long and the founder of the 
occultic Order of Nine Angles (O9A, ONA) and has never publicly condemned it or its policies such as support for the 
‘culling’ of certain humans. 


In respect of such people Myatt wrote, in 2012, 


"are those who in the past have prejudged me - who have written about me as a violent extremist - 
accepting of individual change, of the virtues of reformation and pardonance? [...] Are they open to the 
possibility of my change and reformation? Or will they continue with ‘the party line' and thus continue to 
insist that |am some sinister person whose recent mystical writings are just some sort of diabolical ploy? 


More interestingly (perhaps) could my career as an extremist have been brought to an earlier end had one or 
some of my opponents taken the trouble to get to know me personally and rationally revealed to me the 
error of my suffering-causing, unethical, extremist ways? Perhaps; perhaps not - | admit | do not know. | do 
know, however, how my personal interaction with, and the ethical behaviour of, the Police | interacted with 
from the time of my arrest by officers from SO12 in 1998, permanently changed (for the better) my attitude 
toward the Police." {4} 


Two years later he would write: 


"| harbour no resentment against individuals, or organizations, or groups, who over the past forty or so years 
have publicly and/or privately made negative or derogatory comments about me or published items making 
claims about me. Indeed, | now find myself in the rather curious situation of not only agreeing with some of 
my former political opponents on many matters, but also (perhaps) of understanding (and empathizing with) 
their motivation; a situation which led and which leads me to appreciate even more just how lamentable my 
extremism was and just how arrogant, selfish, wrong, and reprehensible, | as a person was, and how in many 
ways many of those former opponents were and are (ex concesso) better people than | ever was or am. 


Which is one reason why | have written what | have recently written about extremism and my extremist past: 
so that perchance someone or some many may understand extremism, and its causes, better and thus be 
able to avoid the mistakes | made, avoid causing the suffering | caused; or be able to in some way more 
effectively counter or prevent such extremism in the future." {5} 


In respect of founding a covert Occult group in the 1970s, Myatt's explanation has always been that his purpose was 
for it to be used to aid National Socialism, and which explanation is both explicit and expressive of his extremist, 
immoral and fanatical belief at the time that any means were justified in the political and revolutionary struggle he 
believed in and was then fighting: 


"In respect of covert action, | came to the conclusion, following some discussions with some C88 members, 
that two different types of covert groups, with different strategy and tactics, might be very useful in our 
struggle and thus aid us directly or aid whatever right-wing political party might serve as a cover for 
introducing NS policies or which could be used to advance our cause. These covert groups would not be 
paramilitary and thus would not resort to using armed force since that option was already covered, so far as | 
was then concerned, by C88. 


The first type of covert group would essentially be a honeytrap, to attract non-political people who might be 
or who had the potential to be useful to the cause even if, or especially if, they had to be 'blackmailed’ or 
persuaded into doing so at some future time. The second type of covert group would be devoted to 
establishing a small cadre of NS fanatics, of 'sleepers', to - when the time was right - be disruptive or 
generally subversive. 


Nothing came of this second idea, and the few people | recruited during 1974 for the second group, migrated 
to help the first group, established the previous year. However, from the outset this first group was beset 
with problems for - in retrospect - two quite simple reasons, both down to me. First, my lack of leadership 
skills, and, second, the outer nature chosen for the group which was of a secret Occult group with the 'offer', 
the temptation, of sexual favours from female members in a ritualized Occult setting, with some of these 
female members being 'on the game’ and associated with someone who was associated with my small gang 
of thieves." {6} 


In effect, Myatt is concatenating his founding of an Occult movement, which he does not name, with his political and 
religious extremism and with his rejection of all extremism with the result, although unstated, that he apparently 
considers such a manifestation of Occultism as just another extremism. Perhaps unsurprisingly this concatenation does 
not satisfy his political opponents, and Myatt was asked about this in regard to his past as a neo-nazi in a 2022 
interview: 


RS: Yet your many vociferous politically motivated opponents have not accepted that you have rejected 
extremism with many still considering you a neo-nazi. Does that bother you? 


DM: No. For judging by their deeds and words they live in a different world from the one | now inhabit or 
rather that | now perceive. My perceiveration is a very local and personal one; of my locality, of Nature and 
its local emanations; of my relatives and friends and my interactions with and concern for them. That other 
world beyond - or should that be those other worlds beyond - this local personal world no longer concern me 
given my plenitude of past mistakes, my past hubriatic suffering-causing interference, and my recently 
discovered Uncertitude Of Knowing. 


They, those opponents, in comparison seem to have that Certitude Of Knowing that | for many decades had, 
breeding as it did and does prejudice, intolerance, hatred, and discouraging as it did and does empathy, 
forgiveness, and a personal Uncertitude Of Knowing. {7} 


In another interview he was asked a similar question: 


[T]hey claim you are still a neo-nazi; that what you write and have written since 2010 such as your 
autobiography should be treated with suspicion and not taken seriously; that unless you come out in public 
to attend some sort of 'media circus’ and directly answer their questions, they will never believe you. 


Myatt replied: 
ONnUl EyW, MaGetv BEAW TA 6vVTA KAL VOAOAL TAY TOUTWY MUO Kal YuMvat TOV BEdv: 


Such a seeking to apprehend such things is what now and for the past twenty or so years has occupied me 
[...] As for what they or others claim or believe about me now and the past, it is their burden howsoever 
brought-into-being, howsoever nurtured and howsoever it might be described by them or by others. {7} 


It is possible, therefore, to conclude, especially given their silence about Myatt's post-2012 writings about Christianity, 
that such opponents are acting in an intolerant way inconsistent with the message of the Christian gospels and what 
many, including Myatt, believe is the gospel message of forgiveness. 


Christianity And The Gospels 


To many it seems strange that the later Myatt, manifest in his post-2012 writings, would write positively about 

Christianity and especially about Catholicism, given the widespread and decades-long and often politically motivated 
accusations of him being a 'satanist'. These writings include his three-part In Defence Of The Roman Catholic Church, 
{8} Miserere Mei, Deus, {9} and his translation of and commentary of chapter one to five of the Gospel of John. {10} 


In this respect, a section in his Understanding and Rejecting Extremism: A Very Strange Peregrination is relevant: 


"| have - fully knowing my past hubris, the suffering | have caused, and aware of my manifold errors and 
mistakes over four decades - a great respect for other religions and spiritual ways, and aware as | am how 
they each in their own manner, express, have expressed, or are intimations of, the numinous. For instance, | 
have come to appreciate, more and more over the past few years, the numinosity of the sacred music of the 
Christian Church (especially Catholicism), from before Gregorian chant to composers such as Byrd, Dowland, 
Lassus, to Palestrina, to Phillipe de Monte, and beyond." {11} 


In his The Way Of Jesus of Nazareth he provides his interpretation of the Gospel of John: 


"What emerges from my own translation - that is, from my particular ‘interpretation of meaning’ of 
the Gospel According To John - is rather reminiscent of what individuals such as Julian of Norwich, 
George Fox, and William Penn wrote and said about Jesus and the spiritual way that the Gospels in 
particular revealed. This is the way of humility, of forgiveness, of love, of a personal appreciation of 
the divine, of the numinous; and a spiritual, interior, way somewhat different from supra-personal 
moralistic interpretations based on inflexible notions of 'sin' and thus on what is considered good 
and what is considered evil." {12} 


One of most recent writings expresses his feelings in regard to Christianity: 


"The liturgical season of The Passion is upon us again and | find myself appreciating once more how the 
numinous allegory of The Passion was presenced in liturgical music from the Graduale Christus Factus Est to 
Vittoria's Popule meus, quid feci tibi - ‘Ay.oc 6 Gedc, Aytoc ioxupdc, Aytoc aBdvatoc, EAENGOV Hac - to 
Scarlatti's Stabat Mater to JS Bach's St John and Matthew Passions. And | reminded so movingly of - when a 
monk - singing Tenebrae amid the flickering then extinguished light of candles... 


So much human suffering for so many millennia which the allegory of The Passion of Jesus of Nazareth 
reminded so many of, century after century; as it reminded me several times in the depths of my decades of 
extremism. In comparison with such numinous music, liturgical and otherwise, what is my own wordy 


weltanschauung of pathei-mathos worth? Very little it now seems to me, if anything at all." {13} 


However, so far his political opponents have not commented on, or possibly not read, such writings perhaps because, 
as | assume, they consider them just another part of the ‘diabolical ploy', the deception, they believe and claim are his 
post-2012 writings. Which silence is perhaps one more expression of their prejudice, hatred, and un-Christian attitude, 
although to many unbiased readers such writings are indicative of a person who is not only remorseful but able to 
understand and place his own life into a wider human perspective. 


A Lingering Influence 

That Myatt despite his post-writings and rejection of all extremism, political, religious, and Occult, has a lingering 
influence on extremists both neo-nazi and Occult, with for example "most of his neo-nazi writings are still essential 
reading in many militant far-right groups and circles" {14} may partly explain the ideological, ‘hard-line’, attitude of 
many of his opponents. 

Is such influence Myatt's fault or the fault of his opponents with their 'never forgive’ attitude and their prejudicial 
assumption that those post-2012 writings are a deception? Given that Myatt's post-2012 writings are voluminous and 
consistent in content over a period of ten years with his philosophy of pathei-mathos also consistent with his rejection 
of extremism, the logical answer would seem to be that it is such prejudicial ones, with their continual propagation of 
their unfounded allegations, who are at fault. 

Perhaps it will take several scholarly, unbiased, studies of those writings and that philosophy to redress the balance 
although given the current state of academia where certain matters are verboten such studies may be many decades 
in the future. 


Rachael Stirling 

June 2023 

{1} https://davidmyatt.files.wordpress.com/2018/03/religion-and-empathy. pdf 

{2} Some Questions For DWM, March 2014. https://davidmyatt.files.wordpress.com/2014/12/dwm-2014-questions.pdf 


Myatt's philosophy is outlined in the seventh edition of his The Numinous Way of Pathei-Mathos, 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf 


{3}The quotation is from page 72 of Myatt's 2013 autobiography Myngath. https://davidmyatt.files.wordpress.com 
/2013/04/david-myatt-myngath.pdf 


{4} A Matter Of Honour, https://davidmyatt.files.wordpress.com/2018/08/a-matter-of-honour.pdf 


{5} Pathei-Mathos - Genesis of My Unknowing, 2012, https://davidmyatt.wordpress.com/2012/06/23/pathei-mathos- 
genesis-of-my-unknowing/ 


{6} Ethos of Extremism, 2012, https://davidmyatt.files.wordpress.com/2017/10/ethos-extremism-extracts. pdf 


{7} An Uncertitude Of Knowing, Four Interviews With David Myatt, 2023. International Standard Book Number 
979-8394746574 


{8} https://davidmyatt.files.wordpress.com/2019/02/in-defence-rc-1.pdf 
{9} https://davidmyatt.wordpress.com/2013/03/10/miserere-mei-deus/ 


{10} His translation and commentary of chapters one to five of the Gospel of John is available at 
https://davidmyatt.files.wordpress.com/2017/10/gospel-of-john-1-5.pdf 


{11} Understanding and Rejecting Extremism, https://davidmyatt.files.wordpress.com/2022/10/david-myatt-rejecting- 
extremism. pdf 


{12} https://davidmyatt.wordpress.com/2017/09/30/the-way-of-jesus-of-nazareth/ 
{13} Tenebrae, April 2023. https://davidmyatt.wordpress.com/2023/04/06/tenebrae/ 


{14} Daniel Koehler. From Traitor to Zealot: Exploring the Phenomenon of Side-Switching in Extremism and Terrorism. 
Cambridge University Press, 2021. p.162 
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Scholarship And Primary Sources 


A study of primary sources is the scholarly, the civilized, way for an individual to understand, to acquire a learned 
knowledge of a subject, such as a philosophy or a weltanschauung be such a weltanschauung a spiritual or a religious 
one. Thus to understand in such an individual, civilized, way the religion of Christianity a detailed study of the four 
gospels in their original language is required since they are primary sources in respect of that religion given that 
Christian tradition considers them the oldest and most reliable sources. Similarly, to understand in such a way a 
philosophy such as that of Immanuel Kant a study of his writings, and his writings alone and in their original language 
is necessary, since to rely on the translations of others is to rely on the interpretation of those others, as is considering 
and giving weight to the opinions or the conclusions of others regarding Kant's philosophy. 


To be learned, to be a scholar in the traditional sense, is to have a profound knowledge gained by study. 


Scholarly (skp latli),a. [f Scuotar+-nr1,] 

Not in Johnson or Todd. 

Pertaining to, or characterizing, a scholar; befit- 
ting, or natural to, a scholar; learned, erudite. 


; Learned: 

2. Of a person; In early use, that has been 
taught; instructed, educated. In later use with nar- 
rowed sense: Having profound knowledge gained 
by study, esp. in language or some department of 
literary or historical science; deeply-read, erudite, 
Const. 22, tof. (Superseding the earlier Lenn.) 


Learned society: a society formed for the prosecution of 
some branch of learning orscience. __ 


However, in this era where the interpretations, the opinions, the often fallaciously made conclusions, of others are 
readily available by means of printed articles and books, by the Media, and by mediums such as the Internet, this 
scholarly, civilized, rational, slow way to acquire a balanced knowledge and understanding of a subject is a dying, 
unpopular, Creeft {1} even in academia. For the designation 'academic'’ in this era does not necessarily imply that a 
person who is employed in academia is learned, erudite, in a particular subject as for example the scholar Richard Jebb 
was erudite in Ancient Greek. Instead, it is often the case that a published work by a modern academic is not based on 
their own detailed scholarly research {2} using primary sources {3} but on the opinions, or the conclusions, of others, 
and thus often on fallacies such as Appeal to Authority. {4} 


The particular Craeft under consideration was, in the early decades of the twentieth century, practised by many if not 
most of what are now described as ‘intelligence’ or security service agencies but has become deprecated because as 
experience has revealed the political paymasters of such agencies do not want to be informed of what may contradict 
their political agenda and personal opinions but only of what may be politically or personally advantageous to them 
and their government, and if some analyst provides an inconvenient report then politicians, as they have done multiple 
times recently in regard to Western actions in Iraq and Afghanistan, have no hesitation in censoring or concealing or 
denying the truth in the belief that through manipulation of the Media that truth will 'go away’ or that certain 
documents will 'go missing’ or that it will be officially suppressed for fifty years or more under what is known, in Britain, 
as the fifty year rule. 


This deprecation of the scholarly Creeft is particularly evident in the case of Wikipedia. 
Wikipedia 


In the last decade or so the Internet articles which are collected together under the term Wikipedia - the so-called "free 
encyclopedia that anyone can edit" - have become the first and often the only source most people turn to find out 
about a subject or an event or a group or an individual partly because, given massive financial and other support to 
the Wikipedia Foundation from the corporate worldwide business Google (with an annual revenue, as of 2023, around 
US$200 billion) Wikipedia items always appear at the top of internet searches using Google Search as they invariably 
do when other 'search engines’ are used given the volume of traffic to Wikipedia generated by Google Search. 


But this support by Google comes at a cost, as evident in the criteria Wikipedia uses for what they regard as a 'reliable 


source’. Their criteria is to reject primary sources in favour of interpretive secondary and tertiary source material 
produced by established publishers or by news media (including digital, on-line ones) whose authors are regarded by 
the often anonymous editors of Wikipedia as authoritative about a subject simply because their items are published by 
such publishers and news media or have appeared elsewhere in the mass media. Thus opinion pieces by academics, 
by journalists and others which meet the Wikipedia criteria of being such secondary or tertiary sources provide the 
basis for Wikipedia articles even if the authors of cited books or articles commit fallacies such as the Appeal To 
Authority and the Fallacy of Incomplete Evidence and have not used primary sources as the basis for their conclusions. 


The consequence is that most of those using Wikipedia unknowing commit the fallacy of Appeal To Authority, relying as 
they do on the opinions and conclusions of others and thus on secondary and tertiary sources. 


This reliance on such a mass media source as Wikipedia is indicative of our era for two reasons. Firstly, because it is a 
radical departure from the civilized, rational, way of personally acquiring a balanced knowledge and understanding of a 
subject or a person by using primary sources or by searching for books and items written by those who are scholars 
and thus who have used primary sources and drawn conclusions based on logical reasoning. Secondly, because such 
reliance is invariably a reliance on what has become or appears to be the accepted public or Establishment opinion {5} 
about a subject or a person often based as such an opinion is on propaganda, and thus is an example of the fallacy of 
ad populum which is when a person ‘follows the crowd’ and believes or claims that because so many others have 
claimed or believe something it is probably true, as in the old proverb 'no smoke without fire’. 


Thus, far from being used by many to access knowledge of a scholarly nature, the Internet and digital resources such 
as Wikipedia are used by the majority to access what has become the accepted public or Establishment opinion about 
a subject or a person. 


A Modern Example 


In the matter of Wikipedia an example of their use of secondary and tertiary sources, and thus of opinion pieces by 
journalists, politicians, academics and others, is the article about the controversial modern figure David Myatt, former 
neo-nazi activist and ideologue, former Catholic monk, former supporter of bin Laden and the Taliban, and apparently 
now a reformed extremist who has developed a mystical philosophy centred around virtues such as compassion and 
empathy. 


The Wikipedia article relies almost entirely on secondary and tertiary sources; provides no link to Myatt's current 
weblog, and no quotations from his recent writings. Instead, it is dominated by the allegation of him being "the political 
and religious leader of the White nationalist theistic Satanist organization [the] Order of Nine Angles". 


As ‘'evidence' for this allegation the secondary and tertiary sources include mainstream published opinion pieces by 
antifascists and journalists; citations to reports and articles by government sponsored policy groups such as the 
Combating Terrorism Center at the Establishment-run West Point Military Academy; and academics such as Goodrick- 
Clarke and Senholt. 


Yet when examined, none of these secondary and tertiary sources provide any probative evidence for the accusations 
they make. Pertinent examples are: 


° The referenced report by the Combating Terrorism Center simply states that "the O9A is a occultist current founded 
by David Myatt in the late 1960s in the United Kingdom," with their only citation being a book by Nicholas Goodrick- 
Clarke. However, on examination, that cited book provides no evidence from primary sources. 


For Goodrick-Clarke's identification of Myatt as 'Anton Long’ - in his book Black Sun: Aryan Cults, Esoteric Nazism, and 
the Politics of Identity, NYU Press, 2003 - is solely based on his claim that Myatt was the author of a typescript titled 
Diablerie, a copy of which is in the British Library, General Reference Collection Cup.711/742, BNB GB9219567. 
However, he provided no evidence, no sources, for this claim of his, or for his other claims such as that "the ONA was 
founded by David Myatt" and that Myatt was "a long time devotee of satanism." 


Goodrick-Clarke also failed to research and provide any documentary evidence from primary sources regarding Myatt's 
life so that it could be compared to the life described in the Diablerie manuscript; he failed to ask Myatt himself about 
the manuscript which Myatt his 2012 text A Matter of Honour denounced as a work of fiction. {6} 


The fact that Goodrick-Clarke's book is and has often been cited as 'proof' that DM=AL thus provides another classic 
example of the fallacy of appeal to authority. 


° That Jacob Senholt is cited and quoted as writing that "ONA-inspired activities, led by protagonist David Myatt, 
managed to enter the scene of grand politics and the global War On Terror" and yet Senholt, as described in Appendix 
One of our article, not only failed to provide evidence from primary sources but committed the fallacy of Incomplete 
Evidence. 


° In regard to Myatt's rejection of extremism, the citation is not to primary sources written by Myatt since 2012 but toa 
secondary source: an article by Daveed Gartenstein-Ross & Madeleine Blackman, with Daveed Gartenstein-Ross ina 
later, 2023, article - The Order of Nine Angles: Cosmology, Practice & Movement, https://doi.org/10.1080 
/1057610X.2023.2186737 - claiming that "[Anton] Long's writings display thematic and linguistic similarities to those 
of Myatt" while not providing details of what these similarities are, nor any evidential facts regarding them nor 
providing any citations to where such similarities have been analysed and evidential facts presented. We can only 
presume that the now discredited assumptions of Senholt - qv. Appendix One below - were the source. 


° In regard to opinion pieces by lay-persons, a 2003 book by a journalist - Into a World of Hate by Nick Ryan - is 


mentioned although the claims made by the author, such as that Myatt wrote "the publicly available teachings of the 
ONA under the pseudonym Anton Long", are simply the author's personal opinion with no scholarly citations given to 
support them. Which mention of such a book by a lay-person is yet another example of how the editors of the 
Wikipedia article about Myatt commit the fallacy of Appeal to Authority. 


The logical conclusion is that the Wikipedia article about Myatt, based as it is on secondary and tertiary sources, is 
unbalanced, remiss, failing as it does to cite or provide quotations from primary sources such as Myatt's extensive 
post-2012 writings {7} referencing as it does only the accepted Establishment opinion about him evident in such 
government and corporate sponsored policy groups such as the Combating Terrorism Center. Hence why the minimal 
reference in the Wikipedia article about Myatt having rejected extremism and developed his own philosophy is not to 
Myatt's writings on the matter but to interpretive secondary sources such as a 2012 book by Roger Griffin titled 
Terrorist's Creed: Fanatical Violence and the Human Need for Meaning. 


Conclusion 


Is this examination such as we have conducted just a pedantic aside which can easily be ignored in the maelstrom of 
the modern world with its rapid easily accessible transmission, and acceptance of, personal opinion and propaganda? 


We believe it is not a pedantic aside, for the reliance on secondary and tertiary sources, the committal by politicians, 
journalists and even by academics of fallacies of reasoning, expose how our Western civilization has apparently 
declined because we have forsaken its core essentials: scholarship, logical reasoning, and the Aristotelian essentials 
which are: 


(i) Reality (existence) exists independently of us and our consciousness, and thus independent of our senses; 
(ii) our limited understanding of this independent ‘external world' depends for the most part upon our senses 
- that is, on what we can see, hear or touch; that is, on what we can observe or come to know via our 
senses; (iii) logical argument, or reason, is perhaps the most important means to knowledge and 
understanding of and about this ‘external world’; (iv) the cosmos (existence) is, of itself, a reasoned order 
subject to rational laws. 


Essentials also expressed in relation to science by Isaac Newton in his Principia, 


"We are to admit no more causes of natural things than such as are both true and sufficient to explain their 
appearance [...] for Nature is pleased with simplicity, and affects not the pomp of superfluous causes." 


To conclude, we would controversially claim that David Myatt, object of much Establishment propaganda as 
exemplified in the Wikipedia article about him, is in his later life one modern example of the raison d'étre of our 
Western civilization, as evident in such post-2012 writings of his as (i) Corpus Hermeticum: Eight Tractates, (ii) The 
Gospel According To John: A Translation And Commentary, Chapters 1-5; (iii) Classical Paganism And The Christian 
Ethos; and (iv) Tu Es Diaboli lanua. 


All of which writings, available both in print and on his weblog, are not even mentioned in that Wikipedia article or 
even by academics. 


Haereticus Reputandus 
September 2023 
v.1.5 
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{1} Creeft: this older spelling implies more than the modern usage associated with the word 'craft'. 


TIL. +5. The learning of the schools, scholar- 
ship. b. (with a and g/.) A branch of learning 
or knowledge, a science. Zhe seven crafts: the 
‘seven arts’ of the medieval Universities: see 
Art 7. Ods. 

e205 Lay. 10923 On bocken heo cude godne craft. Jdid. 
30493 An clarc pe com from Spaine... feole craftes he cude. 
axz225 Leg. Kath. 522 Fifti scolmeistres, of alle be creftes 
pet clerc ah to cunnen. a@1300 Cursor M. 4647 (Cott.) pe 

| seuencraftesallhecan. a 1400-50 Alexander 33 Pe pasage 
of be planettis, be poyntes & be sygnes. Pai ware pe kiddest 
of batcraft knawyn in aire tyme. 1483 Cath, Angi. 79 A 
Crafte, ars lideralis, sciencia {etc.}. 1§30 PatsGR. 210/x 
te of multyplyeing, alguenemie. 
‘V. A branch of skilled work. 

6. An art, trade, or profession requiring special 
skill and knowledge ; ¢sf. a manual art, a Hanni- 
CRAFT ; sometimes applied to any business, calling, 
or profession by which a livelihood is earned. 

c897 K. Aitrrep Gregory's Past. i, 24 Se creft pas 

| lareowdomes bid craft ealra crefta. cg00 Beda's Hist. wv. 
| xiii, Seo beod done craft ne cude des fiscnoves. ¢ ro4o 
Rule St. Benet 94 For ingehide his creftes. 1340 Ayend, 


{2} The criteria of scholarship are: (i) a detailed, meticulous, unbiased original research on and concerning a specific 
topic or topics or subject undertaken over a year or more in duration and involving primary source material; (ii) an 
ability to be able to read primary sources in their original language; and (iii) a rational assessment of the knowledge 
acquired by such research, with such conclusions about the topic, topics, or subject being the logical result of the 
cumulative scholarly learning so acquired. If the researcher cannot read primary sources in their original language and 
has to rely on the translations of others then their conclusions are not original and not scholarly just as if they commit 
logical fallacies - such as the fallacy of Incomplete Evidence - then their conclusions are also not scholarly. 


{3} Primary sources include contemporaneous manuscripts, letters, diaries, memoirs, personal journals, interviews, 
speeches, and other materials individuals used to describe (i) events in which they were participants or observers, and 
(ii) ideas or creations - such as a philosophy, music, literature, or art-work - which they were responsible for. Hence in 
the matter of a philosophy such as that of Heidegger the primary sources are his published writings, authenticated 
recordings or transcriptions of his speeches/lectures, and authenticated unpublished manuscripts if any. The writings, 
opinions, and conclusions of others about that philosophy are secondary or tertiary sources. 


{4} See Appendix Two for fallacies such as Appeal to Authority. 


{5} By the Establishment is meant those who in modern Western societies have the power, the means, to influence 
and to shape 'public opinion' on matters political and social. The Establishment thus includes politicians and the 
incumbent government and often the ‘political opposition’, large often multinational corporate businesses, the 
mainstream Media (including national newspapers, television and internet news media and outlets), well-funded 
special-interest advocacy groups both political and business-orientated; established academics whose work has 
featured in mainstream publications, and so-called 'independent' or ‘freelance’ journalists whose work appears in or is 
cited by the mainstream Media or established publishers. 


An Establishment represents the orthodoxy, the zeitgeist, of a particular era, with adherence to or a belief in that 
orthodoxy a good indication of who or what is part of the Establishment, with the orthodoxy of the current Western 
current era including support for the idea of modern democracy even if the result of elections has been influenced by 
particular business and political concerns and ‘special interest’ groups who have the financial resources to employ 
professional lobbyists, Media consultants, and propagandists and who often have politicians to further their interests or 
agenda. 


{6} https://davidmyatt.files.wordpress.com/2018/08/a-matter-of-honour. pdf 


{7} https://davidmyatt.wordpress.com/ 


Appendix One 
Senholt And the Fallacy Of Incomplete Evidence 


Jacob Senholt, in a revised version of his 2009 MA thesis titled Political Esotericism & the convergence of Radical Islam, 
Satanism and National Socialism in the Order of the Nine Angles published as a chapter in the 2012 book The Devil's 
Party - Satanism in Modernity {1} alleged that Myatt wrote the terrorist manual A Practical Guide to Aryan Revolution 
which it has been claimed influenced David Copeland, and Senholt like others before and since - including the authors 
of the 2023 article The Order of Nine Angles: Cosmology, Practice & Movement, DOI:10.1080/1057610X.2023.2186737 
- Senholt provided no evidential facts in support of that particular allegation, and did not mention that following Myatt's 
arrest in early 1998 by police officers from Special Branch based at Scotland Yard, the British police in conjunction with 
the Canadian police and the FBI spent three years trying to prove that Myatt wrote that document, having seized his 
computers and files, searched his home for over seven hours, and travelled to places such as Canada to interview 
witnesses. They failed to find any evidence and Myatt was released from his bail in the Summer of 2001. 


Senholt also presented his circumstantial evidence that Myatt=Long and in the process and probably inadvertently 
commits the fallacy of incomplete evidence which is when only certain evidence is presented with other evidence not 
found, or ignored or deliberately suppressed. 


Circumstantial Evidence 


i) He mentions a 1978 text, Copula cum Daemone, which he claims was written by a DW Myatt and was "in a collection 
of ONA manuscripts" manuscripts but does give the title of this collection nor any details of publication or images of 
the text nor any evidence that it was written by Myatt. He them claims that in later digital editions of this text - which 
again he provides no references to or images of - it was attributed to various other authors and concludes that this is 
"a clear example of a text originally issued by Myatt, and later disguised with a pseudonym." 


In other words, he does not provide any evidential facts but presents only his personal opinion. 


ii) He goes on to claim that the Diablerie manuscript - a copy of which is in the British Library {2} - "reveals details of 
Long's life that appear remarkably similar to Myatt's own life" and cites Goodrick-Clarke and yet as with Goodrick- 
Clarke {3} does not provide comparisons using research based on documentary evidence from primary sources 
regarding Myatt's life. 


Thus and yet again Senholt does not provide any evidential facts but presents only his personal opinion. 


iii) His next claim is that since writings by Myatt and the ONA have been published by the same publisher there "is a 
direct connection" which is a spurious conclusion since publishers often print items from various authors which does 
not mean the various authors are connected in any way. 


iv) His next piece of circumstantial evidence "concerns the use of alternate dating-systems", about which he states 
that since both Myatt in his National Socialist writings and the ONA use "yf, designating the Year of the Fuhrer" there is 
a connection, neglecting to mention - or failing to discover through research - that other groups such as the Ku Klux 
Klan and Willian Pierce of National Alliance fame and other neo-nazis have used the same dating system, both in its 
English form and its German form of ‘Jahr des Fuhrers' {4}. 


(v) His final piece of circumstantial evidence is linguistic, claiming that "when one has a closer look at many of the 
basic ideas and the terminology used in the ONA, it appears as if there are many glaring similarities to Myatt's own 
ideas." He cites terms such as Homo Galactica, causal and acausal, and Aeons while failing to mention that such 
borrowing of terms, ideas and concepts, is and has been common for centuries and is not evidence of a direct and 
personal link between those using such terms, ideas and concepts. 


However, he not only does not provide any evidence from forensic linguistics but fails to mention numerous texts by 
Anton Long and by self-declared O9A adherents in which he explains the purpose of Anton Long's Labyrinthos 
Mythologicus which implies: 


"“myth-making; creating or concerned with mythology or myths; a mythical narrative, and is both (a) a 
modern and an amoral version of a technique often historically employed, world-wide among diverse cultures 
and traditions both esoteric and otherwise, to test and select candidates, and (b) a mischievous, japing, sly, 
and sometimes (for mundanes) an annoying, part of the O9A sinister dialectic." {5} 


In other words, it was used not only to test and select candidates but also had an antinomian, dialectical, and japing 
purpose with Anton Long in a 28th August 103yf [1992] letter to Temple of Set member David Austen writing that the 
intent was "to make people like you draw the conclusion you were intended to make." {6} There is also the problem of 
the O9A 'manual of style’ in relation to the claim that 


"since one or more ONA blogs or websites, or some articles, use the same or similar styling and/or layout as 
some blog or website or article by or assumed to be by Myatt, it means that Myatt is behind them all - 
clearly ignoring the obvious fact that such similarities, if not just coincidental, could well be a deliberate 
imitation designed to get mundanes to jump to such a silly, fallacious, conclusion." {7} {8} 


In regard to forensic linguistics, 


“author profiling is subjective not empirical and thus not definitive. Second, and most important in this case, 
the task would be formidable with the result easily open to question given the volume of material written by 
both Myatt and the pseudonymous Anton Long over several decades and given that the forensic profiler 
would have to subjectively select what texts from what years to compare. 


What would their subjective criteria for such a selection be? To compare a few texts from around the same 
time? To compare a few texts from the same decade? To compare just a few or dozens of texts from three or 
four decades? 


Since 1984 with the publication of his 45 page tract Vindex - Destiny of the West to 2022 with the publication 
of his Numinosity, Denotata, Empathy, And The Hermetic Tradition, Myatt has written thousands of pages of 
texts. The texts also vary in subject matter, from polemical propagandistic texts in support of National 
Socialism (1984-1998) to ideological tracts in support of his 'ethical National Socialism’ (1996-1998) to items 
supporting a particular and radical interpretation Islam (2001-2008) to his post-2012 writings about his 
philosophy of pathei-mathos to his autobiographical effusions such as his 2014 collection of essays titled One 
Vagabond In Exile From The Gods and the letters included in parts two and three of his 2013 book 
Understanding and Rejecting Extremism. There is also the matter of Myatt's translations of and 
commentaries on tractates of the Corpus Hermeticum (2017) and his 2017 scholarly monographs Classical 
Paganism And The Christian Ethos and Tu Es Diaboli lanua. 


In the case of Anton Long there are also thousands of pages of texts, from most of the typescripts included in 
the compilation Naos (1989) to The Satanic Letters (1992) to Enantiodromia - The Sinister Abyssal Nexion 
(2012). The issue is further complicated by writings published between 1992 and 2011 which do not bear the 
name ‘Anton Long’ and thus are anonymous but which anonymous texts many critics have assumed were 
written by Anton Long but for which assumption they have not and never have provided any evidence." {7} 


Insight Roles 


Following his circumstantial evidence, Senholt also claims that Myatt's diverse and exeatic life is an example of O9A 
Insight Roles which mean "gaining real-life experience by working undercover for a period of 6-18 months". 


Of five Insight Roles, Senholt cites three - (a) "Join or form a covert insurrectionary organization, dedicated to National 
Socialism", (b) "Convert to Islam and aid, through words, or deeds, or both, those undertaking Jihad against Zionism 
and the NWO", and (c) "Join or form a National Socialist group or organization, and aid that organization and especially 
aid and propagate historical revisionism" - which he claims Myatt has undertaken. 


What Senholt neglects to mention is that Myatt promoted National Socialism for thirty years (1968-1998) not for the 
"6-18 months" of an Insight Role, and was a Muslim who supported Jihad for over ten years (1998-2009) not for the 
"6-18 months" of an Insight Role. 


Which places Senholt's claim into perspective. In addition, he does not mention the obvious facts that the O9A might 
have been inspired by the nature of Myatt's exeatic life to concoct such Insight Roles, and that Myatt's life does not 
include other suggested roles such as being an assassin and joining the police or the armed forces. 


Conclusion 


In summary, Senholt does not provide any evidential facts in regard to the urban tale that Myatt was/is Anton Long and 
founded the OYA. Instead, he commits the fallacy of incomplete evidence. That his work is often cited as 'proof' of that 
urban tale about Myatt being Anton Long provides another example of people committing the fallacy of appeal to 
authority. 


{1} Per Faxneld and Jesper Aa. Petersen (editors), The Devil's Party: Satanism in Modernity, Cambridge University 
Press, 2012. 


{2} A copy of the 19 page Diablerie - Revelations of a Satanist typescript is in the British Library: General Reference 
Collection Cup.711/742, BNB GB9219567. 


{3} Goodrick-Clarke's identification of Myatt as ‘Anton Long' - in his book Black Sun: Aryan Cults, Esoteric Nazism, and 
the Politics of Identity, NYU Press, 2003 - is solely based on his claim that Myatt was the author of a typescript titled 
Diablerie, a copy of which is in the British Library, General Reference Collection Cup.711/742, BNB GB9219567. 


He provides no evidence, no sources, for this claim of his, or for his other claims such as that "the ONA was founded by 
David Myatt" and that Myatt was "a long time devotee of satanism." 


Goodrick-Clarke also failed to research and provide any documentary evidence from primary sources regarding Myatt's 
life so that it could be compared to the life described in the Diablerie manuscript; he failed to ask Myatt himself about 
the manuscript which Myatt his 2012 text A Matter of Honour denounced as a work of fiction: 
https://davidmyatt.files.wordpress.com/2018/08/a-matter-of-honour. pdf 


That Goodrick-Clarke's book is and has been often cited as 'proof' that DM=AL thus provides another classic example 
of the fallacy of appeal to authority. 


{4} https://web.archive.org/web/20230511054221/https://www.nytimes.com/1991/11/03/world/klan-seizes-on- 
germany-s-wave-of-racist-violence.html 


{5} A Glossary of Order of Nine Angles Terms, v. 7.05, included in Order Of Nine Angles Subculture: A Complete Guide, 
e-text, 1520 pages, 2021. 


{6} The letter is included in facsimile in volume one of The Satanic Letters of Stephen Brown, Thormynd Press, 1992. 
{7} Kerri Scott, Author Profiling In The Case Of David Myatt And Anton Long, e-text, 2022. 


{8} The O9A 'manual of style’ was publicly mentioned in several 2015 and 2016 Internet posts such as this one from 
2016: 


That you equate me/us with someone else who has posted about the 
O9A on some forum (which has since banned all discussion of the ONA) 
is both flattering and mildly amusing. Perhaps it’s the still secret “ONA 


Manual Of Style” that keeps outsiders making such assumptions... 


https://web.archive.org/web/20220511055625/https://annaczereda.wordpress.com/2016/09/13/mad-as-a-hatter/ 
It was also described in a 2016 article titled The O9A Manual Of Style, 


"AS mentioned to some correspondents over the years, those who are associated with the Falciferian O9A 
have had an 'ONA Manual of Style’ just as many older, established, newspapers (such as the Guardian and 
the New York Times) have their in-house manuals of style and usage. Such manuals are often updated every 
few decades, and are useful guides that enable printed items to have an ‘in-house’ style. Given the non- 
hierarchical structure and ethos of the O9A, the manual offers guidance, recommending best practice rather 
than giving rules which are expected be followed. 


The ONA manual deals not only with the specific - O9A assigned - meaning of certain words (such as nexion, 
presencing, mundanes, culling) but also with many other topics, such as (i) whether certain words - for 
example 'satanism' and ‘satan’ - should be with an upper or a lower case §, (ii) how titles and subtitles 
should appear (usually, and against current convention) with all words beginning with upper case), (iii) how 
footnotes should be numbered and displayed (usually numbered within curly brackets), (iv) how each page 
should be set out, (v) how texts should display the name of the author, and (vi) how the introduction to 
following paragraphs should be phrased, with suggestions ranging from 'However' to 'In addition’ to 'Thus' 


Leal 


Initially compiled by 'Anton Long' in the early 1990s, the manual has gone through several editions, with one 
of its main functions being inspired by what was once termed the Aquino fallacy." 


The article The O9A Manual Of Style was included in the compilation The Dialectical Order Of Nine Angles, e-text, 2016. 


Appendix Two 


The Fallacy Of Appeal To Authority 


The fallacy of appeal to authority, also known as the fallacy of Argumentum ad Verecundiam, is somewhat 
misunderstood in this age of the Internet. It is not only citing or quoting a person or persons who is/are regarded, by 
the person citing or quoting or by others, as an authority or 'expert' on a subject but also citing or quoting the opinion 
given by some institution, or 'policy/advisory group' or similar, on a subject, regardless of whether or not the ‘expert’ or 
institution or whatever has their opinion published by some means or some medium regarded as 'mainstream', 
academic, or 'respectable' or authoritative. 


The crux of the fallacy is a reliance by someone or by some others on who or what is regarded in a particular society as 
an authority on or as having a detailed or 'expert' knowledge of a subject or subjects. 


Thus a statement such as the fallacy of appeal to authority "is when the opinion of a non-expert on a topic is used as 
evidence" is itself fallacious because although it appears to be a decisive statement regarding ‘authority’ it is logically 
not so having not only restricted the fallacy to those are not 'experts' but does not define what an ‘expert’ or a ‘false 
expert’ is or are or who or what person or institution, or 'policy/advisory group’ or similar has the 'authority' to declare 
someone an ‘expert’ or a 'falSe expert’ in a certain subject or subjects, and from whence a person or an institution, or 
‘policy/advisory group' or similar derives their own authority to make such declarations. 


The corollary of the appeal to authority, as defined in the first paragraph, is personal research by scholarly means of a 
subject using primary sources. Which leads to the definition of what constitutes primary sources and scholarly means, 
as defined below. 


Fallacy Of Ad Populum 


This is when a person ‘follows the crowd' and believes or claims that because so many others have claimed or believe 
something it is probably true. 


Fallacy Of Argumentum ad Hominem 


This belongs to the category ignoratio elenchi. Argumentum ad hominem is when the character and/or the motives 
and/or the identity of the person presenting an argument is/are maligned or called into question often in an attempt to 
deflect attention away from the topic being discussed or from their failure to answer questions asked of them. 


Fallacy of Composition 


Also known as the Fallacy of Illicit Transference. This is an example of equivocation, and is when a generalization is 
made from a few specific instances or examples with the generalization then applied to pejoratively describe or malign 
a group or organization or person. 


Fallacy Of The False Cause 


Generally referred to by the Latin phrase non causa pro causa. This fallacy is the assumption that one thing is the 
cause of another without any logical reasoning. 


Fallacy Of Incomplete Evidence 


Also known as the fallacy of suppressed evidence. This is when evidence which disproves or may disprove a claim or 
conclusion is not considered either deliberately (Suppressed evidence) or because of a lack of detailed and scholarly 
research. 


ooo 


The criteria of scholarship are: (i) a detailed, meticulous, unbiased original research on and concerning a specific topic 
or topics or subject undertaken over a year or more in duration and involving primary source material; (ii) an ability to 
be able to read primary sources in their original language; and (iii) a rational assessment of the knowledge acquired by 
such research, with such conclusions about the topic, topics, or subject being the logical result of the cumulative 
scholarly learning so acquired. If the researcher cannot read primary sources in their original language and has to rely 
on the translations of others then their conclusions are not original and not scholarly just as if they commit logical 
fallacies - such as the fallacy of Incomplete Evidence - then their conclusions are also not scholarly. 


Primary sources include contemporaneous manuscripts, letters, diaries, memoirs, personal journals, interviews, 


speeches, and other materials individuals used to describe (i) events in which they were participants or observers, and 
(ii) ideas or creations - such as a philosophy, music, literature, or art-work - which they were responsible for. Hence in 
the matter of a philosophy such as that of Heidegger the primary sources are his published writings, authenticated 
recordings or transcriptions of his speeches/lectures, and authenticated unpublished manuscripts if any. The writings, 
opinions, and conclusions of others about that philosophy are secondary or tertiary sources. 


This item is in the Public Domain 


Another Iconoclastic Translation 


Although David Myatt's translation of the gospel of John from the Christian New Testament is, as of the date of writing, 
a work-in-progress, sufficient has been released for a preliminary review. Thus far he has published the completed 
translation of and extensive commentary on the whole of chapters 1 to 5, which partial translation is available from his 
blog. {1} 


To describe the translation as iconoclastic is something of an understatement. Perhaps more aptly it is heretical in the 
sense that Wycliffe's 14th century and Luther's 16th century translations were at the time considered by some to be 
heretical. To understand why it might be considered heretical, by mainstream Christians at least, we need to examine 
Myatt's methodology. 


Methodology 


Myatt's methodology is the same as that used in his translations of chapters from the Corpus Hermeticum which was 
written in the same Hellenistic Greek as the New Testament. His methodology is to use some transliterations - theos 
instead of god/God; phaos instead of light; and so on - and to find unusual English words for Greek terms which he 
considers are important to preserve the meaning current at the time the writings were composed. His reasoning is that 
particular English words - and angel, Word, spirit, prison, heaven, hour, and Jews, come to mind vis-a-vis the gospels - 
have acquired or now convey meanings which are not appropriate to the time of the gospels and which thus distort the 
text. 


One very striking example is his translation of verse 24 of chapter 3. The King James Bible has "For John was not yet 
cast into prison." All other English translations are similar. Myatt, however, has "And John had yet to be hurled into a 
guarded cage." 


In his commentary on this verse he writes, 


BeBAnuEvoc Eic Thv mvAaknhy. A phrase deserving some consideration, for puAakn is not 'prison' as prisons 
are understood today and in the past few centuries but rather 'a guarded cage’, with BEBAnuEvOc Eic 
implying a forceful 'throwing' or a hurling into such a cage. 


A quick check of a dictionary of ancient Greek reveals that pvAdoow - the origin of the term @mvAakh - does mean "to 
keep guard" and figuratively, in the likes of Herodotus, implies a ‘cage’. 


But possibly most controversial of all is his rejection of English terms such as Jews, angel and heaven. In place of Jews 
he has Judaeans, writing in a comment on chapter 1 verse 19, 


After much consideration | have translated iovSaia not by the conventional term 'Jews' but rather by 
Judaeans, given (i) that the English terms Jews and Jewish (deriving from the 13th/14th century words 
gyv/gyw and lewe) have acquired connotations (modern and medieval) which are not relevant to the period 
under consideration; and (ii) that the Greek term derives from a place name, Judaea (as does the Latin 
iudaeus); and (iii) that the Anglo-Saxon version (ASV) retains the sense of the Greek: here (iudeas) as 
elsewhere, as for example at 2.6, efter iudea geclensunge, "according to Judaean cleansing." 


In along and bound to be controversial comment on the term 'heaven' he writes, 


Conventionally, obpavéc here is always translated as 'heaven' although the term 'heaven' - used in the 
context of the Gospels - now has rather different connotations than the Greek obpavéc, with the word 
‘heaven’ now often implying something explained by almost two thousand years of exegesis and as depicted, 
for example, in medieval and Renaissance Christian art. However, those hearing or reading this particular 
Greek gospel for the first time in the formative years of Christianity would most probably have assumed the 
usual Greek usage of "the heavens" in the sense of the "the star-filled firmament above" or in the sense of 
"the sky" or as the abode of theos and/or of the gods (€v obpav® BEot), an assumption consistent with the 
fact that the Evangelist explains and interprets certain non-Greek words (qv. the comment on 1.42) and 
considering also his use of a colloquial Greek expression (qv. the comment on 1.51). 


It therefore seems apposite to suggest a more neutral word than 'heaven' as a translation of obpavdc and 
one which might not only be understood in various 'classical' ways by an audience of Greek speakers (Such 
as the ways described above) but also be open to a new, and Christian, interpretation consistent with the 
milieu that existed when the Gospel of John was written and first heard. That is, before the exegesis of later 
centuries and long before post-Roman Christian iconography. Hence my suggestion of the post-classical Latin 
term Empyrean, which can bear the interpretation of the abode of theos and/or of the gods, of "the sky", of 
the "the star-filled firmament above; and a Christian one suggested by Genesis 2.8 - mapdad5etoov Ev ESeu 
(the Paradise of Eden) - and also by shamayim. 


Which is why the standard translation of a verse such as chapter 1,19 - "And this is the record of John, when the Jews 
sent priests and Levites from Jerusalem to ask him, Who are you?" - is interpreted by Myatt as 


For such was the evidence John gave when the Judaeans dispatched priests and Levites from Jerusalem to 
ask him: "Who are you?" 


Heresy 


His heretical interpretation is evident in so many passages it is difficult to pick out just one or two. But the following is 
a typical example, from chapter 3, verses 19-21, with Myatt pointing out in his commentary that in the gospel of John 
the phaos is identified as Jesus himself and thus is in the gospel of John a synonym for Jesus. 


And this is the condemnation: That the Phaos arrived in the world but mortals loved the darkness more than 
the Phaos, for their deeds were harmful. For anyone who does what is mean dislikes the Phaos and does not 
come near the Phaos lest their deeds be exposed. But whomsoever practices disclosure goes to the Phaos so 
that their deeds might be manifest as having been done through Theos. 


This is conventionally translated as "And this is the verdict, that the light came into the world, but people preferred 
darkness to light, because their works were evil. For everyone who does wicked things hates the light and does not 
come toward the light, so that his works might not be exposed. But whoever lives the truth comes to the light, so that 
his works may be clearly seen as done in God." 


The effect of Myatt's interpretation of the gospel is that it not only humanizes Jesus but also Christianity, with Myatt 
writing in the Preface that, 


"it imparts something important regarding the teachings, and the life, of Jesus of Nazareth: something quite 
human, something rather different from a stern preacher preaching about 'sin'; something which seems to 
express what the Beatitudes express, and something which individuals such as Julian of Norwich, George Fox 
and William Penn many centuries later tried to say and write about Christianity and about the teachings and 
the life of Jesus of Nazareth." 


He also mentions Julian of Norwich, George Fox and William Penn in his 2017 essay The Way Of Jesus of Nazareth: A 
Question Of Hermeneutics? where, giving several examples from his translation and commentary, he writes that the 
gospel expresses 


"the way of humility, of forgiveness, of love, of a personal appreciation of the divine, of the numinous; and a 
Spiritual, interior, way somewhat different from supra-personal moralistic interpretations based on inflexible 
notions of 'sin' and thus on what is considered 'good' and what is considered ‘evil’. {2} 


His iconoclasm - heresy? - is also evident in his translation and commentary on The Beatitudes, {3} from The Gospel 
According To Matthew 5:1-10, and which translation is: 


1 Observing the multitudes, he ascended the hill and, having sat down, his disciples approached him. 
2 Then, a revelation, for he instructed those there by saying this: 

3 Fortunate, those humble with spiritus, for theirs is the Kingdom of Empyrean. 

4 Fortunate, those who grieve, for they shall have solace. 

5 Fortunate, the gentle, for they shall acquire the Earth. 

6 Fortunate, those who hunger and thirst for fairness, for they shall be replete. 

7 Fortunate, the compassionate, for they shall receive compassion. 

8 Fortunate, the refined of heart, for they shall perceive Theos. 

9 Fortunate, the peaceable, for they shall be called children of Theos. 

10 Fortunate, those harassed due to their fairness, for theirs is the Kingdom of Empyrean. 


The translation, as he explains in his commentary, uses his interpretation of particular Greek words in the Gospel of 
John, rather than the conventional ones, examples in The Beatitudes being 'theos’ instead of God, ‘fortunate’ instead of 
blessed, 'spiritus' instead of spirit, and Empyrean instead of Heaven; all of which he explains in detail in his 
commentary on John and quotes from in his commentary on the Beatitudes. 


Conclusion 


As to whether Myatt's translation of John, when completed, will find a niche is an interesting question given not just his 
iconoclastic methodology but also the esteem in which the gospels are held by Christians the vast majority of whom, 
were they to read his interpretation, would probably be offended even though his explanations in his commentary are 
extensive and scholarly. 


KS 
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{1} https://davidmyatt.files.wordpress.com/2023/08/myatt-gospel-john-1-5.pdf 
{2} https://davidmyatt.files.wordpress.com/2023/08/dm-way-of-jesus.pdf 
{3} https://davidmyatt.files.wordpress.com/2023/08/the-beatitudes-v1.pdf 


Editorial Note: 
An earlier version of this article was originally published in 2017 on the now defunct regardingdavidmyatt blog. 
We have updated the URL's 


This item is in the Public Domain 


Notes On Expiation, Forgiveness, And Implacability 


In the matter of the post-2012 writings of David Myatt, “) in which he described his rejection of National Socialism, of 
all types of extremism, and expounded his weltanschauung of pathei-mathos (2) with its virtues of compassion, 
empathy, and honour, there are only two logical approaches. Either (i) they are, as his former political opponents 
believe, Myatt "lying through his teeth", (3) a deception, and that he is still an extremist, a neo-nazi; or (ii) they are as 
Myatt writes expiative '4) and express what he has slowly learned from his own pathei-mathos: from his three decades 
aS a neo-nazi activist and ideologue, from his decade as a Muslim, from the deaths of two loved ones, and from a 
scholarly study in their original language of Ancient Greek, Hellenistic, and Christian literature including Aeschylus, 
Sophocles, Aristotle, Cicero, the Corpus Hermeticum, the Christian Gospels and The Fathers Of The Church such as 
Tertullian, Augustine and Maximus of Constantinople whose writings are included in the collections, edited by Migne, 
titled Patrologia Graeca and Patrologia Latina, also known under the title Patrologiae Cursus Completus. ‘°) 


In regard to the belief of his former political opponents the question they have to answer is where is their evidence, 
their proof? For the civilized rule is that the burden of proof is on those who accuse. 


Reasonable doubt: is there any other reasonable explanation for those writings other than the accusation they are lies, 
a deception? Yes, that they are expiative and born of pathei-mathos, in support of which they are consistent over a 
period of some ten years and detailed both in autobiographical terms, in terms of the scholarly, poetic and other 
references and quotations, and particularly in terms of the philosophy expressed by means of their ontology, ethics, 
and epistemology. 


Evidential facts: are there any evidential facts that make their accusation substantially more probable to be true rather 
than false? No. One such evidential fact would be a forensically verified recorded or written confession by Myatt under 
Police caution in which he admitted they were a deception and that he was still a neo-nazi. No such confession exists. 


His accusers have provided no evidence, no proof, and It is therefore reasonable to conclude that the accusation, by 
whomsoever made and whatever their status, is false. Which logically leads to the questions (i) of why was the 
accusation not only made but propagated by the accuser(s) for nearly a decade via modern mass media, and (ii) of 
why no academic or journalist questioned the accusation and asked for or sought evidence for and against it? 


Implacability And Peer Pressure 


The most obvious and logical answer as to why the accusation was made is the implacability of Myatt's political 
opponents born as this is from a belief in, an adherence to, an ideology with its uncompassionate axiom of "never 
forget, never forgive." 


A secondary answer is that it is their nature, their character, to be unforgiving and to believe they do not require 
evidence because they already knew, or felt, that a person was guilty as many of those who, for example, did 
regarding the accused in the witch-trials such as in Salem and in Scotland, with such verbal evidence as was given in 
such trials imaginary, emotionally or religiously biased, vindictive, hateful, or prejudiced as in being in those cases 
misogynistic. 


The logical answer as to why the accusation has been assiduously propagated by the accuser(s) is in the second 
answer: because it is in their nature, their character to do so. 


The logical answer to why the accusation has never been rationally investigated or challenged by others is two fold. 
First, the fallacies of appeal to authority and of ad populum. The appeal to authority is when a person, journalists and 
academics included, accepts what someone else says or writes because they accept or believe that those making or 
repeating the accusation are some sort of ‘authority’ on the matter; the fallacy of ad populum is when they, including 
many journalists and academics, believe that because so many others believe or accept the accusation as true it must 
be true. 


Second, it has not been investigated because of 'peer pressure’. In this case, the 'peer pressure’ is the current 
Establishments of the West and their shared zeitgeist which Establishments, as evident in the repetition of the 
accusation against Myatt by politicians, by the mass media and in 'reports' by government and corporate sponsored 
policy groups, accept the accusation as true. For the careers, the livelihood of most journalists and academics depends 
on not crossing certain boundaries. In the case of the witch-trials the boundaries were set by the Church and its 
believers; now the often unacknowledged boundaries are set by current Establishments, by the mass media and by 
government and corporate sponsored policy groups. 


Forgiveness 


Forgiveness is one of the virtues of the religion of Christianity. Of religions in general Myatt wrote: 


"In fifty years of diverse peregrinations - which included forty years of practical involvement with various 
religions and Spiritual ways, practical involvement with extremisms both political and religious, and some 
seven years of intense interior reflexion occasioned by a personal tragedy - | have come to appreciate and to 
admire what the various religions and the diverse spiritual ways have given to us over some three thousand 
years. 


Thus have | sensed that our world is, and has been, a better place because of them and that we, as a 
sentient species, are en masse better because of them. Thus it is that | personally - even though | have 
developed my own non-religious weltanschauung - have a great respect for religions such as Christianity, 
Islam, Judaism, Hinduism, Sikhism; for spiritual ways such as Buddhism, Taoism [...] 


One of the greatest gifts such religions and spiritual ways offer seems to me to be the gift of humility: the 
insight that we human beings are fallible and transient, and that there is some-thing ‘out there’ which is 
numinous, sacred, more vast and more powerful than us whether we call this some-thing God, or Allah, or 
8eol or Nature, or 5({kn or Wyrd, or Karma or woxr or simply the acausal. The insight that to disregard this 
some-thing, to disrespect what-is numinous, is unwise - UBptc - and perpetuates suffering or is the genesis of 
new suffering and which new suffering may well continue long after we, who brought it into being and who 
gave it life, are dead." (6) 


Of Catholicism: 


"Why does someone who has developed a somewhat paganus weltanschauung - the mystical individualistic 
numinous way of pathei-mathos - now defend a supra-personal organization such as the Roman Catholic 
Church? Because | from personal experience appreciate that for all its many faults - recent and otherwise - 
and despite my disagreement regarding some of its teachings it still on balance does, at least in my fallible 
opinion, presence - as it has for centuries presenced - aspects of the numinous and which presencing has 
over centuries, again in my fallible opinion, had a beneficial affect on many human beings." (7) 


In his 2013 Understanding and Rejecting Extremism: 


"| have - fully knowing my past hubris, the suffering | have caused, and aware of my manifold errors and 
mistakes over four decades - a great respect for other religions and spiritual ways, and aware as | am how 
they each in their own manner, express, have expressed, or are intimations of, the numinous. For instance, | 
have come to appreciate, more and more over the past few years, the numinosity of the sacred music of the 
Christian Church (especially Catholicism), from before Gregorian chant to composers such as Byrd, Dowland, 
Lassus, to Palestrina, to Phillipe de Monte, and beyond." (8) 


In his 2017 The Way Of Jesus of Nazareth he provides his understanding of the Gospel of John: 


"What emerges from my own translation - that is, from my particular ‘interpretation of meaning’ of the 
Gospel According To John - is rather reminiscent of what individuals such as Julian of Norwich, George Fox, 
and William Penn wrote and said about Jesus and the spiritual way that the Gospels in particular revealed. 
This is the way of humility, of forgiveness, of love, of a personal appreciation of the divine, of the numinous; 
and a spiritual, interior, way somewhat different from supra-personal moralistic interpretations." (9) 


Considering the failure of Myatt's accusers to comment on such writings, and their failure to produce any evidence 
whatsoever for their accusations about his post-2012 writings, it is logical to conclude that they not only consider such 
writings about Christianity and forgiveness as part of the deception they accuse him of, but also that they do not 
believe in the virtue of forgiveness, or if they do then they are ideologically, politically, and thus cunningly selective 
about those few they believe such forgiveness applies to. 


Changing The Narrative 


Given the influence of current Western Establishments, the power of the mass media with its concerns for profits and 
adherence to the zeitgeist of those Establishments, and given the proliferation of national and international 
government, corporate and commercially sponsored policy groups - vulgarly and misleadingly termed 'think-tanks' - 
there is little prospect of changing the popular perception of Myatt manufactured by his political opponents, 
propagated by governments, policy groups and the mass media and accepted by journalists and academics. 


In a 2022 interview Myatt was asked about the problem: 


[Y]our many vociferous politically motivated opponents have not accepted that you have rejected extremism 
with many still considering you a neo-nazi. Does that bother you? 


DM: No. For judging by their deeds and words they live in a different world from the one | now inhabit or 
rather that | now perceive. My perceiveration is a very local and personal one; of my locality, of Nature and 
its local emanations; of my relatives and friends and my interactions with and concern for them. That other 
world beyond - or should that be those other worlds beyond - this local personal world no longer concern me 
given my plenitude of past mistakes, my past hubriatic suffering-causing interference, and my recently 
discovered Uncertitude Of Knowing. 


They, those opponents, in comparison seem to have that Certitude Of Knowing that | for many decades had, 
breeding as it did and does prejudice, intolerance, hatred, and discouraging as it did and does empathy, 
forgiveness, and a personal Uncertitude Of Knowing. 1°) 


Yet human nature being what it is and has been for millennia, with decades sometimes centuries of strife, repression, 
intolerance and censorship followed by brief periods of enlightenment where honour and reason burst forth again, 
there is the possibility that Myatt will be rehabilitated even given that currently the majority of people support or are 
indifferent to a status quo where no evidence for accusations is required in the 'special cases' manufactured by 


Establishments who have managed to convince most of the populace that ‘falsehood is truth' and 'dishonour is honour' 
as occurs every time they designate a group, or some nation, or some person or some belief or cause, as evil and the 
enemy of the freedom they constantly announce their Establishments uphold. Relevant examples in recent times being 
the rendition and torture of suspects and their detention in Guantanamo; the invasions of Iraq and Afghanistan; the 
killing without due process of law of individuals by military drones, and the current proxy war against Russia 
designated by Western Establishments as the new ‘evil Empire’ controlled by a new ‘evil tyrant’ and which 
Establishments have gone so far as to indite the new ‘evil tyrant' for 'war crimes' while their own illegalities, such as 
invasions and extra-judicial killings, are ignored. 


That it took centuries for the Salem, the Scottish and other witch-trials to be rationally perceived for what they were is 
a relevant historical example of how long such rehabilitation may take. 


Conclusion 


A suitable summation: 


Is to not judge others without a personal knowing of them, to not commit fallacies such as a dicto secundum 
quid ad dictum simpliciter, and to allow for personal expiation, perhaps to presence the numinous in at least 
one small and quite individual way? Personally, | am inclined to believe it is. 
Pietatis fons immense, EAEnoov, 
Noxas omnes nostras pelle, €AENnoov. 


Those words were written by David Myatt in 2018, ‘”) include an ancient doxology, and place certain accusations, and 
the individuals who make them, who believe them and propagate them, into the necessary perspective, human, divine, 
and otherwise. 


JR Wright 
2023 


(1) Most of these writings are listed at https://davidmyatt.wordpress.com/2018/03/09/david-myatt-opera-omnia/ 


(2) The Ancient Greek term ma8€t udBoc in this context means a personal "learning from adversity and experience". Of 
pathei-mathos, Myatt writes that an: 


"intimation of wisdom - and perhaps one of the most significant - is pathei-mathos, with Aeschylus writing, in 
his Agamemnon, that the Immortal, Zeus, guiding mortals to reason, provided we mortals with a new law, 
which law replaces previous ones, and which new law - this new guidance laid down for mortals - is pathei- 
mathos. That is, that for we human beings, pathei-mathos possesses a numinous, a living, authority; that the 
wisdom, the understanding, that arises from one’s own personal experience, from formative experiences that 
involve some hardship, some grief, some personal suffering, is often or could be more valuable to us (more 
alive, more meaningful) than any doctrine, than any religious faith, than any words one might hear from 
someone else or read in some book." https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei- 
mathos-v7.pdf 


(3) The expression was used by a British antifascist - honoured in 2016 by the British Establishment with the award of 
an MBE - and repeated by him in an interview with Canadian journalist Justin Ling that was published in March 2022. 


(4) One of the subjects of David Myatt's post-2012 writings is expiation; of finding some means by which the mistakes 
of his past, of his forty or so years of political and religious extremism, may be offset or recompensed. In his 2013 text 
Religion, Empathy, and Pathei-Mathos: Spirituality, Humility, and A Learning From Grief - 
https://davidmyatt.files.wordpress.com/2018/03/religion-and-empathy.pdf - he devotes a chapter to expiation and his 
concerns, from which chapter this is an extract: 


"One of the many problems regarding my own past which troubles me - and has troubled me for a while - is 
how can a person make reparation for suffering caused, inflicted, and/or dishonourable deeds done. For, in 
the person of empathy, of compassion, of honour, a knowledge and understanding of dishonour done, of the 
suffering one has caused - perhaps before one became such a person of compassion, honour, and empathy - 
is almost invariably the genesis of strong personal feelings such as remorse, grief, and sorrow [...] 


One of the many benefits of an organized theistic religion, such as Christianity or Islam or Judaism, is that 
mechanisms of personal expiation exist whereby such feelings can be placed in context and expiated by 
appeals to the supreme deity. In Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament of confession and penance. In Islam, there is 
personal dua to, and reliance on, Allah Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong deeds done, often in the 
form of propitiation; the offering of a sacrifice, perhaps, or compensation by the giving or the leaving of a 
valuable gift or votive offering at some numinous - some sacred and venerated - place or site [...] 


All such religious mechanisms of expiation, whatever the theology and regardless of the motivation of the 
individual in seeking such expiation, are or can be cathartic; restorative, healing. But if there is no personal 


belief in either a supreme deity or in deities, how then to numinously make reparation, propitiation, and thus 
to not only expiate such feelings as remorse, grief, and sorrow but also and importantly offset the damage 
one's wrong actions have caused, since by their very nature such suffering-causing actions are UBptc and not 
only result in harm, in people suffering, but also upset the natural balance. In truth, | do not know the answer 
to the question how to so numinously make reparation, propitiation. | can only conject, surmise." 


His answer of how to make reparation was to write about his past, about his regrets, about his decades of extremism, 
and about how he came to reject such extremism, political and religious; with his philosophy of pathei-mathos part of 
the expiation required: 


"IN a very personal sense, my philosophy of pathei-mathos is expiative, as are my writings concerning 
extremism, such as my Understanding and Rejecting Extremism." Some Questions For DWM, March 2014, 
https://davidmyatt.files.wordpress.com/2014/12/dwm-2014-questions.pdf (5) 


(5) References to and quotations from those and other classical authors occur in many of Myatt's philosophical works 
and autobiographical writings such as in his 2012 Some Philosophical and Moral Problems of National-Socialism - 
https://davidmyatt.wordpress.com/moral-problems-of-national-socialism/ - and his Numinous Way Of Pathei-Mathos, 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf. There is also his translation of 
and extensive commentary on tractates of the Corpus Hermeticum, https://davidmyatt.files.wordpress.com/2018/03 
/eight-tractates-v2-print. pdf 


In regard to Christianity and Fathers Of the Church, there are, for example, (i) his translation of and extensive 
commentary on chapters from the Gospel of John - https://davidmyatt.files.wordpress.com/2018/03/gospel-john- 
chapters1-5.pdf - (ii) his monograph Tu Es Diaboli lanua - https://davidmyatt.files.wordpress.com/2018/03/tua-es- 
diaboli-ianua.pdf - (iii) essays such as Persecution And War - https://davidmyatt.wordpress.com/about/persecution-and- 
war/ - where he references De Civitate Dei contra Paganos and Contra Faustum Manichaeum, and his commentary of 
tractates of the Corpus Hermeticum. Thus in his commentary on verses 14 and 15 of Tractate XI of the Corpus 
Hermeticum he writes: 


14. 

enosis. Evwotc. A transliteration given that it is a mystical term with a particular meaning and describes 
something more than is denoted by the ordinary English word ‘union’. It was, for example used by Plotinus, 
by Maximus of Constantinople, and was part of the mystic philosophy attributed to Pseudo-Dionysius, The 
Areopagite - qv. Migne, Patrologiae Cursus Completus, Series Graeca. vol IV, 396A. 1857 - and denoted, for 
Plotinus, a desirable ascent (G&vo5oc) and a 'merging with The One', and for both the Areopagite and 
Maximus of Constantinople a self-less mystical experience of God. 


15. 

eikon. eikwv. Another mystical term requiring contextual interpretation, cf. Poemandres 31, regarding which | 
wrote in my commentary: "| have transliterated eikwv as here it does not only mean what the English words 
‘image’ or 'likeness' suggest or imply, but rather it is similar to what Maximus of Constantinople in his 
Mystagogia [Patrologiae Graeca, 91, c.0658] explains. 


Which is of we humans, and the cosmos, and Nature, and psyche, as eikons, although according to Maximus 
it is the Christian church itself (as manifest and embodied in Jesus of Nazareth and the Apostles and their 
successors and in scripture) which, being the eikon of God, enables we humans to recognize this, recognize 
God, be in communion with God, return to God, and thus find and fulfil the meaning of our being, our 
existence." 


https://davidmyatt.files.wordpress.com/2018/03/eight-tractates-v2-print. pdf 


(6) Fifty Years Of Diverse Peregrinations in Religion, Empathy, and Pathei-Mathos, 2013, 
https://davidmyatt.files.wordpress.com/2018/03/religion-and-empathy. pdf 


(7) In Defence Of The Roman Catholic Church, 2018, https://davidmyatt.files.wordpress.com/2019/02/in-defence- 
rc-1.pdf 


(8) https://davidmyatt.files.wordpress.com/2022/10/david-myatt-rejecting-extremism.pdf 
(9) https://davidmyatt.wordpress.com/2017/09/30/the-way-of-jesus-of-nazareth/ 


(10) An Uncertitude Of Knowing, Four Interviews With David Myatt, 2023, https://archive.org/download/myatt-four- 
interviews/myatt-four-interviews.pdf 


This item is in the Public Domain 


David Myatt - Selected Favourites 


Music 
JS Bach: 


Aria: Erbame Dich (St Matthew Passion) [counter-tenor] 
Cantata: Aria - Ich habe genug BWV 82 

Cantata: Vergnugte Ruh, beliebte Seelenlust BWV 170 
Cantata: Gott hat alles wohlgemacht BWV 35 

Cantata: Widerstehe doch der Sunde BWV 54 

Art of Fugue 

Well-Tempered Clavier, Book 1 BWV 846-869 [Rosalyn Tureck] 
Sonatas for Flute and Violin (BWV 1030-1035) 

Mass in B minor (BWV 232) 

Violin Concerto in D minor BWV 1052 


Purcell: 


When | Am Laid in Earth (sung by Emma Kirkby) 
Music For A While (sung by a young Alfred Deller) 


Gregorian Chant: /ste Confessor (Sarum Office) 
Josquin Desprez: Kyrie from Missa L'homme Arme 
Chant Vieux-Roman: Offertoire: Terra Tremuit 
John Dunstable: Preco preheminencie 

Palestrina: Magnificat - Primi Toni; Tertii Toni 
Thomas Tallis: Miserere Nostri 

Allegri: Miserere mei, Deus 

Brahms: 


Fourth Symphony 
Piano: Opus 76, Opus 116-119 
Piano Concerto No 1 in D minor, Op 15 


Chopin: Etudes, Opus 25 
William Byrd: 


Ave Verum Corpus 
Nunc Dimittis 
Tristitia et anxietas - Sed tu Domine 


Phillipe de Monte: Super Flumina Babylonis 
John Dowland: 


Lachrimae Antiqua 
Burst Forth My Tears [Catherine King/Jacob Heringman/Rose Consort of Viols] 


Joseph Haydn: 


Late String Quartets 
Die sieben letzten Worte unseres Erlosers am Kreuze [Opus 51] 
Maestoso ed adagio 


Albinoni: Concerto for Trumpet after Sonata da chiesa in D minor [Alison Balsom] 
Georg Philipp Telemann: Les Janissaires 
Mozart: 


Piano Concerto no.20 in D minor, K.466 

Piano Concerto no.21 in C, K.467 [Dinu Lipatti] 
Sinfonia Concertante in E-flat major, K.364 
String Quartet in D minor, K.421 


Symphonies 39, 40, 41 
Mass in C minor, K.427 
Requiem Mass in D minor 


Schubert: Quartettsatz in C minor D703 
Clara Schumann: Konzertsatz in F minor 
Hildegard von Bingen: 


O Euchari in Leta Via 
O clarissima mater 
Hodie aperuit 

Quia ergo femina 

O frondens virga 

O viridissima virga 


Anonymous: Le Ditié de Jehanne d'Arc 
Guillaume Dufay: Ecclesiae militantis 
Sibelius: The Swan of Tuonela 


=apxakoc: BapkapodAa [Ayvh MndAtoa, MnouZobkt] 


Literature 


Atox0Aov AyavéwvWwVv 

ZOPOKAEOUG Avttyévn 

ZomoKAEouc Oidimouc TUPavvoG 

Ounpovu OSv0oc0ELa 

M. Tullius Cicero - Epistulae ad Familiares 
Mépkoc Avenatoc - Ta €ic EaUTOV 


Films 


Howards End (with Antony Hopkins) 

Out of Africa (with Meryl Streep) 

Shadowlands (with Antony Hopkins) 

Apollo 13 

The Cruel Sea (with Jack Hawkins) 

Sense and Sensibility (with Emma Thompson) 
Letter from an Unknown Woman (with Joan Fontaine) 
The Hours (with Nicole Kidman) 

The Remains Of The Day (with Emma Thompson) 
Carol (with Cate Blanchett) 

Charlotte Gray (with Cate Blanchett) 

The Salt Of The Earth (Juliano Ribeiro Salgado) 


TV Series 


Inspector Morse 

Brideshead Revisited (with Anthony Andrews) 
Lewis 

Endeavour 

Lark Rise to Candleford 

The Great War (BBC documentary) 

Great War Diaries (BBC documentary) 

Pride and Prejudice (with Jennifer Ehle) 


Fiction 


EM Forster: Howards End 

Charles Dickens: Bleak House 

Charles Dickens: Oliver Twist 

Charles Dickens: Nicholas Nickleby 

Flora Thompson: Lark Rise to Candleford 
Evelyn Waugh: Brideshead Revisited 
Jane Austen: Pride and Prejudice 


Modern Poet 


TS Eliot 


Poems 


The Waste Land 
Little Gidding (Four Quartets) 


Introduction 


This compendium includes a selection of the post-2010 writings of David Myatt, including his latest one dated 
September 2023, regarding religion in general and Christianity in particular, as well as several personal writings which 
are spiritual in nature. For completeness we have included Myatt's translation of and extensive commentary on 
chapters one to five of the Gospel of John; and his translation of and commentary on eight of the tractates of the 
Corpus Hermeticum since they include extensive reference to Christianity. 


The writings are followed by reviews by other hands which provide an overview of those writings by Myatt and how and 
perhaps why they have been assiduously neglected both by academics who have written about Myatt and especially 
by Myatt's former and current political enemies. 


The compendium should therefore enable readers to make their own assessment of Myatt, as seems only fair and 
fitting. One caveat is that since both the reviews and Myatt's writings include multiple references to texts on his 
personal wordpress weblog, which being ‘free’ is unfortunately replete with advertisements, we advise using the Firefox 
browser with extensions such as 'noscript' and ‘unblock origin’ and with images disabled by changing, in Firefox, the 
preference 'permissions.default.image’ in 'about:config' to 2 instead of 1. 


A quotation from one of Myatt's writings included in the compendium perhaps illustrates his sentiments in respect of 
Christianity: 


"Catholicism did manifest, and to an extent still does manifest, aspects of the numinous and therefore this 
particular guide to human living is one which | understand and appreciate as one style of earthly-harmony 


[eval 


Catholicism (before the reforms imposed by the Second Ecumenical Council of the Vatican) represented, in 
my view, the original Way known as Christianity, and was - at least before those reforms - quite distinct from 
those schisms which are now known as Protestantism and Orthodox Christianity. Indeed, distinct enough - 
until those reforms - to be considered a different Way of Life, a Way evident, for example, in Catholic rites 
(such as the Tridentine Mass), in monasticism, in Papal authority, in the use of Latin, and in the reverence 
accorded The Blessed Virgin Mary. 


Furthermore, it is my view that the schism now termed Protestantism was a classic example of the religious 
attitude predominating over numinosity - and thus that it is and was redolent of attempts to reduce The 
Numen to linear causal abstractions. Thus, Mysteriums such as the Tridentine Mass became replaced with 
recitation of Scripture in the vernacular and with attempts to rationally explain - according to some abstract 
causal theory - the mystery of the consecration." Soli Deo Gloria, 2011 


In regard to God, Myatt has written several times about the equivalence of the fundamental message of the major 
religions: 


"Pathei-mathos - the personal learning from grief, suffering, pain, adversity, and experience - directly 
connects us to and thus enables us to personally experience and appreciate the numinous, sans words, 
ideations, ideology, theology, and dogma. An experience and an appreciation outwardly and inwardly 
manifest in a personal humility; in the knowledge of ourselves as but one fallible, mortal, fragile, human 
emanation of and connexion to Being; and in an empathic understanding of how all religions and spiritual 
ways, in their genesis and in their original emanations, express - or try to express - the same wisdom: 
manifest in an appreciation of the numinous, and in our human necessity for the natural balance that is 
humility and a very personal honour. And, because of this spiritual and religious equivalence, it does not 
matter if the individual of pathei-mathos, having so touched and felt the numinous, developes their own 
weltanschauung or none, or leaves or finds an existing spiritual or religious one, although it is and often has 
been such pathei-mathos which reveals to individuals, or which enables them to rediscover, the essence of a 
particular religion or a particular spiritual way: that simple and similar numinous essence which schisms, 
harsh interpretations, dogma, and ideology, have so often and for so long obscured." Exegesis and 
Translation: Some Personal Reflexions, 2013 


"[The] beautiful traditional music many employing Maqam modes [...] brought memories of a different plane 
of existence, far removed from the turmoil, the Machiavellian machinations, the egoism, the materialistic, 
and often godless, modern Western world. | was back in the Sahara Desert where as | once said | wordlessly 
had intimations of Being, of The Acausal, of The-Unity, of The One-The Only (10 Ev), of The Monas (uovdc) 
which ‘acausal' Being Muslims called Allah and Christians called God. | was back in Arabic - Muslim - lands 
where | had travelled and stayed and learnt. | was back as a novice in a Catholic monastery, wandering 
outside the Abbey in the contemplative period between chanting Matins and Lauds." A Rare Moment, 2023 


The Seven Oxonians 
October 2023 


A Few Minor Missives 
2023 


Missa Pro Defunctis 


What have we in over four and a half centuries to compare, in terms of presencing the numinous, with Missa pro 
defunctis by Francisco Guerrero? Perhaps some music by JS Bach? 


Here | am almost half a century since | as part of a choir sang in a public performance of Mozart's Requiem having 
possibly in those intervening years learnt some things about myself and about our human nature. Who reads, who 
even cares about such pathei-mathos? Yet such numinous music remains to remind, if only a few, while we en masse 
as a species seemingly move on to new diversions which betake us further and further from such presencings of the 
numinous as may ineluctably change and rebirth us as individuals. 


September 2023 


Memory Of A Beautiful World 


One of the pleasures | have found in old age - beyond my three score years and ten - is recalling alone or reminiscing 
to others about times past. One especial memory is of when a younger version of me was cycling home from work one 
Summer in Shropshire [1] when | chanced upon someone - a celebrated cycling time-trial champion whom | seem to 
recall at one time held every RTTC record from 25 miles to 12 hours - while he was out training. We chatted as the 
comradeship of cycling decreed, and together cycled along together for many miles at over 20mph. A pace | intuitively 
knew from years of competing in local club and RTTC Time Trials. 


But then he gradually increased the pace up to almost 30mph until after a few miles | made some excuse and turned 
left onto some minor road to collapse onto the grass verge. But it was wonderful, lying there, in the quiet isolation of a 
country English lane with only the breeze rustling trees and birdsong for company. Then, in those moments, that was 
my simple, my entire, life. If only - if only - it had lasted; if only - if only - | had somehow in some way managed to 
make it last so that it and similar moments became my life thereafter. 


But it was not alas then to be, for | soon, so soon, returned to the world of extremism, of causal abstractions with its 
dialectic of opposites which so engendered a supra-personal certitude of knowing and the inevitable suffering of 
others. And it would take some twenty years for me to recall that - and similar - moments again following the most 
traumatic incident of my life: the unexpected suicide of my then fiancée, genesis as that incident was of my 
weltanschauung of pathei-mathos. 


Mea Culpa; Mea Culpa, Mea Maxima Culpa. But even now saying that, and K0pte EAEnoov, out loud does not help in 
these twilight years of my life. For there seems to be no expiation for my extremist past with its certitude of knowing. A 
certitude of knowing which is glorified even unto this day by others with their -isms and -ologies and the causal 
abstractions, the often suffering causing dialectic, on which they are based. 


May 2023 


ooo 


[1] | was riding my hack work-bike; a Mercian 531 frame, Cinelli bars and stem; TA double-chainset; Mavic G40 rims 
with Campag Record hubs; and - a concession to comfort - a leather well-broken in saddle. 


A Rare Moment 


There are few moments that | believed could surprise this somewhat world-weary man beyond his three score and ten 
mortal years. But some information received from a middle-Eastern contact was one of them. 


Knowing my love of classical Arabic music and of how | used to (badly) play the Persian Daf, the information was 
regarding the Syrian Takht Ensemble whose beautiful traditional music - many employing Maqam modes - and their 
innovations of such music, brought memories of a different plane of existence, far removed from the turmoil, the 


Machiavellian machinations, the egoism, the materialistic, and often godless, modern Western world. 


| was back in the Sahara Desert where as | once said | wordlessly had intimations of Being, of The Acausal, of The- 
Unity, of The One-The Only (t6 Ev), of The Monas (uovdc) which 'acausal' Being Muslims called Allah and Christians 
called God. | was back in Arabic - Muslim - lands where | had travelled and stayed and learnt. | was back as a novice in 
a Catholic monastery, wandering outside the Abbey in the contemplative period between chanting Matins and Lauds. 


Such a waste for over forty years of such experiencing, such wordless knowing. There are no excuses; for the fault, the 
hubris, was mine. All | have to offer in recompense, in expiation, is my wordfull weltanschauung of pathei-mathos, 
which compared to such wordless personal experiencing and such Arabic music is so woefully inadequate. 


August 2023 


One Tree Among Many 


Beside the stone wall that marks one of the boundaries of what has for several years been my home is an evergreen 
Oak; almost a dome of spreading branches and so tall it might well be an hundred or so years in age. The tallest tree 
around from near where several other and various and tallish specimens of arboreal life provide perches for those 
whose Dawn Chorus becomes, was, iS, a hymnal to such natural Life as has for centuries pleased us. 


Two months ago, the Oak was sad; with leaves dry and dying and infested. But now, as clouds break to reveal sky-blue, 
bringer of early Summer warmth: the tree has that light green of leaf rebirth, and catkins heralds of acorns an English 
season hence. So there is joy within as this aged man "his foliage drying up and no stronger than a child, with three 
feet to guide him on his travels, wanders - appearing a shadow in the light of day." [1] 


Would that he might hear one more Dawn Chorus to so remember those, these, simple natural beauties of life which he 
as SO many others so easily forgot enwrapped as he, they, were in believed in, in felt, selfish concerns which all will, 
must, die with us while the Sun again warms each year as it warms and life-sprouting rain seeds rebirth without any 
interference from us at all. 


So | sit, windows of sky and trees to enlighten again my life, listening to a heartbreaking, suspended moment in my 
measured out so very limited timespan of causal life: the 12th century Cistercian Répons de Matines pour la féte de 
sant Bernard. 


6th June 2023 


[1] 16 8’ bMEPyNpWwv MvAAdSoc Ahn KatakapgouEvNc toimoSac WEV O60Uc oTExEL, MAL6dC 5’ ODSEV ApElWv Svap 
NuEpdgavtov dAaivet. Aeschylus, Agamemnon, 79-82. My translation. 


Tenebrae 


The liturgical season of The Passion is upon us again and | find myself appreciating once more how the numinous 
allegory of The Passion was presenced in liturgical music from the Graduale Christus Factus Est to Vittoria's Popule 
meus, quid feci tibi - Aytoc 0 OEdc, Aytoc ioxupdc, Aytoc a8dvatoc, EAENoOV Nudc - to Scarlatti's Stabat Mater to JS 
Bach's St John and Matthew Passions. And | reminded so movingly of - when a monk - singing Tenebrae amid the 
flickering then extinguished light of candles... 


So much human suffering for so many millennia which the allegory of The Passion of Jesus of Nazareth reminded so 
many of, century after century; as it reminded me several times in the depths of my decades of extremism. In 
comparison with such numinous music, liturgical and otherwise, what is my own wordy weltanschauung of pathei- 
mathos worth? 


Very little it now seems to me, if anything at all. 


April 2023 


The Hour Before Dawn 


It is the hour before Dawn on the Spring Equinox, dark outside, with the Blackbird in the tree at the edge of the garden 
already singing. No other sounds, as yet, and there arises within me questions | have felt several times in the past few 
years. 


Which are: is what we in a land such as this - a modern Western land such as England as Spring dawns even within, 
upon, urban conurbations - have acquired, developed, manufactured over the past few hundred years worth the 


suffering that has been inflicted upon other human beings, upon our forebears, and upon Nature? Is that suffering the 
price of such societies as we have developed and now seek to maintain? 


Numerous overseas conflicts; two World Wars with millions upon millions dead, injured, traumatized, and cities, towns, 
Nature, destroyed. Numerous invasions and wars since then. Poverty, homelessness, injustice, inequality, crime, still 
within our lands. Has anything in terms of our humanity, of we being self-controlled, rational, honest and honourable - 
of ourselves as causes and vectors of suffering - really changed? 


It is not as if | am exempt from having caused suffering. My past decades long suffering-causing deeds are my burden 
and will be until | die. 


My personal, fallible, answers born of my pathei-mathos, is that unfortunately we as individuals have not as yet en 
masse changed sufficiently so as to cease to be a cause and a vector of suffering. Tethered as we still apparently are to 
cauSal abstractions, to -isms and -ologies, and thus to denotata and the dialectic of opposites, to the conflict that such 
denotata is the genesis of. 


Perhaps we need another hundred, two hundred, or more years. Our perhaps we will continue, en masse, as we mostly 
now are, the eventual extinction of our sometimes stable causal societies of human beings acausally inevitable, fated; 
until the planet we call Earth finally meets its Cosmic end as all planets do, with we human beings never making real 
the visionary dream of a few to venture forth and colonize the stars. And even if we did somehow realize that dream, 
would we venture forth as the still savage, dishonourable, war-mongering species we still are? 


Yet all | have in answer, in expiation for my own past suffering-causing deeds, is my weltanschauung of pathei-mathos; 
So insufficient in So many ways. 


March 2023 
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Soli Deo Gloria 


Being extracts from a letter written in reply 
to someone enquiring about the philosophy of The Numinous Way. 


Since you enquire about the veracity of my Numinous Way, | should perhaps emphasize - as | have mentioned several 
times over the past few years - that this Way represents only my own fallible answers born from my own pathei- 
mathos, and that | am acutely aware that the answers of many other Ways, such as Buddhism and the answers of 
conventional religions such as Catholicism, also in their own particular harmonious manner express something of the 
numinous and may thus for many people provide a guide to living in a more numinous way. 


As | wrote many years ago: 


The Numinous Way is but one answer to the questions about existence, [and] does not have some monopoly 
on truth, nor does it claim any prominence, accepting that all the diverse manifestations of the Numen, all 
the diverse answers, of the various numinous Ways and religions, have or may have their place, and all 
perhaps may serve the same ultimate purpose - that of bringing us closer to the ineffable beauty, the 
ineffable goodness, of life; that of transforming us, reminding us; that of giving us as individuals the chance 
to cease to cause suffering, to presence the good, to be part of the Numen itself. For what distinguishes a 
valuable, a good, a numinous Way or religion, is firstly this commitment, however expressed, to the cessation 
of suffering through means which do not cause more suffering; secondly, having some practical means 
whereby individuals can transform themselves for the better, and thirdly, possessing some way of 
presenting, manifesting, presencing what is sacred, what is numinous, thus reconnecting the individual to 
the source of their being, to their humanity. 


In my fallible view, any Way or religion which manifests, which expresses, which guides individuals toward, the 
numinous humility we human beings need is good, and should not be stridently condemned. 


For such personal humility - that which prevents us from committing hubris, whatever the raison d’étre, the theology, 
the philosophy - is a presencing of the numinous. Indeed, one might write and say that it is a personal humility - 
whatever the source - that expresses our true developed (that is, rational and empathic) human nature and which 
nature such Ways or religions or mythological allegories remind us of. Hence the formulae, the expression, Soli Deo 
Gloria being one Western cultural manifestation of a necessary truth, manifesting as it does one particular numinous 
allegory among many such historical and cultural and mythological allegories. Just as, for example, the sight of King 
Louis IX walking barefoot to Sainte Chapelle was a symbol of the humility which the Christian faith, correctly 
understood, saught to cultivate in individuals. 


As | mentioned in my essay Humility, Abstractions, and Belief, 


One of the great advantages - a manifestation of humanity - of a Way such as Islam and Christianity and 
Buddhism is that they provide, or can provide, us with the supra-personal perspective, and thus the humility, 
we human beings require to prevent us veering into and becoming subsumed with the error of hubris. 


As it says in the Rule of Saint Benedict: 

" The peak of our endeavour is to achieve profound humility..." Chapter 7, The Value of Humility 
As it says in the Quran: 

"The ‘baad of Ar-Rahman [Allah] are those who walk on earth in humility." 25:63 
As it says in the Dnammapada: 

"Yo balo mannati balyaé pauditovapi tena so balo ca pauditamani sa ve baloti vuccati." 


" Accepting of themselves, the simple person in their simplicity is wise, although if they pride 
themselves they are wise, they are simply full of pride. " 


Furthermore, such Ways provide such a supra-personal perspective in a manner which is living - that is, 
these Ways are presented to us as something which has a historical genesis and which lives among us, in our 
own times, in and through those devoted to them in that dignified manner which makes such people living 
examples of those tenets, of those Ways. That is, the dignified people who follow such Ways - who are 
inspired by those Ways to practice humility in their own lives - thus manifest the numinous, the sacred, 
among us, and so can provide us with practical, and personal, guidance, and a sense of belonging. 


Thus, | now have, partly from practical experience, come to apprehend a certain unity, a certain common insight, 
behind many outwardly differing Ways and religious forms, to the extent that | personally have been considered by 
some people to be some kind of Buddhist-Taoist-Muslim-Sufi-Catholic-NuminousWay-pagan-mystic hybrid. But in truth, | 
am merely someone who as a result of pathei-mathos knows their limitations, their fallibility, and thus who 
empathically resonates with past and present emanations of the numinous, often because of struggling to answer 
certain questions about our human nature, about our mortal existence, and about the nature of Reality which many 
others over millennia have also saught to answer. 


Since you especially ask about Catholicism in relation to the Numinous Way, all | can say in my experience - having 
been raised a Catholic and having spent some time as a Catholic monk - is that Catholicism did manifest, and to an 


extent still does manifest, aspects of the numinous and therefore this particular guide to human living is one which | 
understand and appreciate as one style of earthly-harmony. 


As | wrote a year or so ago: 


"The Latin Tridentine Mass of the Catholic Church [...] evolved over a certain period of causal time, and 
became, for many Catholics, the main ritual, or rite, which imbued their ordinary lives with a certain 
numinosity - a certain awareness of the sacred, with attendance at this rite involving certain customs, such 
as modest and clean dress, and women covering their heads with a veil. This rite was, in essence, a 
Mysterium - that is, it embodied not only something holy and somewhat mysterious (such as the 
Consecration and Communion) but also was wordlessly un-mundane and so re-presented to most of those 
attending the rite, almost another world, with this re-presentation aided by such things as the use of incense, 
the ringing of the Sanctus bell, and the genuflexions. In addition, and importantly, the language of this rite 
was not that of everyday speech, and was not even, any longer, a living changing language, but rather had 
in many ways become the sacred language of that particular Way. 


The Catholic rite endured for centuries and, indeed, to attend this particular rite marked, affirmed and re- 
affirmed one as a Catholic, as a particular follower of a particular Way, and a Way quite distinct from the 
schism that became Protestantism [1], a fact which explained, for instance, the decision, during the reign of 
Queen Elizabeth the First of England, to punish by fine or imprisonment those who attended this rite, and to 
persecute, accuse of treason, and often execute, those who performed this rite. 


However, the reforms imposed by the Second Ecumenical Council of the Vatican replaced this numinous rite, 
this Mysterium, with rites and practices redolent of un-numinous Protestantism. Why? Most probably because 
those involved in such planning and producing and implementing such reforms were swayed by the causal 
abstractions of "progress" and "relevancy" - desiring as they did and do to be in accord with the causal, 
material, Zeitgeist of the modern West where numbers of adherents, and conformity to trendy ideas and 
theories, are regarded as more important than presencing The Numen in a numinous manner. When, that is, 
some profane causal abstractions come to be regarded as more relevant than experiencing and manifesting 
the sacred as the sacred. 


Yet this does not mean that Catholicism, before the reforms imposed by the Second Ecumenical Council of 
the Vatican, was or remained a Way, per se. Only that, of all the variants of what are now termed 
Christianity, it retained a certain numinosity expressed by the original Way; that, through its Mysteriums 
such as the Tridentine Mass, it still presenced something of The Numen; and that it managed to avoid the 
worst excesses of the religious attitude, maintaining as it did a monasticism which by its own particular way 
of life encouraged the cultivation of a genuine, non-dogmatic, humility." Source - Concerning The Nature of Religion 
and The Nature of The Numinous Way 


As that quotation - and the associated footnote - make clear, it is my personal opinion that traditional Catholicism, 
with its Tridentine Mass and its particular conservative traditions, was a somewhat better, more harmonious, 
expression of the numinous (a necessary and relevant expression of the numinous), than both Protestantism and the 
reforms introduced by the Second Ecumenical Council of the Vatican, and which reforms served only to undermine the 
numinous, to untwist the threads that held together its "hidden soul of harmony". 


However, what really matters in my view in respect of considering how we judge and evaluate other Ways and other 
styles of earthly-harmony (that is, what are often regarded as religious expressions of the numinous), is not so much 
their veracity as perceived and/or assumed by us during one span or certain spans of causal Time, but rather how 
those Ways, those expressions, affect people and predispose them toward or guide them toward living in a more 
numinous manner. That is, by criteria such as humility, avoidance of hubris, compassion, fairness toward others: by 
those things which express, which manifest, the numinous in us, in terms of our character, our behaviour. Not, that is, 
by some abstract criteria which we posit and which we with arrogance use to condemn or malign, often based on some 
vainglorious assumption or need that our own beliefs, our own answers, are the correct ones. 


There is thus a tolerance, a respect; a desire not to stridently condemn; an awareness of our own fallibility deriving 
from our own pathei-mathos and from the numinous perspective, the silent wordless clarity, that such a personal 
learning from the suffering of experience brings. 


All | have tried to do in respect of The Numinous Way is present what | hope is an alternative style of earthly-harmony, 
and saught to clarify how this alternative differs from others. For instance, in the matter of empathy, of honour, and of 
seeking to avoid the dogma arising from some causal abstraction or other. As to the veracity of my personal answers, | 
admit | do not know. 


David Myatt 
June 2011 CE 


Footnotes: 


[1] Catholicism (before the reforms imposed by the Second Ecumenical Council of the Vatican) represented, in my 
view, the original Way known as Christianity, and was - at least before those reforms - quite distinct from those 
schisms which are now known as Protestantism and Orthodox Christianity. Indeed, distinct enough - until those 
reforms - to be considered a different Way of Life, a Way evident, for example, in Catholic rites (such as the Tridentine 
Mass), in monasticism, in Papal authority, in the use of Latin, and in the reverence accorded The Blessed Virgin Mary. 


Furthermore, it is my view that the schism now termed Protestantism was a classic example of the religious attitude 
predominating over numinosity - and thus that it is and was redolent of attempts to reduce The Numen to linear causal 
abstractions. Thus, Mysteriums such as the Tridentine Mass became replaced with recitation of Scripture in the 
vernacular and with attempts to rationally explain - according to some abstract causal theory - the mystery of the 


consecration. 


Catholic Still In Spirit? 


Perhaps | remain, partially at least, a Catholic in spirit - in my heart - though not, most of the time, in words and deeds. 
For while | intellectually and empathically disagree with the teachings of the Catholic Church on many matters - such 
as homosexuality, contraception, and on divorcées who have remarried being excluded from Holy Communion (unless 
they have resorted to a Papal Annulment) - | still find myself in my inner weakness not only sometimes frequenting 
the Lady Chapel of my nearest RC Church - lighting a candle, kneeling, and in reverent silent contemplative prayer 
remembering, in the felt presence of The Blessed Virgin Mary, those now dead loved ones such as my mother and 
father and Sue and Francis, and those other women hurt by my selfishness - but also traveling several times a year to 
where Gregorian chant is sung and where the Tridentine Mass is celebrated, bringing as such Latin chant and sucha 
Latin Mass still do, in me, a renewed awareness of the numinous and a renewal of such humility as | strive - and 
sometimes still so often fail - to remember and feel. 


There seems to me no intricate and difficult interior problem here derived from my somewhat paganus way of pathei- 
mathos, for that way is essentially - for me, even born as it is from my own pathei-mathos - rather intellectual, a 
perceiveration, lacking as it does something outward, practical, supra-personal, and communal, to presence the 
numinous and thus affect one’s very being in a spiritual way. So | seem to now exist - and have for several years 
existed - between two worlds: apparently emotionally needing something practical, living, and spiritual beyond myself 
and my intellectualism, and yet knowing in a rather unemotional manner that it is the way of pathei-mathos, and not 
Catholicism, which is my weltanschauung. 


No intricate and difficult interior problem, no inner dichotomy, because | Know the many flaws in my weltanschauung 
and in myself; and one cannot intellectually create some-thing - manufacture some-thing devoid of wuxh - to presence 
the numinous. For it seems to me that such a presencing has to evolve, organically, over causal time, because it has 
been wordlessly presenced in other mortals and then kept alive because also felt by some of a newer generation. Will - 
can - such a presencing of the numinous arise from that way of pathei-mathos? Most probably not, intellectual and so 
very personal as it is. 


So the need for some inner, numinous, sustenance remains; for fulfilling as a lot of classical music - such as the 
Cantatas of JS Bach - is and are, and fulfilling as walks alone in wild and rural Nature are, | sense a yearning in me for 
something more: some wordless intimation of the Divine which betakes me so far away from my still egoistic self that | 
am both awed and humbled again, as | often was in Winter wandering a darkened cloister as a monk in that quiet 
contemplative time between Matins and Lauds. 


David Myatt 
2015 


Extract From A Letter To A Friend 


Persecution And War 


A Remembering 


Reared as a Roman Catholic, educated for a while at a Catholic preparatory school and then - again for a while - ata 
Catholic boarding school, | remember the history taught by our teachers and Priests of the centuries-long persecution 
of English and Irish Catholics that began in the 16th century. There were stories of martyrs; of recusants; of secret 
Masses; of anti-Catholic polemics and propaganda; and of the monks who - after the suppression of the monasteries, 
the theft of monastic lands and wealth, begun by a tyrannos named Henry - escaped to France and founded 
monasteries such as the one at Dieulouard in Lorraine. 


There thus was engendered in we Catholic children a feeling of difference, aided by the fact that our Mass was in Latin, 
by our sacrament of confession, by the practice of Gregorian chant, and by the singing of hymns such as Faith Of Our 
Fathers with its memorable verses 


Faith of our Fathers living still 
In spite of dungeon, fire, and sword [...] 
We will be true to thee till death [...] 


Our Fathers, chained in prisons dark, 
Were still in heart and conscience free [...] 
Faith of our Fathers, Mary’s prayers 

Shall win our country back to thee 


This feeling of difference was forcefully remembered when | in the early 1970’s - during The Troubles - ventured to 
visit Northern Ireland; when | in the mid-1970’s and as a Catholic monk spent several weeks staying at a Presbytery in 
Dublin; and when | in the mid-1990’s - before the Good Friday Agreement - visited Derry. 


Forcefully remembered because | listened to accounts of the burning of Catholic homes by Protestant mobs in 1969 
and the subsequent flight of hundreds of Catholic families to the Irish Republic where they were housed in refugee 
camps; listened to witness accounts of the killing of eleven Catholics, including a Priest, by the British Army in 
Ballymurphy in 1971; listened to witness accounts of the killing of fourteen Catholics, again by the British Army, in 
Derry in 1972; and listened to stories of the persecution of Irish Catholics under British rule. 


Such a remembering, such a childhood feeling of difference, formed part of the years-long personal and philosophical 
reflexion that occupied me for several years as I, between 2006 and 2009, developed my ‘numinous way’ and then 
between 2011 and 2012 gradually refined it into the ‘way of pathei-mathos’, with the core of that reflexion concerning 
matters such as extremism, my own extremist past, war, prejudice, intolerance, and persecution. 


War And Combat 


Familiar as | was with ancient works by Thucydides, Herodotus, Livy, and others; with many works concerning more 
recent European history by modern historians, as well as with personal accounts of those who had fought for both the 
Allies and the Axis during World War Two, | recalled some words of Cicero: 


"Aliis ego te virtutibus, continentiae, gravitatis, iustitiae, fidei, ceteris omnibus." 


“because of your other virtues of self-restraint, of dignity, of fairness, of honesty, and all other such 
qualities..." [1] 


Which led me to consider making a distinction between war and a more personal combat, between a modern krieg and 
the Old Germanic werra, given that war, from my reading of and admittedly fallible understanding of history, seemed 
to me to involve - by its very nature of necessitating killing and causing injury - intolerance, hatred, a divisive sense of 
difference often involving "us" believing we were "better" (or more civilized) than them, our enemies, thus leading to a 
dehumanization of "the enemy". A divisive sense of difference and a dehumanization often aided (particularly in 
modern times) by polemics, rumour, and propaganda; and a divisive sense of difference, a dehumanization, together 
with polemics, rumour, and propaganda, which | knew from my own decades of political and religious activism formed 
a core part of all types of extremism. 


The distinction | considered was that personal combat unlike war did not involve large armies fighting against each 
other because of some diktat or personal agenda by some tyrannos or because of some ideology or religion or policy of 
some State or government. Instead, combat involved small groups - such as clans or tribes or neighbours - fighting 
because of some personal quarrel or some wrong or some perceived grievance. 


But the more | considered this supposed distinction between combat and war the more | realized that in practice there 
was no such distinction since both involved principles similar to those of the Ancient Roman Leges Regiae - qv. the Jus 
Papirianum attributed to Sextus Papirius - where someone or some many possess or have acquired (through for 
example force of arms) or have assumed authority over others, and who by the use of violence and/or by the threat of 
punishment and/or by oratory or propaganda, are able to force or persuade others to accept such authority and obey 
the commands of such authority. 


This acceptance by individuals of a supra-personal authority - or, more often, the demand by some supra-personal 
authority that individuals accept such a supra-personal authority - was manifest in the Christian writings of Augustine 
(b.354 cE, d.430 CE), such as his De Civitate Dei contra Paganos where in Book XIX, chapter xiii, he wrote of the 
necessity of a hierarchy in which God is the supreme authority, with peace between human beings and God requiring 


obedience to that authority; with peace between human beings, and civil peace, also of necessity requiring obedience 
to an order in which each person has their allotted place, "Ordo est parium dispariumque rerum sua cuique loca 
tribuens dispositio." 


Which hierarchy and acceptance of authority led Augustine to describe - in book XXII of Contra Faustum Manichaeum - 
the concept that war requires the authority of a person (Such as a monarch) who has such "necessary" authority over 
others. This concept regarding war has remained a guiding principle of modern Western nations where the authority to 
inaugurate and prosecute a war against perceived enemies resides in the State, and thus in modern potentates who 
have seized power or in elected governments and their representatives such as Presidents and Prime Ministers. 


Authority And Society 


In the nations of the West, such a hierarchy of authority applies not only to war and its prosecution but also to 
changes, to reform, in society [2] for there is, as | mentioned in The Numinous Way Of Pathei-Mathos, 


"a hierarchy of judgement involved, whatever political ‘flavour’ the government is assigned to, is assumed to 
represent, or claims it represents; with this hierarchy of necessity requiring the individual in society to either 
(i) relinquish their own judgement, being accepting of or acquiescing in (from whatever reason or motive 
such as desire to avoid punishment) the judgement of these others, or (ii) to oppose this ‘judgement of 
others’ either actively through some group, association, or movement (political, social, religious) or 
individually, with there being the possibility that some so opposing this ‘judgement of others’ may resort to 
using violent means against the established order." [3] 


In the way of pathei-mathos authority is personal, based on individual empathy and a personal pathei-mathos; both of 
which have a local horizon so that what is 


“beyond our personal empathic knowing of others, beyond our knowledge and our experience [our pathei- 
mathos], beyond the limited (local) range of our empathy and that personal (local) knowledge of ourselves 
which pathei-mathos reveals - is something we rationally, we humbly, accept we do not know and so cannot 
judge or form a reasonable, a fair, a balanced, opinion about. For empathy, like pathei-mathos, lives within 
us; manifesting, as both empathy and pathei-mathos do, the always limited nature, the horizon, of our own 
knowledge and understanding." [4] 


In practical terms this means trying to cultivate within ourselves the virtues mentioned by Cicero - self-restraint, 
dignity, fairness, honesty - and implies we have no concern for or we seek to cultivate no concern for supra-personal 
hierarchies and supra-personal authority - whether political, religious, or otherwise - and thus move away from, try to 
distance ourselves from, the consequences of such supra-personal hierarchies and supra-personal authority manifest 
as the consequences are and have been, throughout our history, in war, prejudice, intolerance, unfairness, extremism, 
and persecution in the name of some ideology, some religion, or because someone has commanded us to persecute 
those that they and others have declared are "our" enemies, and which war and persecutions are often, especially in 
modern times, accompanied by propaganda and lies. 


Thus in the case of my Catholic remembering, those soldiers in Ballymurphy and in Derry shot and killed civilians, 
women included, because those soldiers believed them to be "enemies", because propaganda had dehumanized those 
enemies; because those soldiers were part of and obeyed a hierarchical, supra-personal, chain-of-command by being 
there armed and prepared to use deadly force and violence against individuals they did not personally know; and 
because in the aftermath of those killings, and for years afterwards, they were not honest and hence did not contradict 
the propaganda stories, the lies, about those events which some of their superiors and others circulated in an attempt 
to justify such acts of inhumanity. 


Yet for me the real tragedy is that events similar to those of my very personal remembering have occurred on a vaster 
scale millennia after millennia and are still occurring, again on a vaster scale and world-wide, despite us having access 
to the wisdom of the past, manifest as such wisdom is, for those reared in the West, in the Agamemnon of Aeschylus, 
in the Oedipus Tyrannus of Sophocles, in the mythos of Moipat tofuop@ot uvhyovec t’ Eptvvec [5], in many of the 
writings of Cicero, in Ta €i¢c EavtOV by Marcus Aurelius, in the numinous beauty of Gregorian chant, in the music of JS 
Bach, and in so many, many, other writers and artists ancient and modern. 


Da sceolde se hearpere weordan swa Sarig 
pbaet he ne meahte ongemong odrum mannum bion 
(XXXV, 6) 


David Myatt 
9.ix.18 


[1] M. Tullius Cicero, Pro Murena Oratio, 23. My translation. 


[2] By ‘society’ in the context of this essay and the way of pathei-mathos is meant a collection of individuals who 
dwell, who live, in a particular area and who are subject to the same laws and the same institutions of authority. 
Modern society is thus a manifestation of some State, and States are predicated on individuals actively or passively 
accepting some supra-personal authority, be it governmental (national) or regional (county), or more usually both. 


[3] Society, Politics, Social Reform, and Pathei-Mathos. The Numinous Way Of Pathei-Mathos. Seventh edition. 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf 


[4] Personal Reflexions On Some Metaphysical Questions. 2015. https://davidmyatt.files.wordpress.com/2015/03/dwm- 
some-metaphysical-questions-v5b. pdf 


[5] "Trimorphed Moirai with their ever-heedful Furies." Aeschylus (attributed), Prometheus Bound, 516. My translation. 


Questions Of Hermeneutics And Exegesis 


For over twenty years questions of hermeneutics and exegesis in relation to religions, ideologies, and philosophies 
have interested and concerned me, leading to my conjecture that the use of denotata to express a revelation, a 
Spirituality, an idea, an ideal, or a philosophy, results in not only a dialectic of opposites - for example in the Gospels of 
Christianity Quaptia (conventionally interpreted in Gospel translations as sin) contrasted with 'righteousness' (and 
being saved, rewarded by God with everlasting life in Heaven) and gavAoc (conventionally in interpreted in Gospel 
translations as evil) contrasted with 'good' - but also in problems of exegesis: as in how Hellenistic Greek is expounded 
in terms of a modern language such as English. Thus, is the interpretation of 'sin' from the Hellenistic Greek auaptla 
imposing a meaning that may not have been germane to the milieu of such an ancient period in all or certain 
instances? [1] 


In the matter of the Gospels of John did the author use Guaptia to express, to expound, something - 'sin' - which might 
well have been a foreign concept to speakers of the Greek of that time when there was a common belief among many 
of them in a hierarchy of pagan deities and of propitiation (such as offering gifts or a sacrifice to the gods) for 
misdeeds or for 'offending' a god or gods or to ask for their help? 


Consider the tractates of the Corpus Hermeticum some arguably written around the time or not long after that Gospel, 
with the Poemandres tractate centred around 8¢€6c as in this from v.3: 


ONL EyYW, MaGetv BEAW TA 6VTA KAL VOAOAL THY TOUTWV MUOLV Kal YUMval TOV BEdv: 


"| answered that | seek to learn what is real, to apprehend the physis of beings, and to have knowledge of 
theos." [2] 


Is theos here the Jehovah of the Hebrews and the God of Christianity? Or is it better to understand theos in a non- 
anthropomorphic way as Being, the source of beings, mortal and otherwise? If the interpretation is 'God' then this 
tractate, and many of the others, arguable express early Christian weltanschauungen with an implicit dialectic of 
opposites, unlike the neutral, non-anthropomorphic Being which can metaphysically be understood as 'the divine’, the 
numinous. [3] 


Such a dialectic, as | have previously endeavoured to explain, [4] invariably leads to conflict both internal, within some 
individuals, and external between individuals and entities, such as religious or political groups or factions who or which 
claim to have the correct or a better interpretation or understanding of their beliefs or ideology. Hence extremism [5] 
and the suffering that such extremism causes. 


My personal experiences, over some four decades, and my subsequent reflexion on that experience, have led me to 
conclude that, rather than denotata, the personal experiencing of the numinous through empathy and pathei-mathos is 
of fundamental importance in understanding both our physis (@votc) - and thus our relation to Being and to beings - 
and Being, the numinous, itself. [6] 


To illustrate the dialectic of denotata and the subsequent suffering caused there is the National Socialism of Germany 
between 1933 and 1945. This was a way of life centred around denotata such as kampf, nation, and ethnic identity, 
with individuals judged by, and expected to judge others by, the primary criterion of ethnicity, with particular 
ethnicities assigned a certain value (high or low), and each individual judged by how well they adhered to the duty 
they were expected to do in respect of their nation (their land) and the ethnicity they were said to belong to or 
believed they belonged to. In addition, kampf between individuals, ethnicities, and nations was considered healthy and 
necessary, with such struggle revealing the worth of individuals and thus those considered fit to lead and assume 
positions of authority. 


This German National Socialist way of life was therefore a collective, supra-personal, one with the empathy and pathei- 
mathos of individuals, and the personal judgement and compassion derived from them, ignored or suppressed in 
favour of obedience to the ‘will of the collective’ (the folk, the nation) embodied by Der Fuhrer and through the 
fuhrerprinzip and with disobedience not only disapproved of but liable to be punished. This dialectic of opposites - of 
certain types of individuals or ways of behaviour being better than others and with The Third Reich having a particular 
destiny achievable through kampf - naturally led to the impersonal harshness of the NUrnberger Gesetze, as well as to 
the invasion of Poland and thence to the Second World War with the attendant deaths and suffering of millions of 
human beings. German National Socialism was thus from its beginnings to its ending in 1945 an extremism whose 
principles, causes, and characteristics promoted and incited harsh, uncompassionate, actions. 


In contrast, the personal empathy and pathei-mathos of individuals provides a natural balance devoid of denotata, 
expressed or implied, and can only promote individual actions consistent with compassion. It cannot be extrapolated 
from the individual lexeriencing to form anything supra-personal expressed by a denotatum or by some denotata such 
as an -ism or an -ology be such religious, ideological, or political or otherwise, since in doing so its individual physis, its 
natural nameless balance, is replaced sooner or later by a dialectic of opposites. 


In practical terms this implies the mortal individual could, at best, be a fallible example or inspiration for some others, 
since to claim or to be perceived by others as other than fallible and mortal, and other than a possible and personal 
inspiration, is bBptc (hubris) and a contradiction of the nameless balance that for centuries we have, according to my 


understanding, erroneously denoted by appellations such as 9€6c, 0 8Edc, and God with the inevitable dialectic of 
exegesis and conflict and of suffering. 


In relation to hubris, 


ob &’ &kouve Siknc, und’ UBptv 6gEAAE: 

UBptc yap TE KaKN SELAW BpotW: OVSE WEV EGBADG 
pno(Wc mEpevEV SOvatat, Bapvdet SE 8’ OM’ ALTAG 
eyKUpOaC Athol: 060c 6’ ETEPNGL TAapEABEtV 
Kpetoowy Ec Ta S(kata: A(kn 5’ UmEP “YBeLtoc toyxEt 
Ec TEAOG EEEABOVOG: TABWV SE TE VAATILOG EYVW 


Hesiod, Epya kai Hyépat, vv 213-218 


You should listen to [the goddess] Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. [7] 


é— wv 6€ fh véveoic éott Toic OvOL, Kal Tv PPopay Eic TadTA yivecOat KaTHX TO XPEWV: SLSd6vat yap avTH 
Siknv Kal tlow GAANAOLS TAG AStKiac KaTa THY TOD xPdvoU THEtv. Anaximander [8] 


Where beings have their origin there also they cease to exist: offering payment to balance, one to another, 
their unbalance for such is the arrangement of what is passing. [9] 


David Myatt 
July 2023 


[1] | expounded on the matter of the word sin in Interpretation and The Question of Sin which forms part of my 2013 
essay Exegesis and Translation, Some Personal Reflexions. https://davidmyatt.files.wordpress.com/2013/04/exegesis- 
and-translation-partsone-two.pdf 


[2] My translation, from Corpus Hermeticum: Eight Tractates, https://davidmyatt.files.wordpress.com/2018/03/eight- 
tractates-v2-print.pdf 


[3] From Mythoi To Empathy: A New Appreciation Of The Numinous, appendix II of The Numinous Way Of Pathei- 
Mathos, https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf 


[4] In Part Seven, The Abstraction of Change as Opposites and Dialectic, of The Numinous Way Of Pathei-Mathos, 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf; and in the essay Numinosity, 
Denotata, Empathy, And The Hermetic Tradition, https://davidmyatt.files.wordpress.com/2022/03/dwm-denotata- 
empathy-v1b.pdf 


[5] In Understanding and Rejecting Extremism | defined extremism and an extremist thus: 


"By extreme | mean to be harsh, so that my understanding of an extremist is a person who tends toward 
harshness, or who is harsh, or who supports/incites harshness, in pursuit of some objective, usually of a 
political or a religious nature. Here, harsh is: rough, severe, a tendency to be unfeeling, unempathic. 


Hence extremism is considered to be: (1) the result of such harshness, and (2) the principles, the causes, the 
characteristics, that promote, incite, or describe the harsh action of extremists. In addition, a fanatic is 
considered to be someone with a surfeit of zeal or whose enthusiasm for some objective, or for some cause, 
is intemperate. 


In the philosophical terms of my weltanschauung, an extremist is someone who commits the error of hubris." 
https://davidmyatt.files.wordpress.com/2022/10/david-myatt-rejecting-extremism.pdf 


[6] My conclusions are outlined in two works: The Numinous Way Of Pathei-Mathos, 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf, and Understanding and 
Rejecting Extremism, https://davidmyatt.files.wordpress.com/2022/10/david-myatt-rejecting-extremism.pdf 


[7] Notes on my translation: 


a. 5{kn. The goddess of Fairness/Justice/Judgement, and - importantly - of Tradition (Ancestral Custom). In “Epya kat 
‘HuEpat, as in OEovovia (Theogony), Hesiod is recounting and explaining part of that tradition, one important aspect of 
which tradition is understanding the relation between the gods and mortals. Given both the antiquity of the text and 
the context, 'Fairness' - as the name of the goddess - is, in my view, more appropriate than the now common 


appellation ‘Justice’, considering the modern (oft times impersonal) connotations of the word ‘justice’. 


b. Mischief. The sense of &tnovwv here is not of 'delusion' nor of 'calamities', per se, but rather of encountering that 
which or those whom (such as the goddess of mischief, Atn) can bring mischief or misfortune into the 'fortunate life' of 
a ‘fortunate mortal’, and which encounters are, according to classical tradition, considered as having been instigated 
by the gods. Hence, of course, why Sophocles [Antigone, 1337-8] wrote wo NEMPWHEVNC OOK EoTL OvNTtOICc GUUMOPAG 
anmaAAayh (mortals cannot be delivered from the misfortunes of their fate). 


c. 6(katoc. Honour expresses the sense that is meant: of being fair; capable of doing the decent thing; of dutifully 
observing ancestral customs. A reasonable alternative for 'honour' would thus be ‘decency’, both preferable to words 
such as ‘just’ and ‘justice’ which are not only too impersonal but have too many inappropriate modern connotations. 


d. vrimtoc. Literal - 'young', 'uncultured' (i.e. un-schooled, un-educated in the ways of ancestral custom) - rather than 
metaphorical (‘foolish', ignorant). 


[8] Diels-Kranz, 12A9, B1 


[9] In respect of ypdvoc, it is not here a modern abstract measurable 'time' but 'the passing’ of living or events as 
evident in the Agamemnon: 


Tlotov xpdvou SE Kal mEeMdpOntat MdAtc 278 
Then - how long has it been since the citadel was ravaged? 
tic 5€ MANY BEewy Gnavt’ anhwwv tov 6’ aiWvoc xpdvov 554-5 
Who - except for the gods - passes their entire life without any injury at all? 
In respect of d&5tkia, here it simply implies unbalance in contrast to the balance that is 5{kn. The translation 'disorder' - 


like 'order' for 5{kn - is too redolent of some modern or ancient morality designed to manifest 'order' in contrast to its 
dialectical opposite ‘disorder’. 
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Prefatory Note 


This compilation is of some letters and essays of mine written during the past 
two years (2012 - 2013) dealing with questions of religion, redemption, expiation, 
humility, and spirituality in general, and thus compliments both the collection of 
my writings about the philosophy of pathei-mathos in The Numinous Way of 
Pathei-Mathos and my autobiography Myngath. 


All translations, and interpretations of the meaning of texts (Quranic, poetic and 
otherwise), are mine, and, in the interests of clarity, I have included a glossary 
of terms and Greek words - taken from The Numinous Way of Pathei-Mathos - 
given that (i) I tend to use certain Greek words to express my meaning, and (ii) I 
often have a particular philosophical interpretation or understanding of certain 
English terms. 


David Myatt 
2013 


In Loving Remembrance of Sue, died 4th April 1993 
In Loving Remembrance of Frances, died 29th May 2006 


ooo 


I 
Numinous Expiation 


One of the many problems regarding my own past which troubles me - and has 
troubled me for a while - is how can a person make reparation for suffering 
caused, inflicted, and/or dishonourable deeds done. For, in the person of 
empathy, of compassion, of honour, a knowledge and understanding of 
dishonour done, of the suffering one has caused - perhaps before one became 
such a person of compassion, honour, and empathy - is almost invariably the 
genesis of strong personal feelings such as remorse, grief, and sorrow. The type 
of strong feelings that Christopher Marlowe has lIarbus, King of Gaetulia, voice 
at the end of the play The Tragedie of Dido Queene of Carthage, written c.1587: 


Cursed Iarbas, die to expiate 
The grief that tires upon thine inward soul. 


One of the many benefits of an organized theistic religion, such as Christianity 
or Islam or Judaism, is that mechanisms of personal expiation exist whereby 
such feelings can be placed in context and expiated by appeals to the supreme 
deity. In Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament of confession 
and penance. In Islam, there is personal dua to, and reliance on, Allah 
Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong 
deeds done, often in the form of propitiation; the offering of a sacrifice, 
perhaps, or compensation by the giving or the leaving of a valuable gift or 
votive offering at some numinous - some sacred and venerated - place or site. 


One motivation, in the case of pagan religions and ways, for a person to seek 
expiation is fear of wrake; fear of the retribution or of the misfortune, that - 
from the gods - might befall them or their descendants in this life. Similarly, for 
those acceptive of an all-knowing, all-seeing supreme deity - or even of the 
Buddhist mechanism of karma - there is also fear of wrake; fear of the 
punishment, the retribution, the misfortune, that might await them in the next 
life; or, in the case of Buddhism, the type of life that might result when next 
they are reborn. 


As the Owl explains in the medieval English religious allegory The Owl and the 
Nightingale, 
ich wat bar schal beo nib & wrake 


I can see when there shall be strife and retribution [1] 


All such religious mechanisms of expiation, whatever the theology and 
regardless of the motivation of the individual in seeking such expiation, are or 
can be cathartic; restorative, healing. But if there is no personal belief in either 
a supreme deity or in deities, how then to numinously make reparation, 
propitiation, and thus to not only expiate such feelings as remorse, grief, and 
sorrow but also and importantly offset the damage one's wrong actions have 
caused, since by their very nature such suffering-causing actions are bBpic and 
not only result in harm, in people suffering, but also upset the natural balance. 


In truth, I do not know the answer to the question how to so numinously make 
reparation, propitiation. I can only conject, surmise. One of my conjectures is 
enantiodromia; of the process, mentioned by Diogenes Laértius and attributed 
to Heraclitus, of a wholeness arising both before and after discord and division 
[2]. This wholeness is the healthy, the numinous, interior, inward, and personal 
balance beyond the separation of beings - beyond mdAepoc and UBpic and thus 
beyond épic; beyond the separation and thence the strife, the discord, which 
abstractions, ideations, encourage and indeed which they manufacture, bring- 
into-being. As Heraclitus intimated, according to another quotation attributed 
to him - 


elOévai 6€ xor TOV Wd6AEpOV EdvtTa Evvov, Kai SiKnv Epiv, Kai plvOLEVa 
MAVTa KAT EpIV Kai YoEewpEva [ypEewv] 


One should be aware that Polemos pervades, with discord 6ixn, and that beings are 
naturally born by discord. [3] 


But what, then, in practical personal terms are this wholeness and this process 
termed enantiodromia? To me, this wholeness is a knowing and an acceptance 
of both the importance of the numinous principle of Aixa [4] and the necessity 
of wu-wei [5] - and a knowing which empathy can provide - and thence a desire 
to live life in a non-interfering manner consistent with empathy, compassion, 
reason, honour, and humility. And it is this very knowing, this very desire to live 
in such a manner, which is enantiodromia; which is cathartic, restorative, 
healing; with a natural humility and the cultivation and practice of reason - 
owgpoveip, a fair and balanced judgement - being the essence of this personal 
process, the essence of enantiodromia. 


For the human virtue of humility is essential in us for us not to repeat our errors 
of UBpic, a humility which our mé0e1 pdOoc makes us aware of, makes us feel, 
know, in a very personal sense. For we are aware of, we should remember, our 
fallibility, our mortality, our mistakes, our errors, our wrong deeds, the suffering 
we have caused, the harm we have done and inflicted; how much we personally 
have contributed to discord, strife, sorrow. 


In addition, by and through humility, we do what we do not because we expect 
some reward, or some forgiveness, given by some supra-personal supreme 
Being, or have some idealized duty to such a Being or to some abstraction (such 
as some nation, some State) but because it is in our very nature to do an act of 
compassion, a deed of honour: to do something which is noble and selfless. That 
is, we act, not out of duty, not out of a desire for Heaven or Jannah, or 
enlightenment or some other “thing” we have posited - not from any emotion, 
desire or motive, not because some scripture or some revelation or some 
Buddha says we should - but because we have lost the illusion of our 
self-contained, personal, identity, lost our Earth-centric, human-centric, 
perspective, lost even the causal desire to be strive to something different, and 
instead just are: that is, we are just one microcosmic living mortal connexion 
between all life, on Earth, and in the Cosmos. For our very nature, as human 
beings, is a Cosmic nature - a natural part of the unfolding, of the naturally and 
numinously changing, Cosmos. 


Thus a personal humility is the natural balance living within us; that is, we 
being or becoming or returning to the balance that does not give rise to Epic 
Or, expressed simply, humility disposes us toward gentleness, toward kindness, 
toward love, toward peace; toward the virtues that are balance, that express 
our humanity. 


This personal humility inclines us toward ow@poveiv; toward being fair, toward 
rational deliberation, toward a lack of haste. Toward a balanced judgement and 
thence toward a balanced life of humility, wu-wei, and a knowing of the wisdom 
of Aika. 


There is nothing especially religious here, nor any given or necessary praxis. No 
techniques; no supplication to some-thing or to some posited Being. No 
expectation of reward, in this life or some posited next life. Only an interior 
personal change, an attempt to live in a certain gentle, quiet, way so as not to 
intentionally cause suffering, so as not to upset the natural balance of Life. 


DWM 
February 2012 


Notes 

[1] v.1194. The text is that of the Cotton Caligula MS in the British Library as 
transcribed by JWH Atkins in The Owl and the Nightingale, Cambridge 
University Press, 1922. 


[2] The quotation from Diogenes Laértius is: madvta 6€ piveoOai Kad’ 
ElslapyuEeVvNV Kai 61a Thc EvavtTiodpoptac noudoOal Ta OVTa (ix. 7) 


My translation is: All by genesis is appropriately apportioned [separated into 
portions] with beings bound together again by enantiodromia. 


As I mentioned in my essay The Abstraction of Change as Opposites and 
Dialectic: 


I have used a transliteration of the compound Greek word - 
evavtiodpopuiac - rather than given a particular translation, since the 
term enantiodromia in my view suggests the uniqueness of expression 
of the original, and which original in my view is not adequately, and 
most certainly not accurately, described by a usual translation such as 
‘conflict of opposites'. Rather, what is suggested is 'confrontational 
contest’ - that is, by facing up to the expected/planned/inevitable 
contest. 


Interestingly, Carl Jung - who was familiar with the sayings of 
Heraclitus - used the term enantiodromia to describe the emergence 
of a trait (of character) to offset another trait and so restore a certain 
psychological balance within the individual. 


[3] Fragment 80. qv. my Heraclitus - Some Translations and Notes 


As I noted in The Abstraction of Change as Opposites and Dialectic, it is 
interesting that: 


"in the recounted tales of Greek mythology attributed to Aesop, and in 
circulation at the time of Heraclitus, a personified mdAepoc (as the 
6aipuwp of kindred strife) married a personified UBpic (as the 6aiuwv 
of arrogant pride) [8] and that it was a common folk belief that 
mdAepoc accompanied vfpic - that is, that Polemos followed Hubris 
around rather than vice versa, causing or bringing €pic." 


[4] As mentioned in my Philosophy of Pathei-Mathos, Aika is that noble, 
respectful, balance understood, for example, by Sophocles (among many others) 
- for instance, Antigone respects the natural balance, the customs and 
traditions of her own numinous culture, given by the gods, whereas Creon 
verges towards and finally commits, like Oedipus in Oedipus Tyrannus, the 
error of UBpic and is thus “taught a lesson” (just like Oedipus) by the gods 
because, as Aeschylus wrote - 


Aika 6€ Toic pév ma0ovo- 
1D UQOEIDV EIPPETIEL 


In respect of Aixa, I write and spell it thus - in this modern way and with a 
capital A - to intimate a new, a particular and numinous, philosophical principle, 
and differentiate it from the more general 6ixkn. As a numinous principle, or 
axiom, Aika suggests what lies beyond and what was the genesis of 6ikn 
personified as the goddess, Judgement - the goddess of natural balance, of the 
ancestral way and ancestral customs. 


Thus, Aika implies the balance, the reasoned judgement, the thoughtful 
reasoning - ow@poveiv - that ma0ei uadOoc brings and restores, and which 
accumulated md@e1 pd@oc of a particular folk or méAic forms the basis for their 
ancestral customs. 6ixn is therefore, as the numinous principle Aika, what may 
be said to be a particular and a necessary balance between apetH and vBpic - 
between the vBpic that often results when the personal, the natural, quest for 
apeth becomes unbalanced and excessive. 


[5] Wu-wei is a Taoist term used in my philosophy of The Numinous Way "to 
refer to a personal ‘letting-be’ deriving from a feeling, a knowing, that an 
essential part of wisdom is cultivation of an interior personal balance and which 
cultivation requires acceptance that one must work with, or employ, things 
according to their nature, for to do otherwise is incorrect, and inclines us 
toward, or is, being excessive - that is, is UBpic. In practice, this is the 
cultivation of a certain (an acausal, numinous) perspective - that life, 
things/beings, change, flow, exist, in certain natural ways which we human 
beings cannot change however hard we might try; that such a hardness of 
human trying, a belief in such hardness, is unwise, un-natural, upsets the 
natural balance and can cause misfortune/suffering for us and/or for others, 
now or in the future. Thus success lies in discovering the inner nature of 
things/beings/ourselves and gently, naturally, slowly, working with this inner 
nature, not striving against it." 


I first became acquainted with the concept of wu-wei when, as a youth living in 
the Far East, I studied Taoism and a learnt a martial art based on Taoism. Thus 
it might be fair to assume that Taoism may well have influenced, to some 
degree, the development of my weltanschauung. 


ooo 


II 
Questions of Good, Evil, Honour, and God 
Some Personal Musings 


Introduction 


For the past three or so years, as I developed my 'numinous way' and then last 
year refined it into the philosophy of pathei-mathos, I have reflected more and 
more on questions concerning good, evil, honour, God, and religion and ethics 
in general; related as these matters are (at least according to my fallible 
understanding) to our nature, and possible development, as human beings, and 
thence to matters such as society, culture, and the jurisprudence by which 
modern societies function, or endeavour or aspire to function; and manifesting, 
as answers to such questions should, at least some explanations concerning the 
evidence that we human beings possess, and have possessed for thousands 
upon thousands of years, a paradoxical character, capable of - and having done - 
both honourable and dishonourable deeds, of being both 'good' and ‘bad’. 


Thus some of the questions of concern are: (i) what is 'good' and ‘bad’; (ii) have 
the definitions and thence the theology and epistemology and the morality of 
religions, over millennia, enabled more and more of us to avoid doing or causing 
what is 'bad'; (iii) what, if anything, can or perhaps should replace such 
definitions, such theology, such epistemology, such morality - such religions - for 
those who do not or cannot accept such religious answers and the guidance so 
offered; (iv) does jurisprudence - and thence The State - offer an acceptable 
alternative; and, perhaps most importantly, as I have endeavoured to intimate in 
some other recent musings, (v) can we as a species change, sans a belief in 
some reward or the threat of punishment - be such karmic, eschatological, or 
deriving from something such as a State - or "are we fated, under Sun, to 
squabble and bicker and hate and kill and destroy and exploit this planet and its 
life until we, a failed species, leave only dead detritic traces of our hubris?" [1] 


Today - thousands of years after the births of Lao Tzu, of the Buddha, of Moses, 
of Jesus of Nazareth, of Muhammad - horrid things still happen every minute of 
every day to people who do not deserve them, who have done nothing 
dishonourable. Horrid things caused by other human beings, and it certainly 


seems to me that we, as a species - en masse, world-wide - cannot seem to 
prevent ourselves from doing what is bad, here understanding and accepting, 
initially at least, 'the bad' as that which harms or kills or causes suffering to 
others. All we seem to have done is manufacture more excuses for ourselves 
and for others in order to try and justify the harm done, and the killings and the 
suffering caused, and thus 


",...atterly, in the name of some country, or some nation, or some 
political ideal, or some cause, or on behalf of some-thing supra- 
personal we believed in, we sallied for to war or did deeds that caused 
suffering, death, destruction, and inflicted violence on others. 
Defending this, or attacking that. Invading here; or colonizing there. 
Dreaming of or determined to find glory. Always, always, using the 
excuse that our cause, our ideal, our country, our nation, our security, 
our prosperity, our 'way of life', our 'destiny', hallowed our deeds; 
believing that such suffering, death, destruction as we caused, and 
the violence we inflicted on others, were somehow justified because 
‘we' were right and 'they' our foes, were wrong or in some way not as 
‘civilized’ or as ‘just’ as us since 'their cause’ or their 'way of life' or 
way of doing things was, according to us, reprehensible." [2] 


But is 'the bad' really that which harms or kills, or causes suffering to, others, 
and if so, is it necessary - moral - to qualify this understanding by appending 
‘without just cause’ to it, and what, therefore - as others, from the Jus 
Papirianum attributed to Sextus Papirius to Augustine of Hippo to Thomas 
Aquinas and beyond, have saught to define - is a ‘just cause’ so that 'the bad' is 
then understood to be "that which harms or kills or causes suffering to others 
without just cause". 


This essay presents some musings of mine regarding such questions. 


DWM 
April 2013 


Part One 


Good and Evil - An Early Christian Perspective 


Given the influence of Christianity over individuals in the West during the past 
two millennia, especially in terms of eschatology and jurisprudence, it seems 
apposite to consider how the concepts of 'good' and 'evil' are presented in 


Christian scripture. 
In Genesis 3.5 it is written that: 


n5et yao O Vedc OTL EV AV NEPA OAyNTE aM’ adTODd, Siavo1yOfoovtar 
DED Oi OPOMAPOt, Kai EoEOVE WC DEO YIVLWOKOVTEC KAAOV Kai 
Tovnpov. [3] 


What, therefore, is meant by yluwoKovtec KAAOD Kai Tovnpdov? Most 
translations - modern and otherwise - provide something akin to "knowing good 
and evil" which we, after two thousand years, presume to associate with some 
theological ideation such as ‘the forces/realm of good' contrasted with (or 
verses) 'the forces/realm of evil' as if both have or can have an existence 
independent of the physical world and independent of ourselves, an existence or 
a force associated, or seemingly associated, with a being described, in the 
Hebrew scriptures, as Wf] - a serpent - and in LXX as ogic, a mythological 
creature familiar to readers of Hesiod's Theogony [4] and from myths and 
legends concerning the oracle at Delphi and the I16@wv, which is both curious 
and interesting given that wni can signify divination (qv. Genesis 44.15, for 
example) and the whisper (the hiss) of a soothsayer or an enchantress. 


But, in respect of this 'good and evil', might the Greek of LXX - and the Hebrew 
text - suggest something other than such a theological ideation? That is, how 
might the Greek text have been understood in its time? 


The Greek of LXX contrasts kd&Aoc with novnpdv. Now, K&Aoc is classically 
understood (as often in Homer) as 'what is pleasing' (as in pleasing to look 
upon) and that which is considered beneficial and/or admirable (as in admirable 
deeds); whence what is beautiful/healthy and what is noble or honourable. 
Classically understood, tovnpov is 'wearisome' (as in Hesiod, for instance in 
reference to the tasks that Hercules has to endure) and also what is considered 
dishonourable or cowardly, as in Sophocles, Philoctetes v.437 - m6Aey10c ODBED’ 
Gv6hp’ EKOV Aipet MOovNpOV, HAAG Tobe xypnotodvc asi (battle does not willingly 
take cowards, but - as of old - the honourable). 


The classical meaning of the Genesis text - of the Greek still understood at the 
time of LXX (c. 250 BCE) and before later interpretations [5] - might therefore 
seem to suggest some contrast between what is beneficial/admirable/beautiful 
/noble/honourable and what is wearisome/cowardly/dishonourable. 


Interestingly, the sense of the Hebrew text of Genesis 3.5 seems to follow the 
sense of the Greek, or vice versa [6]- 97) 20 °yt. That is, "knowing tov and 


rah," with 110 suggesting pleasing, pleasant, beautiful; and v7 suggesting 
adversity, unpleasant, harmful, injurious. 


In Genesis 8.21, movnpov also occurs, again usually translated as some abstract 


‘evil' - man's heart is evil from his youth, and so on - even though the 
classical/Hebrew understanding of the term suggests the former more personal 
sense of dishonourable/injurious, as does its occurrence in the New Testament, 
as, for example, in Luke 6.45 where it is - interestingly - contrasted not with 
KGAoc but with ayaGdc, and where the context - of a healthy (a good, ka&Aoc) 
tree not bearing rotten/bad (oamp6c) fruit, KxaAOv Molobv KapNov oampov - also 
suggests not some abstract (demonic) 'evil' but a dishonourable (a bad, 
cowardly) person bringing forth some-thing bad, burdensome, dishonourable, 
and thus unhealthy, as rotten fruit is unhealthy and harmful, and with Luke 
6.43-5 therefore translated thus: 


For no healthy tree brings forth rotten fruit just as a rotten tree 
cannot bring forth healthy fruit. For each tree is judged by its fruit. A 
good person from the store of good in their heart brings forth what is 
good, and a bad person from their bad store brings forth what is bad; 
for it is because of an overflowing heart that the mouth speaks. 


Ov yap Eotiv S€v6pov KaAOV NOLOdv KAPIIOV Capdv, OLbE MGALVD 
5év6pov oOalpov Mo1obv KAPMOV KAAGDV, EkKAOTOV pap Sévhpov EK TOD 
iSiov KAPIOD ylvLWOKETAL: 0 KyabOc KVOPWIOC EK TOD Ayabod 
Onoavpod tic Kapbiac MpOMPEepEl TO AYABSV, KAI O MOVNPOC EK TOD 
MOVNPOV Mpo*PEePEt TO MOVNPOV: EK yAP TEploGEevATOC KaPHiac AaAsi 
TO OTOLA AVTOD 


This ‘healthy tree' and ‘rotten fruit' make sense, for how can a tree be evil? 
Similarly, the contrast of tovnpdov with aya8dc also makes sense in referring to 
a bad person and good person, for a«ya@6c is classically understood as brave; 
honourable; well-bred (as often in Homer) and as implying a personal quality, 
such as prowess, excellence, in some-thing - or good at some-thing - as in The 
Agamemnon of Aeschylus: 


ootic 6’ Kya8Oc MpOoPRaToyvuopiwv, 
OvK EoTL AaBetv SpPATA Pwrtdc, 

ta 50KODVT’ EvVPPOVOC EK HiavOIAC 
vbapei Oatvelv MLAOTNTI. 


Yet to he who has a good knowledge of his herd 
A person's eyes cannot conceal what is a feeble begging for friendship 
Behind a pretence of reasoned good judgement. (vv. 795-798) 
and as in Oedipus Tyrannus by Sophocles: 
opac tv’ HKElc, xyabdc Mv pvuoyNnv avip, 
TODLIOV MaplEeic Ka KATAPBAVVWDY KEQP; 


Observe where you have come to with your prowess in reason 
By me giving way and blunting my passion. (vv. 687-8) 


The scriptural contrast of rottenness and health is also evident, for instance, in 
Romans 12.21: 


L7) ViK® O10 TOD KAKOD GAAG VIKA EV TO AyaO@ TO KAKODV 


where wya86c is contrasted with kakoc rather than with novnpov. Although the 
verse is often translated along the lines of 'Do not let evil conquer you, instead 
conquer evil with good,' classically understood, kakoc is what is 'bad' in the 
sense of some-thing rotten or unhealthy, or - the opposite of kdAoc - what is 
displeasing to see. kakoc is also what is unlucky, a misfortune, and/or injurious, 
as for example in The Agamemnon 


TO HED POVAIKA IIPWTOV ApoEevoc Biya 
no8ai S6poic Epnpov EKMaYAOV KAKOV 


Primarily, for a lady to be separate from her mate - 
To remain unprotected by family - is a harsh misfortune (vv. 862-3) 


Given the sense of «ya86c previously mentioned (with reference for example to 
Luke 6.45) and this sense of kakoc, then Romans 12.21 might suggest: "Do not 
let what is rotten win; instead, overpower what is rotten with what is good," and 
good in the sense of beneficial and healthy, so that an alternative would be "Do 
not let what is harmful win; instead, overpower what is harmful with what is 
healthy." 


Similarly, Romans 12.17 - with its contrast of kak6c and KdAoc - would imply: 


Do not render what is bad with what is bad; rather, show concern for 
what all see is good. 


pndevi KaKOV ATi KAKOD AMO6166VTEC, MPOVOODLEVOL KAAG EVWITLOV 
NavVIWY avOpwrnwv- 


Understood thus, the impression is not of ‘fire and brimstone’ preaching but of 
something rather gentle, something much more human and appealing and 
understanding of human nature; something evident, for example, in the 
well-known passage (Romans 13.10) } ayamn tH MANoOtov KaKOv OvK EpydaCeTar- 
TANPWEa Ovv vdplov h ayamn;: love brings no harm to the neighbour; love is the 
completion of the law. 


Furthermore, it is this love which is healthy and good; which can 'overpower 
what is harmful’, what is bad. 


What these examples reveal - and many other examples from Christian scripture 
could be adduced - is not abstract, impersonal, theological concepts of 'good' 
and 'evil' but rather something personal that individuals can relate to and 
understand, and it is tempting therefore to suggest that it was later, and 
theological, interpretations and interpolations which led to a harsh dichotomy, 


an apocalyptic eschatology, a 'war' between an abstract 'good' and 'evil', and 
that with such interpretations and interpolations - much in evidence in the 
persecution of alleged heretics - the simple gospel message of the health of love 
was somehow lost for a while, to be, later on, re-expressed by people such as 
William Penn, who wrote, in his Some Fruits of Solitude, "Let us then try what 
love can do." 


Notes 

[1] Blue Reflected Starlight. 2012 

[2] qv. A Slowful Learning, Perhaps. 2012 

[3] Septuaginta - Vetus Testamentum. c. 250 BCE. 


[4] qv. the Chimaera (vv. 319ff), described as having three heads, one of which - 
1) 5’ O@ioc - was a serpent, a dragon: Om0ev 5€ SpaKwv. 


[5] The current consensus is that LXX was written around 250 BCE, give or take 
a few decades. This is the Hellenistic era of Euclid and Archimedes; a period 
when Homer was still recited, and the classic tragedies of Aeschylus, Sophocles, 
and others, some two or more centuries before, were still understood and 
appreciated, just as the language of Shakespeare - and his plays - are 
understood and appreciated today. This appreciation of classical Greek 
literature continued into the Roman era and beyond, with the cultured Cicero, 
for example, often explaining classical Greek terms for his Latin readers, and 
with Marcus Aurelius - Roman Emperor a century after the time of Jesus of 
Nazareth - writing his 'meditations', Ta cic Exvtdv - in the same (possibly Attic 
derived) koivn Greek as that of LXX and the New Testament. 


It is therefore seems likely that the scribes of LXX - and possibly those of the 
New Testament - were also familiar with the earlier classical literature. 


[6] The date of the Hebrew scriptures has been much discussed. The earliest 
fragments of extant texts of both LXX and the Hebrew scriptures currently 
known suggest that LXX is slightly (but not much) older than the written text of 
the Hebrew scriptures of which papyrus fragments survive. However, according 
to Jewish aural tradition the scrolls of the Torah were first written c. 1000 BCE 
and thus would predate LXX by many centuries. 


Part Two 


Good and Evil - A Muslim Perspective 

The classical and the early Christian sense of a human, and a natural, and not 
an abstract, dogmatical, good and bad, briefly outlined in part one, is also found 
in Islam: in the Quran, in the Sunnah, and in Shariah. For the sense of 'the bad' 
- 4 - is of what is rotten, unhealthy, dirty, unclean, defective; with the sense 


of 'the good’, of 'good things'- <4b! - being pleasing, pure, healthy, natural, 
beautiful, noble. 


Consider, for example, Surah 5, Ayah 100 of the Quran: 
Sh de sal 45 shill tn Ss ea yt 


@ ib. Abs a Rees 


A fallible 'interpretation of meaning’ [1] is: 


“The dirty and the clean are not alike even though, being ubiquitous, 
what is dirty may entice [ 4¢\] you." [2] 


In Surah 61, Ayah 12, 'good'- 4% - is what is beautiful, pleasant: 


re a 
3p yi 6 ok > 34 seb 5s mre 5 gil 
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" [Allah] will forgive your transgressions [ 35 ] and guide you to 
Jannah wherein are rivers, cascading down, and those beautiful 
dwellings set within perpetually-flowering gardens. And this is the 
success that matters."[Interpretation of meaning] 


Consider also Surah 2, Ayah 267: 


Oy tens Sally 


"From what We give you from the earth and from the good things you 
have earned - disburse; but do not look toward [ |!s« ] disbursing 
those defective things, which you would never take [for yourself] 
unless your eyes were closed." [Interpretation of meaning] 


As with the New Testament, what these examples reveal - and many other 
examples could be adduced - is not abstract concepts of 'good' and ‘evil’ but 
rather something that is understandable by individuals and related to 
themselves and the world around them [3]. 


Jurisprudence and Society 


Islam and Christianity have both developed traditions relating to the scope, 
detail, intent, and the implementation, of the laws necessitated by a society [4] - 
a jurisprudence - as well as traditions, or doctrines, concerning the nature of 
the authority that has or asserts it has the power to enforce such laws, and 
which laws often seek to criminalize 'the bad' and thus offer an interpretation of 
‘the good' and 'the bad’. 


The traditional Christian view, evident in the Catholic tradition, is one of not 
only canon law but of the exercise of spiritual influence, direct and indirect, 
over civil authority to the extent, for example, that the Code of Justinian of 
529-534 CE begins with In Nomine Domini Nostri Jesu Christi and (i) enshrined 
in law the authority of the Church, (ii) enshrined in law the requirement that all 
persons subject to the jurisdiction of the code be Christian, and thus that 
society be a Christian one; and (iii) detailed in law what constituted heresy. 


For Muslims, Islamic jurisprudence (fiqh) - the textual sources of which are the 
Quran and Sunnah - is a legal and an ethical guide to what is good and what is 
bad; that is, to what is halal (beneficial) and what is haram (harmful) from the 
perspective of the only success that, for a Muslim, matters: the success of being 
guided by Allah to dwell in the perpetually-flowering Gardens of Paradise, 
wherein are rivers, cascading down. 


Being a legal as well as an ethical guide, fiqh deals not only with religious 
worship but also with civil, business, and domestic, matters such as 


transactions, ownership, funds, and inheritance, and thus provides a framework 
for a society whose aim is to assist Muslims who live together in a particular 
area to know and follow the precepts and the way of life revealed by 
Muhammad: to do and inspire what i is good, and avoid and dissuade others from 
doing what is bad, ath Gsiess Sal OF Oi ay eas 5544 (Amr bil Maroof wa Nahi 
anil Munkar) [5]. 


However, it seems to me that the problem with jurisprudence, Muslim and 
Christian, is and was our fallible, human, understanding of the revelation, of the 
original message; a problem classically understood in Islam by the distinction 
made by Muslim scholars between figh - our fallible understanding and 
attempts at interpretation - and Shariah, the divine and perfect guidance given 
by Allah, based as figh (classical Islamic jurisprudence) is on the principles of 
acceptance of diversity (of scholarly opinion), on custom [6], and on reasoned 
deductions by individuals that are stated to be fallible and thus not immutable. 
A distinction that allows for reasoned change, accepts the necessity of diverse 
opinions, the necessity of individual independent scholarly judgement in trials, 
arbitrations, and determining penalties, and manifests both the non-hierarchical 
nature of the religion of Islam and the original understanding of the good and 
the bad. 


In modern times, in the Muslim world, this necessary distinction between fiqh 
and Shariah, this allowance for reasoned change based on diverse scholarly 
opinion, and the necessity of individual independent scholarly judgement in 
trials, arbitrations, and determining penalties, often seems to be overlooked 
when attempts are made by governments in Muslim lands to introduce ‘Shariah 
law' with the result that inflexible penal codes and immutable penalties are 
introduced backed by the claim, contrary to figh, that such governments have a 
mandate to impose and enforce such dogmatical interpretations as are an 
inevitable part of such government-sponsored codified law. 


Even in the past this distinction between figh and Shariah, and the need for an 
acceptance of a diversity of scholarly and reasoned opinion, was often 
neglected, especially by powerful rulers or ruling cliques, leading to societies 
which were Muslim in name only where ‘the good' came to be more the 
embodiment of the will or the desire or the need of the powerful, the privileged, 
than it was of the original religious revelation, and where 'the law' became 
inflexible, impersonal, and often corrupt, with regular conflict between the 
powerful, the privileged within a society and/or between societies, and which 
conflicts were sometimes justified by appeals to a particular religious 
interpretation. Similarly with Christianity, as shown by the tumultuous conflicts 
- religious and civil, and causing immense suffering - within the West since the 
time of Justinian. 


Thus does the original meaning - the message - of the revelation seem to 
become somewhat lost; the message, in the case of Christianity, of love and 


humility, of redemption through suffering (crucifixus), of And6o0te obv TX 
Katioapoc Katoapi Kai tx tod @eod TH @eq@ [7]; the message, in the case of 
Islam, of an individual reliance only on Allah, of Adab [8], of respect for 
diversity and custom. 


Which leads to the question as to whether a jurisprudence based on a spiritual 
revelation works, given the nature of such a religion and the fact that it seems 
that our paradoxical human nature and our societies were not effectively 
changed, and have not been effectively changed, by such jurisprudence, or at 
least not changed for long. Do these religions - does religion, spirituality, in 
general - require, demand, that the believers reform, or try to reform, the 
world? If so, is that contrary to such personal, human, notions of the good and 
the bad that have been described above? [9] Is two thousand years - in the case 
of Christianity - a sufficient time to judge such change, such societies, such 
jurisprudence? Is one and a half thousand years - in the case of Islam - a 
sufficient time to judge such change, such societies, such jurisprudence? 


The problem seems to be that for revelatory religions such as Islam and 
Christianity the priority is salvation of the individual and thus the distinction 
made between this, our mortal, life and the next; a priority and a distinction 
that has, for centuries, been used to explain, and often justify - by individuals, 
governments, factions, and authorities - harsh deeds and practices, and harsh 
punishments and policies. Thus, what has tended to occur is that such salvation 
has become a ‘just cause’, used for century after century to justify or to try and 
justify (i) the persecution, torture, and killing of those deemed to be heretics, 
(ii) wars (bellum iustum), conflicts, and violent religious schisms; and (iii) the 
harsh treatment of 'non-believers'. All in the name of, for example, 'saving 
souls', and/or based on the belief, the interpretation, that this is what God has 
commanded; for such suffering and horrors that are caused or occur in this life 
are really of lesser importance than being admitted into Heaven. Hence the 
concepts of martyrdom and of us bearing our misfortunes, our pain, our 
suffering, the horrors inflicted by others and on others, because of the hope, the 
promise, the reward, of an everlasting life in eternal bliss. 


The Modern State 


Such an understanding - such questions and such answers regarding religion 
and religious jurisprudence - are not new, and led, centuries ago, to the idea of 
the secular State, to the theory of governance termed liberal democracy, and to 
a new or at least a revised jurisprudence [10]. That is, to such sentiments as are 
expressed in the 1776 Declaration of Independence: 


"We hold these truths to be self-evident, that all men are created 
equal, that they are endowed by their Creator with certain 
unalienable Rights, that among these are Life, Liberty and the pursuit 
of Happiness. That to secure these rights, Governments are instituted 


among Men, deriving their just powers from the consent of the 
governed. That whenever any Form of Government becomes 
destructive of these ends, it is the Right of the People to alter or to 
abolish it and to institute new Government, laying its foundation on 
such principles and organizing its powers in such form, as to them 
shall seem most likely to effect their Safety and Happiness." 


The focus is not on salvation, not on Heaven or Jannah, but on Life, Liberty, and 
the pursuit of Happiness. A focus, a governance, a jurisprudence, and a 
sentiment, that have certainly changed the West, and some other parts of the 
world, for the better. As I have mentioned elsewhere: 


"The simple truth of the present and so evident to me now - in respect 
of the societies of the West, and especially of societies such as those 
currently existing in America and Britain - is that for all their 
problems and all their flaws they seem to be much better than those 
elsewhere, and certainly better than what existed in the past. That is, 
that there is, within them, a certain tolerance; a certain respect for 
the individual; a certain duty of care; and certainly still a freedom of 
life, of expression, as well as a standard of living which, for perhaps 
the majority, is better than elsewhere in the world and most certainly 
better than existed there and elsewhere in the past. 


In addition, there are within their structures - such as their police 
forces, their governments, their social and governmental institutions - 
people of good will, of humanity, of fairness, who strive to do what is 
good, right. Indeed, far more good people in such places than bad 
people, so that a certain balance, the balance of goodness, is 
maintained even though occasionally (but not for long) that balance 
may seem to waver somewhat. 


Furthermore, many or most of the flaws, the problems, within such 
societies are recognized and openly discussed, with a multitude of 
people of good will, of humanity, of fairness, dedicating themselves to 
helping those affected by such flaws, such problems. In addition, there 
are many others trying to improve those societies, and to trying find 
or implement solutions to such problems, in tolerant ways which do 
not cause conflict or involve the harshness, the violence, the hatred, 
of extremism." [11] 


Interestingly, many of the ‘multitude of people of good will, of humanity, of 
fairness’ dedicated to helping those within such now secular societies, and 
many of those trying to improve those societies, are people of faith: Christian, 
Jewish, Muslim, Buddhist... Which perhaps explains, or partly explains, why 
Christianity and, to a lesser extent, Islam have begun, by the necessity of 
interaction and by social practicalities, to adapt to the changes that the modern 
State - with its liberal democracy and modern jurisprudence - has wrought over 


the past two centuries; changes manifest, for example, not only in an increased 
standard of living for many (especially in the lands of the West) but also in 
attitudes, perception, and expectation, especially in relation to human rights. A 
change that has begun to lead many Christians, and some Muslims, to 
re-discover the simple message of their respective - and in many ways quite 
similar - revelations; a change that has led others to reject the more harsh 
interpretations of their faith and seek reform within their faith (Christian, 
Jewish, and Muslim); and a change which is leading others to question whether 
such messages of revelation are even compatible with the rights, the life, the 
liberty, and the happiness, of certain people, such as those whose love is for 
someone of the same gender. 


Good and Evil - The Perspective of Pathei-Mathos 


The pathei-mathos of individuals over thousands of years, often described in 
literature, poetry, memoirs, aural stories, and often expressed via non-verbal 
mediums such as music and Art, has resulted in an accumulation of insights; 
what we might with some justification describe as a culture, which, while often 
redolent of the spiritual, is not religious. That is, not doctrinal, not codified, not 
organized, and not presenting or manifesting a theology. A culture that is supra- 
national, containing as it does, among many other treasures, the observations of 
Lao Tzu, Siddhartha Gautama, Ovid, and Mohandas K. Gandhi; the thoughts of 
Aeschylus, Sappho, and Sophocles; the writings of Marcus Aurelius and Jane 
Austen; the allegory, the mysterium, of Jesus of Nazareth; and, importantly, the 
experiences - written, recorded, and aural - of those who over the centuries 
have endured suffering, conflict, disaster, tragedy, and war, and who were 
forever changed by the experience. 


As often in respect of a culture, as with a religion or a spiritual Way of Life, 
individuals may favour some insights over others, and may and probably will 
differ over how certain insights should be understood or interpreted. As for me, 
I find in this vast cultural treasure three important things. 


First, an understanding of the impermanence of temporal things; of how 
abstract ideations - given some practical form and maintained via striving 
human beings - over decades and centuries always by their nature wreck havoc 
and cause or contribute to suffering often despite the decent intentions of those 
who brought them into being and maintain or maintained them; and of how all 
such forms, in the perspective of millennia, 'hath but a short time to live’. 


Second, that even the modern State with its liberal democracy and its 
jurisprudence and its benefits and positive change, is not only impermanent but 
also, for some, a cause of suffering, of havoc, and that the benefits and the 
positive change do not necessarily offset such suffering, such havoc, as are 
caused, as have been caused, and as may continue to be caused; and that it is 


for each one of us to decide how to, or whether to, engage with such an 
impermanent form, by and for example following the moral advice given some 
two millennia ago - AndSote ovv ta Kaioapoc Katoapi kai ta Tob Meod TH Oe@ 
- and/or by perhaps trying to improve those societies, "in tolerant ways which 
do not cause conflict or involve the harshness, the violence, the hatred, of 
extremism." 


Third, that there is in this culture of pathei-mathos a particular ethos: the tone 
of harmony, appovin; of a natural balance, or rather of how certain human 
actions are hubris - bfpic - and not only disrupt this needful harmony but also 
cause or contribute to suffering. Of the importance, and perhaps the primacy, of 
human love; of how Eris is the child of Polemos and Hubris, and of how a 
lovelorn Polemos follows Hubris around, never requited. Of how the truths of 
religions and spiritual ways are, in their genesis, basically simple, always 
numinous, and most probably the same: guides to living in such a way that we 
can rediscover the natural balance, appreciate the numinous, and avoid hubris. 


All of which lead to an understanding of (i) how good and bad are not ‘out there' 
and cannot be manifest or assumed to be manifest in some form, by some 
ideation, or in 'them' (the others), without causing or contributing to or being 
the genesis of suffering, but instead are within us as individuals, a part of our 
nature, our character, our @voic, and often divergently expressed; and (ii) of 
how, in my view at least, personal honour and not a codified law, not a 
jurisprudence, is the best, the most excellent, way to define and manifest this 
‘good', with honour understood, as in my philosophy of pathei-mathos [12], as 
an instinct for and an adherence to what is fair, dignified, and valourous. An 
honourable person is thus someone of manners, fairness, reasoned judgement, 
and valour; with honour being a means to live, to behave, in order to avoid 
committing the folly, the error, of bBpic; in order try and avoid causing 
suffering, and in order to rediscover, to acquire, “pyovin, that natural balance 
that presences the numinous (sans denotatum and sans dogma) and thus 
reveals what is important about life and about being human. 


For, in effect, the truths concerning honour and dishonour, and of our 
propensity for both honour and dishonour, are the essence of what we can learn 


from the supra-national, the living, and the thousands of years old, human 
culture of pathei-mathos. 


Notes 
[1] The fallible interpretations of meaning that are given here are mine. 


[2] In respect of 4sei, qv. Surah 9, Ayah 85- 3V3\5 Ags) Gazi Ys - do not let 


their wealth and their children enchant you. That is, do not be impressed by 
their wealth and marvel at their (apparently fine) offspring. 


[3] It is to be expected that some, or many, will find this conclusion of mine 
regarding good and evil in Christian scripture and/or in Islam a controversial 
one, as no doubt some will query my (fallible) interpretation of the texts, and 
which interpretations often avoid conventional readings, for three reasons. 


First, to hopefully give some readers a sense - an intimation - of the vibrancy, 
the immediacy, that I find in the texts that I have endeavoured to 
translate/interpret here, and endeavoured in the past to translate/interpret 
elsewhere. 

Second, as I noted in Explanation Of Humility and The Need for Tolerance with 


respect to the Quran and me “yl ; 


My, admittedly fallible, view now - after some years of reflexion and 
study - is that, in an English interpretation of the meaning of a work 
as revered, and misunderstood, as the Quran, English words in 
common usage must be carefully chosen, with many common words 
avoided, and that it would sometimes be better to choose an unusual 
or even archaic word in order to try and convey something of the 
sense of the Arabic. Thus, with a careful interpretation common 
misunderstandings of the text - by non-Muslims unversed in Arabic - 
can possibly be avoided, especially if - as might be the case with 
unusual words - the reader has to pause to consider the meaning or 
make the effort to find the meaning, if only in a glossary appended to 
the interpretation. A pause and/or an effort that is suited to reading a 
work revered by millions of people around the world. 


Hence why in the matter of Ayah 151 of Surah Al 'Imran, my interpretation of 
meaning, employing just such an unusual English word with a literary 
provenance, was: 


Into the hearts of they who disbelieve We shall hurl redurre because 
they, without any authority revealed about such things, associate 
others with Allah; and for their home: The Fire, that harrowing resting 
place of the unjust. 


Third, to perhaps inspire some to scholarly consider, again, both the text 
themselves and the accepted interpretation(s) given that in my view 
translation/interpretation of texts to English from an ancient (no longer spoken) 
language or from a text revered in the way the Quran is (i) not 'an exact 
science' but more akin to an art to be approached with (a) an artistic 
appreciation of what was (in the case of ancient texts) a living vibrant language 
and in the case of the Quran is a poetic and numinous language, (b) with a 
certain humility, and (c) with a lack of preconceptions about the accepted 
‘meaning’ of certain words and which accepted meanings are often only the 


attempts of others in the past to approximate an assumed meaning, and (ii) that 
the rich diversity, vibrancy. and flexibility of the English language has, in my 
view, been much underused, and an underuse that has sometimes led to bland 
interpretations of texts. 


[4] Society is understood here, as elsewhere in my philosophy of pathei-mathos, 
as a collection of individuals who live in a particular area and who are subject to 
the same laws (or customs) - whether written or aural - and the same 
institutions of authority, however that authority has been obtained and is 
manifest. 


Jurisprudence is understood here as describing a systematic (often codified) 
system of law - written or aural, and whether practical, implemented, or 
theorized - and the scope, nature, and intent of those laws. The Jus Papirianum 
attributed to Sextus Papirius and the Code of Justinian are thus examples of 
jurisprudence. 


[5] Surah 3, Ayah 110. 


[6] One of the five principle maxims of Islamic jurisprudence (which five 
principles are regarded as expressing the essence of fiqh) is Ss sak) . That is, 
that the customs of a society or culture are important and a factor to be 
considered if they do not conflict with the guidance of Quran and Sunnah. 


[7] Matthew 22:21. Render therefore to Caesar the things that are Caesar's; and 
to God, the things that are God's. 


[8] The importance of Muslim Adab - the manners, the morals, the culture, of 
Muslims - in defining and understanding Islam is something that many 
non-Muslims, especially those critical of Islam, are either ignorant of or dismiss. 


An appreciation of Adab can be gleaned from reading Bukhari's book Al-Adab 
Al-Mufrad and also An-Nawawi's collection Forty Ahadith. 


[9] qv. Part Three. 


[10] Important parts of this jurisprudence concern international law and laws 
relating to human rights. 


[11] Notes on The Politics and Ideology of Hate (2012) 


[12] qv. Conspectus of The Philosophy of Pathei-Mathos and Recuyle of the 
Philosophy of Pathei-Mathos. 


Part Three 


Religion, Law, and The Reformation of Individuals 


The overview in parts one and two of how, in my view, good and evil are 
understood in the culture of pathei-mathos and by early Christianity and Islam 
presented several musings, based as that overview was and those musing are 
on my experiences, study, and reflexion, over some forty years. One of my 
musings was that, in the case of Islam and Christianity - two of the most 
influential spiritual ways of life in the last two millennia - the understanding of 
good and evil was not originally of some dogmatical and theological abstraction 
divorced from human life, but a more directly personal one related to the 
behaviour of individuals, with the promise that good behaviour - as outlined in 
the gospels and in the Quran and Sunnah - would most probably be rewarded 
with a place in Heaven or Paradise, and that the powerful and the leaders of 
governments are accountable to God [1]. 


In the case of the culture of pathei-mathos, it not only provides, as does the 
modern State, a perspective (and a teleology) unrelated to the judgement of a 
supreme deity and the promise of an after-life, but also points us toward 
answers rather different from those provided by proponents of the State, of 
liberal democracy, and of a jurisprudence concerned with international law and 
codifying and criminalizing what politicians, and/or some political theory, 
ideology, dogma, or agenda, deem to be bad. For what that culture provides is 
an understanding of how all forms - be they considered political [2], or codified 
ideologically [3] or in the form of a dogmatic hierarchical religion - have caused 
suffering, or do cause suffering sooner or later, because they are judgemental, 
supra-personal; and that such suffering is unjustified because it is individual 
human beings and indeed the other life with which we share this planet who 
and which are important; and that to alleviate and to prevent and remove the 
causes of suffering is necessary because a manifestation of what is good; that is, 
a manifestation of reasoned, balanced, compassionate, personal judgement, and 
of that learning, that knowledge, the insights, that personal experience of 
conflict, war, disaster, tragedy, havoc, violence, hatred, and pain, have taught 
and revealed to individuals for some three thousand years. 


Thus it is that this culture contains the judgement, the insights, and the 
experience, of people as diverse in their origins, their life, and in some of their 
views, as Lao Tzu, Sappho, van Gogh, Solzhenitsyn, and Mohandas K. Gandhi. 
Sappho, for instance, moved by personal love, wrote over two and half thousand 
years ago that: 


For some - it is horsemen; for others - it is infantry; 
For some others - it is ships which are, on this black earth, 


Visibly constant in their beauty. But for me, 
It is that which you desire. 


To all, it is easy to make this completely understood 

For Helen - she who greatly surpassed other mortals in beauty - 
Left her most noble man and sailed forth to Troy 

Forgetting her beloved parents and her daughter 

Because [ the goddess ] led her away [...] 


Which makes me to see again Anactoria now far distant: 

For I would rather behold her pleasing, graceful movement 
And the radiant splendour of her face 

Than your Lydian chariots and foot-soldiers in full armour... [4] 


While Gandhi, motivated by a desire for communal change and a vision of the 
future, more recently wrote that civilization, correctly understood, does not 
mean and does not require cities and centralized government and vast 
industries - and thus a modern State - but rather means and requires a certain 
personal moral conduct, a "mastery over our mind and our passions" [5], 
non-violence, the simplicity of village life [6], and communities voluntarily 
cooperating together in pursuit of collective, and personal, development. 


Which two examples illustrate what are, perhaps, the two main answers that 
the culture of pathei-mathos offers and has so far offered to the question, posed 
in the Introduction of this essay, of what, if anything, can or perhaps should (i) 
replace the answers of religions for those who do not or cannot accept such 
religious answers and the theological perspective and guidance so offered, 
and/or (ii) replace the answers offered by the jurisprudence of nation-States and 
the political theories of governance of such States for those who adjudge that 
the suffering such States cause is, on balance, unacceptable [7]. These two 
answers - founded on or inspired by the insight of a personal rather than an 
impersonal, dogmatical, good and bad - are the internal one of a personal life, 
focused on personal love (and/or on Art, music, and so on), and the external one 
of seeking change by means such as the non-violence of passive resistance [8] 
and through personal example. 


How to choose? What criteria, moral or otherwise, to use to judge these two 
answers, and the other answers that over millennia and by pathei-mathos, have 
been lived and/or proposed? The criterion of the reformation - the development, 
the change - of the individual? If so, a change from what to where? Or, perhaps, 
the criterion should be personal honour? Indeed, should there be, or can there 
even be, some suprapersonal judgemental criteria that others may employ? 


Given the nature of pathei-mathos [9], and the nature of a criterion, I incline 
toward the view that there is no criteria beyond the very individual, the 
reasoned, the personal, non-transferable, and fallible, judgement which derives 


from our own pathei-mathos, our own empathy, our own experience, our own 
life, and our own understanding of the causes of suffering. 


Good, Evil, and The Criteria of Progress 


To formulate some standard or rule or some test to try to evaluate alternatives 
and make choices in such matters is to make presumptions about what 
constitutes progress; about what constitutes a ‘higher’ level - or a more 
advanced stage - and what constitutes a 'lower' level or stage. That is, to not 
only make a moral judgement connected to what is considered to be 'good' and 
‘evil' - right and wrong, correct and incorrect - but also to apply that judgement 
to others and to ‘things’. To judge them, and/or the actions of others, by 
whether they are on a par with, or are moving toward or away from, that 'right' 
and that 'wrong’. 


This is, in my view, a veering toward hubris, away from the natural balance, and 
thus away from that acknowledgement of our fallibility, of our uncertitude of 
knowing, that is the personal virtue of humility. For the essence of the culture of 
pathei-mathos, and the genesis, the ethos, of all religious revelations and 
spiritual ways before or until they become dogmatical [10], seems to be that we 
can only, without hubris, without prejudice, judge and reform ourselves. 


For what the culture of pathei-mathos reveals is that we human beings, are - 
personally - both the cause and the cure of suffering; and that our choice is 
whether or not we live, or try to live, in a manner which does not intentionally 
contribute to or which is not the genesis of new suffering. The choice, in effect, 
to choose the way of harmony - the natural balance - in preference to hubris. 
But how, if we choose the way of harmony, are we to live? Are we to try and 
judge the lives and works of those who in the past have so chosen, or seem to us 
to have so chosen, or whose life and works seems to manifest a certain harmony 
or a particular numinous understanding which resonates with us? Are we then 
to try and judge and compare the passive resistance of Gandhi to the life and 
works of William Penn to the poetry of Sappho to the life and work of van Gogh 
to the influence of Lao Tzu or Jesus of Nazareth. Who are we to do this, and 
why? Does non-violent activism toward and in the name of 'progress', and/or a 
message of spiritual reformation and redemption, have - or should have - a 
higher value than poetry or Art or music or a life lovingly devoted to a partner 
or to cultivating Wu-Wei? 


Or do we see the empathic, the human, the personal, scale of things, and our 
own human limitations, and accept that we do not need to so judge and so 
choose because we incline toward the view that all we can hope to do without 
veering toward hubris - toward upsetting the natural balance of Life, and thus 
causing more suffering - is to gently and with humility to try and personally 


alleviate some suffering somewhere in our own small way by, for instance, being 
compassionate and honourable in the immediacy of the living moment? With 
thus little or no concern for, or presumptions about, what others believe 
constitutes some-thing termed progress, and with little or no concern either 
about the promise, the reward, of an afterlife or about some suprapersonal 
human manufactured form, such as a State, that in some shape or other exists 
during our own brief mortal life? If so, then what - if anything - is the meaning, 
the purpose, of our so brief human living? 


Notes 


[1] "For what can a Man give in Exchange for his Life, as well as Soul? And 
though the chiefest in Government are seldom personally exposed, yet it is a 
Duty incumbent upon them to be tender of the Lives of their People; since 
without all Doubt, they are accountable to God for the Blood that is spilt in their 
Service. So that besides the Loss of so many Lives, of importance to any 
Government, both for Labour and Propagation, the Cries of so many Widows, 
Parents and Fatherless are prevented, that cannot be very pleasant in the Ears 
of any Government, and is the Natural Consequence of War in all Government." 
William Penn. An Essay towards the Present and Future Peace of Europe. 1693 
CE 


[2] By the term politics is meant: (i) The theory and practice of governance, with 
governance itself founded on two fundamental assumptions; that of some 
minority - a government (elected or unelected), some military authority, some 
oligarchy, some ruling elite, some tyrannos, or some leader - having or assuming 
authority (and thus power and influence) over others, and with that authority 
being exercised over a specific geographic area or territory; (ii) The activities of 
those individuals or groups whose aim or whose intent is to obtain and exercise 
some authority or some control over - or to influence - a society or sections of a 
society by means which are organized and directed toward changing/reforming 
that society or sections of a society, either in accordance with a particular 
ideology or not. 


[3] By the term ideology is meant a coherent, organized, and distinctive set of 
beliefs and/or ideas or ideals, and which beliefs and/or ideas and/or ideals 
pertain to governance, and/or to society, and/or to matters of a philosophical or 
a spiritual nature. 


[4] From fragment 16 (7th century BCE), the full text of which, from P. Oxy. 1231 
and 2166, is, with square brackets indicating conjectures and missing text: 


ol] pev immjwv OTPOTOV oi 6€ mé06wp, 
ot 5€ vawv aio’ ent] yav pedarvlav 
E]ppevar KGAALOTOD, EywW 5E KTV’ OT- 

TW TIC EPATAL 
na]yxv 6’ ebapec obvVETOV 16Nnoar 


HJavti tLo]ot’, & yao M6Av MEpoKEBOIGa 
KGAAOC [AvO]pwnwv EAéva [tTO]v avbpa 
TOD [ ap]iotov ; 

KaAA[inoi]o’ EBa 'c Tpotav mAéoiloa 
KWvO6[E naliboc ob6é ~iAwv To[K]Hwv 
nda[pnav] éuvaoc8n, aAAG Tapayay’ abTaDv 
[ Joav 

[ 


Jaymtov yao [ 


[ 
[ 
]...kKov@we Tt Jon.[.]v 

.. Jue vdv Avaxtopi[ac 0]vépvai- 

oO ov ] MapEeoioac, 

talc <K>e BoAAOipav Epatov TE Papa 
KapPapvypa AdpNpov (6nv mpocwnw 
ta AVSwv ApEatTa KXV OMAOLOL 
[meobSo0p]ayevtac. 


[5] Hind Swaraj, part 13. 1909 CE 
[6] Letter to Jawaharlal Nehru, October 5, 1945 CE 


[7] The argument here is along the following lines. That nation-States accept 
both the primacy of a codified law based on the maintenance of internal order 
according to that law, and the need to ensure the security, the interests, and the 
preservation, of the nation-State, both of which often necessitate or have 
necessitated the following: (i) the killing of and/or the use of violence against 
human beings in their own lands, and/or elsewhere by means of war or 
otherwise; (ii) the imprisonment/persecution of human beings both for 
deeds/dissent deemed illegal and for 'crimes against the State’; (iii) actions 
which cause pain and suffering and hardship to others, such as internal 
economic policies and/or external economic/trade sanctions; (iv) the commercial 
exploitation of the resources of this planet and of the other life with which we 
share this planet. 


[8] "Passive resistance is a method of securing rights by personal suffering, it is 
the reverse of resistance by arms. When I refuse to do a thing that is repugnant 
to my conscience, I use soul-force [...] Passive resistance, that is, soul-force, is 
matchless. It is superior to the force of arms." Gandhi, Hind Swaraj, part 17. 
1909 CE 


Concerning governments, he wrote, also in Hind Swaraj, that: "They do not say: 
‘You must do such and such a thing,’ but they say: 'if you do not do it, we will 


punish you’. 


[9] qv. my The Way of Pathei-Mathos - A Philosophical Compendiary. 


[10] As William Penn wrote in his tract The Great Case of Liberty of Conscience 
Once More Briefly Debated and Defended, published in 1670 CE: 


"They overturn the Christian Religion: 1. In the Nature of it, which is 
Meekness; 2. In the Practice of it, which is Suffering." 


Part Four 


Ontology and Denotatum 


To find answers to questions such as (i) how to live in a manner which does not 
intentionally contribute to or which is not the genesis of new suffering, and (ii) 
is there a meaning to our existence beyond the answers of God and 'the pursuit 
of liberty and happiness’ requires reformulating the questions based on the 
ontological presumptions that underlie them. That is, we need to understand 
ourselves, our nature, and to pose and answer questions regarding being, 
beings, and the relationship between beings. 


Conventional religions - such as Christianity and Islam - begin with a supreme 
being and a revelation, the promise, of an afterlife following a judgement, by 
the supreme being, of we humans as individuals. That is, there is guidance 
given as to what is good and bad and as to one's expected behaviour, as well as 
individuals who can commit transgressions - who can 'sin' - or who, by following 
the correct guidance, can progress toward salvation. The ontology here is of a 
transcendent, immortal, God, or Allah, and of separate mortal beings who 
possess the potential - for example, an immortal soul - to gain an existence 
beyond the death of their corporeal body. The immortal being has the ability 
(the power) to punish, or to reward, the mortal beings, and is stated to be a real 
being with an existence independent of us. 


In respect of The State, the ontology is one of an entity - The State, the nation- 
State, the government - and of individuals (‘citizens') who are less powerful than 
this entity, with this entity, however named, having the ability (the power) to 
punish, or to reward, the citizens. There is guidance given, by powerful entity, 
in the form of laws - of what is bad and good and one's expected behaviour - and 
the promise of such things as 'Life, Liberty and the pursuit of Happiness’ and 
reward of, a possible progress toward (in this life), security, health, and 
(possibly) wealth or at least a reasonable standard of living. Here, the powerful 
entity is a human ideation, of varied and variable specification, and which 
specifications have been manufactured - brought into being - by humans at 
various times during the past three hundred years and more. 


In respect of the culture of pathei-mathos, I find within it an alternative to these 
two influential, but in many ways quite similar, ontologies with their powerful 
entities, their guidance, their punishments and rewards, and the progression of 
individuals toward some-thing which the powerful entity asserts or promises it 
can provide. 


This alternative is the ontology of us - we human beings - as a transient affective 
and effective connexion to other living beings [1], an emanation of the flux of 
Life, of woyn [2]. That is, of the separation-of-otherness - of I and of 'them', the 
others - being the result of a causal-only perception, and of denotatum: of our 
propensity to give names to, or to describe by means of terms, that which we 
observe to be or that which we assume to be is different to and separate from 
us, whereas, as empathy reveals, 'we' are part of, an aspect, of 'them' since 
'they' are also finite, transient, emanations of wuyn. 


There is no abstract 'good' and 'evil' here; no division or cleaving asunder of 
@voic (physis). There is only us in harmony, in balance, with our nature, our 
q@voic, or us not in harmony with our nature as an affecting and effecting, finite, 
transient, mortal, aspect of Life. If we are harmony - in balance with Life, with 
other life - we do not cause or contribute to or are not the genesis of suffering: 
we do not affect Life in a harmful way, and as I have intimated elsewhere [3] 
love, compassion, humility, empathy, and honour, are a possible means whereby 
we, in harmony with our @vboic, can avoid harming Life and its emanations, be 
such life our fellow human beings or the other life with which we share this 
planet. 


In effect, this is the ontology of the illusion of self and of the unity, sans 
denotatum, of all living beings; of how we - presenced as human beings - can 
and do affect, and have affected, other life including other humans, often in 
ways we are not aware of; and of how our perception of I and of 'them' (the 
separation-of-otherness) has often led to us affecting other life in a harmful way, 
thus causing or contributing to or being the genesis of suffering, for that other 
life and often for ourselves. The ontology where there is no distinction, in being, 
between us - the emanations - and what emanates; there is only the appearance 
of difference due to our use of a causal-only perception and of denotatum. That 
is, we are yoy as woyn is both within us and us. We are the flux, the changing, 
of Life; changing as it changes. 


There is therefore no suprapersonal supreme being who punishes and rewards; 
no requirement to actively agitate for or against the State; no afterlife separate 
from us because what exists after us is, partly, us transformed in being and, 
partly, what we aid or harm by virtue of the fact that we are an affective and 
effective connexion - a part of - Life. Furthermore, there is no need to strive to 
progress toward a some-thing because we already are that some-thing; that is, 
we already are what we are meant to be, except we often - or mostly - do not 
know this, or do not know what we are doing charmed as we seem to be by the 


charisma of words, by denotatum. As Heraclitus expressed it: 


tov 6€ Adyov tov6’ Edvt0c KEl AEDVETOL yivovTal GVOPWITIOL Kai 
1pd00EV TF AKOVDOAL KAI AKOVOAVTEC TO IPMTOV: pIVDOPEVWV yap 
NGVTWY KATA TOV AOYOV TOVHE ATE{pOLOID EOIKAOL, EIPWPEVOL Kat 
ENEWV KAI EPYWV TOLOVTWDV, OKOIWDY Ey Sinyedyal KATH MVOIW 
SialpEWY EKAOTOD Kai PPACwWY OKWC Exe TOvLC 5& KAAOVCG AVOPWIOUC 
AavOdvei OKOOM EyEpOEVTEC TIOLODOIV, OKWOTIEN OKOOG EVBOVTEC 
EMAavOdvovtat 


Although this naming and expression [which I explain] exists, human beings tend to 
ignore it, both before and after they have become aware of it. Yet even though, 
regarding such naming and expression, I have revealed details of how Physis has 
been cleaved asunder, some human beings are inexperienced concerning it, 
fumbling about with words and deeds, just as other human beings, be they 
interested or just forgetful, are unaware of what they have done. [4] 


The Simple Way of Harmony 


This alternative ontology, derived from the culture of pathei-mathos, suggests 
that the answer to the question regarding the meaning of our existence is 
simply to be that which we are. To be in balance, in harmony, with Life; the 
balance that is love, compassion, humility, empathy, honour, tolerance, kindness, 
and wu-wei [5]. 


This, by its nature, is a personal answer and a personal choice; an alternative 
way that compliments and is respectful of other answers, other choices, and of 
other ways of dealing with issues such as the suffering that afflicts others, the 
harm that humans do so often inflict and have for so long inflicted upon others. 
The personal non-judgemental way, of presumption of innocence [6] and of 
wu-wei, balanced by, if required, a personal valourous, an honourable, 
intervention in a personal situation in the immediacy of the moment [7]. 


There is, in this alternative, no guidance required; and no-thing - such as an 
afterlife, or enlightenment, or liberty or happiness - to be attained. No need for 
dogma or too many words; no need for comparisons; no ‘just cause’ to excuse 
our behaviour. No mechanisms and no techniques to enable us to progress 
toward some-thing because there is no need or requirement to progress toward 
what is not there to be attained. There is only a personal living in such a way 
that we try to be compassionate, empathic, loving, honourable, kind, tolerant, 
gentle, and humble. And this is essentially the wisdom, the insight, the way of 
living - sans denotatum - that thousands upon thousands of people over 
millennia have contributed to the culture of pathei-mathos, as well as the 
essence of the message which many if not all spiritual ways and religions, in 
their genesis, perhaps saught to reveal: the message of the health of love and of 
our need, as fallible beings often inclined toward the unbalance of hubris, for 
humility. 


Notes 


[1] An affective connexion is an operative one, which therefore can affect or 
influence what it is connected to, and specifically in a non-causal and thus 
synchronistic manner; that is, without necessarily having a prior cause. An 
effective connexion is one of an effect; that is, is the result of some-thing else or 
causes some-thing else as result of that or some other prior cause. 


[2] Life qua being. qv. my The Way of Pathei-Mathos - A Philosophical 
Compendiary, and Conspectus of the Philosophy of Pathei-Mathos. (2012) 


[3] qv. Recuyle of the Philosophy of Pathei-Mathos, and Conspectus of the 
Philosophy of Pathei-Mathos. (2012) 


[4] Myatt. Some Notes on Heraclitus Fragment 1. (2013) 


[5] Wu-wei is a Taoist term used in my philosophy of pathei-mathos to refer to a 
personal ‘letting-be' - a non-interference - deriving from humility and from a 
feeling, a knowing, that an essential part of wisdom is cultivation of an interior 
personal balance and which cultivation requires acceptance that one must work 
with, or employ, things according to their nature, their @voic, for to do 
otherwise is incorrect, and inclines us toward, or is, being excessive - that is, 
toward the error, the unbalance, that is hubris, an error often manifest in 
personal arrogance, excessive personal pride, and insolence - that is, a 
disrespect for the numinous. 


In respect of non-interference and hubriatic striving, refer to my 2012 essay, 
Some Personal Musings On Empathy - In relation to the philosophy of ma@e1 
pa8oc 


[6] As mentioned in my philosophy of pathei-mathos, innocence is regarded as 
an attribute of those who, being personally unknown to us and beyond the 
purvue of our empathy, are therefore unjudged us by and who thus are given 
the benefit of the doubt. For this presumption of innocence of others - until 
direct personal experience, and individual and empathic knowing of them, prove 
otherwise - is the fair, the reasoned, thing to do. 


[7] In respect of such valourous intervention in personal situations, the 
following quotation is from my The Way of Pathei-Mathos - A Philosophical 
Compendiary. 


"The personal virtue of honour, and the cultivation of wu-wei, are - together - a 
practical, a living, manifestation of our understanding and appreciation of the 
numinous; of how to live, to behave, as empathy intimates we can or should in order 
to avoid committing the folly, the error, of bBpic, in order not to cause suffering, and 
in order to re-present, to acquire, «ppovin. For personal honour is essentially a 
presencing, a grounding, of yoyn - of Life, of our mboic - occurring when the insight 
(the knowing) of a developed empathy inclines us toward a compassion that is, of 
necessity, balanced by ow@poveiv and in accord with 6ixn. This balancing of 
compassion - of the need not to cause suffering - by ow@poveiv and 6ikn is perhaps 
most obvious on that particular occasion when it may be judged necessary to cause 
suffering to another human being. That is, in honourable self-defence. For it is 
natural - part of our reasoned, fair, just, human nature - to defend ourselves when 
attacked and (in the immediacy of the personal moment) to valorously, with chivalry, 
act in defence of someone close-by who is unfairly attacked or dishonourably 
threatened or is being bullied by others [...] 


This use of force is, importantly, crucially, restricted - by the individual nature of our 
judgement, and by the individual nature of our authority - to such personal 
situations of immediate self-defence and of valorous defence of others, and cannot 
be extended beyond that, for to so extend it, or attempt to extend it beyond the 
immediacy of the personal moment of an existing physical threat, is an arrogant 
presumption - an act of bBpic - which negates the fair, the human, presumption of 
innocence of those we do not personally know, we have no empathic knowledge of, 
and who present no direct, immediate, personal, threat to us or to others nearby us. 
Such personal self-defence and such valorous defence of another in a personal 
situation are in effect a means to restore the natural balance which the unfair, the 
dishonourable, behaviour of others upsets. That is, such defence fairly, justly, and 
naturally in the immediacy of the moment corrects their error of UBpic resulting 
from their bad (their rotten) mboic; a rotten character evident in their lack of the 
virtue, the skill, of cw@poveiv. For had they possessed that virtue, and if their 
character was not bad, they would not have undertaken such a dishonourable 
attack." 


Part Five 


A Very Personal Conclusion 


Twenty years ago, someone whom I loved who loved me died, too young and 
having harmed no one. Died, leaving me bereft, if only for a while. For too soon 
my return to those hubriatic, selfish, suffering-causing, and extremist, ways of 
my pasts. As if, despite the grief, the pain of loss, I personally had learned 
nothing, except in such moments of such remembering that did not, 
unfortunately, impact too much upon my practicalities of life; at least until 
another bereavement, thirteen years later, came to shock, shake, betake me far 
from my arrogant presumptions about myself, about life, to thus lead, to so 
slowly lead, to me on a Clear cold day yet again interiorly dwelling on what, if 
anything, is our human purpose of being here and why such bereavements, such 


early deaths, just seem so unjust, unfair. 


For they - as so many - having harmed no one, died, while I - as so many - lived 
on to continue causing mayhem, chaos, suffering, and grief, no God it seemed to 
stay us or to slay us for our miscreant mischief. That, to me, seems to be no 
deity of empathy and compassion; only one explanation to maybe betake our 
grief, our tears, our fears, away. 


I admit I could be wrong, but - having perhaps at least in some ways, and 
partially, understood the errors of both my selfish and my extremist suffering- 
causing pasts - I still cannot accept that such a compassionate, empathic, deity 
would, could, sanction such a taking of such innocence and allow such infliction 
of suffering to continue. For that makes no sense to me, given how I now do not 
believe there is another life awaiting us where we, judicium divinum, are 
rewarded or condemned. | find no comfort there; no satisfying explanation for 
the suffering that afflicts so many now as in the past: as if that, such suffering, 
as was written once, many times, is some sort of casus belli for our life, to be 
endured until such time as such a deity deems fit to end it. 


Man, that is born of a woman, hath but a short time to live, and is full 
of misery. He cometh up, and is cut down, like a flower; he fleeth as it 
were a shadow, and never continueth in one stay. In the midst of life 
we are in death. Of whom may we seek for succour, but of thee, O 
Lord... 


Must we therefore be resigned to suffering, to misery, to injustices, to the 
iniquity, to the continuing iniquity, of selfish, hubriatic, individuals who bully, 
rape, scheme, subjugate, manipulate, injure, maim, and kill? Reassured by 
judicium divinum or - perhaps - hoping, trusting, in the pending justice of some 
judge, some government, or some State? 


Is it wrong for me to still feel the need for someone, some many, somewhere, to 
somehow in some way forestall, prevent, such deeds by such persons as may 
unjustly harm some others so that there is no waiting for the divine justice of a 
deity; no waiting for some Court somewhere to - possibly, and sometimes - 
requite a grievous wrong. No waiting for that promised idealistic idyllic future 
society when we humans - having somehow (perhaps miraculously) been 
changed in nature en masse - have ceased to so grievously, harmfully, selfishly, 
inflict ourselves on others. 


My own and only fallible answer to the question of how to deal with the 
suffering that blights this world therefore seems to be the answer of a personal 
honour. That is, for each of us to gently try to carry that necessary harmony, 
that balance, of 6ixn, wordlessly within; to thus restrain ourselves from causing 
harm while being able, prepared, in the immediacy of the moment, to 
personally, physically, restrain - prevent - others when we chance upon such 
harm being done. This, to me, is Life in its wholesome natural fullness - as lived, 


presenced, by the brief, mortal, consciously aware, emanations we are; mortal 
emanations capable of restraint, reason, culture, and reforming change; of 
learning from our pathei-mathos and that of others. My personal answer to 
personal questions, perplexion, and to grief and doubt. The answer which is to 
live in hope - even need - of a personal loyal love; to live with empathy, 
gentleness, humility, compassion, and yet with strength enough to do what 
should be done when, within the purvue of our personal space, we meet with 
one or many causing suffering and harm, no thought then for the fragility of our 
own mortal life or even for personal consequences beyond the appovin we, in 
such honourable moments, are. 


III 
Blue Reflected Starlight 


As it departed toward the vastness of interstellar space, the Voyager 1 
interplanetary spacecraft in 1990(ce) transmitted an image of Earth from a 
distance of over four billion miles; the most distant image of Earth we human 
beings have ever seen. The Earth, our home, was a bluish dot; a mere Cosmic 
speck among the indefinity, visible only because of reflected starlight and - in 
the solar panorama imaged by Voyager on that February day - of no observed 
importance. One speck in one galaxy in a vast Cosmos of billions upon billions 
of galaxies, and one speck that would most probably appear, to a non-terran, 
less interesting than the rings of Saturn, just visible from such a distance. 


Yet we human beings, en masse, continue to live in a manner which not only 
belies our Cosmic insignificance but which militates against the empathy, the 
humility, that such a Cosmic perspective can and does engender. Thus do we 
individually, as well as collectively, have pride in our lives, our deeds, our 
‘accomplishments’, just as we continue to exploit not only other human beings 
but the Earth itself: and exploit for pleasure, or profit, or from some desire or 
because of some cause or some faith or some ideology or some ideation we 
believe in or support. Either believing or asserting, in our hubris, that we 'know 
- that we 'understand' - what we are doing, or reckless of consequences because 
unable or unwilling to control our desires; unable or unwilling to control 
ourselves or our addiction to some cause or some faith or some ideology or 
some ideation. 


Thus does the suffering we here inflict on other life - human and otherwise - 
continue. Thus does our human-wrought destruction continue, as if we are in 
thrall consciously or otherwise to the ideation that our planet, and its life 
including other humans, are some kind of 'resource’, a means to supply our 
needs or a way to satiate our desires. So easy, so very easy, to injure, hate, and 
kill. So easy, so very easy, to satiate the desire to be in control. So very easy to 
place ourselves first; even easier to have our feelings, our desires, subsume, 
overcome, whatever consideration we might give, or previously had given, to 
others and to other life. So easy, so very easy, to make excuses - consciously or 
otherwise - to ourselves, and to others, for what we have done or what we are 
about to do; for always there is the excuse of self-interest or self-preservation, 
or the excuse of desires or some cause or some faith or some ideology or some 
ideation. So easy, so very easy, to spew forth words. 


It is as if we terrans, en masse, have forgotten, keep forgetting, or have never 
discovered the wisdom that what involves too many words - and especially what 
involves or requires speeches, rhetoric, propaganda, dogma - is what obscures 
empathy and thus the numinosity that empathy reveals; the numinosity 
presented to us by the pathei-mathos of our human past; manifest to us - and 
living now - in the way of living of those whose personal pathei-mathos - whose 


personal experience of suffering, death, destruction, hate, violence, of too many 
killings - has forever changed them. The numinous revelation of kindness, of 
humility, of gentleness, of love, of compassion; of being able to restrain, control, 
ourselves; of being able to comprehend our small, insignificant, place in the 
indefinity of the Cosmos, bringing as this comprehension does an understanding 
of the importance, the numinosity, that is a shared and loyal love between two 
people: and revealing as this does the Cosmic unimportance of such wars and 
conflicts and such brutality as have blighted our terran history. 


As I know from my outré experience of life - especially my forty years of 
extremism, hubris, and selfishness; my terms of imprisonment, my experience 
with gangs, with people of bad intentions and with those of good intentions - it 
really is as if we terran men have, en masse, learnt nothing from the past four 
or five thousand years. For the uncomfortable truth is that we, we men, are and 
have been the ones causing, needing, participating in, those wars and conflicts. 
We - not women - are the cause of most of the suffering, death, destruction, 
hate, violence, brutality, and killing, that has occurred and which is still 
occurring, thousand year upon thousand year; just as we are the ones who seek 
to be - or who often need to be - prideful and 'in control’; and the ones who 
through greed or alleged need or because of some ideation have saught to 
exploit not only other human beings but the Earth itself. We are also masters of 
deception; of the lie. Cunning with our excuses, cunning in persuasion, and 
skilled at inciting hatred and violence. And yet we men have also shown 
ourselves to be, over thousands of years, valourous; capable of noble, selfless, 
deeds. Capable of doing what is fair and restraining ourselves from doing what 
is unethical. Capable of a great and a gentle love. 


This paradoxy continues to perplex me. And I have no answers as to how we 
might change, reform, this paradoxical @voic of ours, and so - perhaps - balance 
the suffering-causing masculous with the empathic muliebral and yet somehow 
in some way retain that which is the genesis of the valourous. And if we cannot 
do this, if we cannot somehow reform ourselves, can we terrans as a species 
survive, and do we deserve to? 


Are we, we men here on this planet, capable of restraining and reforming 
ourselves, en masse, such that we allow ourselves, and are given, no excuses of 
whatever kind from whatever source for our thousand year upon thousand year 
of violence against women? Are we capable of such a reformation of our kind 
that such reprehensible violence against women by cowardly men becomes only 
historical fact? 


Are we, here on this planet, capable of restraining and reforming ourselves, en 
masse, such that we allow ourselves no excuses of whatever kind from whatever 
source for wars, armed conflicts, brutality against perceived or stated 'enemies', 
and murderous intervention? Such a reformation of ourselves that wars, armed 
conflicts, such brutality, and such interventions, become only historical fact? 


Or are we fated, under Sun, to squabble and bicker and hate and kill and 
destroy and exploit this planet and its life until we, a failed species, leave only 
dead detritic traces of our hubris? 


Or will we, or some of us, betake ourselves away to colonize faraway non-terran 
places, taking with us our unreformed paradoxical mvoic to perchance again 
despoil, destroy, as some of our kind once betook themselves away to forever 
change parts of this speck of blue reflected starlight which gave us this 
fortunity of Life? 


Yet again I admit I have no answers. 
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IV 
Fifty Years Of Diverse Peregrinations 


In fifty years of diverse peregrinations - which included forty years of practical 
involvement with various religions and spiritual ways, practical involvement 
with extremisms both political and religious, and some seven years of intense 
interior reflexion occasioned by a personal tragedy - I have come to appreciate 
and to admire what the various religions and the diverse spiritual ways have 
given to us over some three thousand years. 


Thus have I sensed that our world is, and has been, a better place because of 
them and that we, as a sentient species, are en masse better because of them. 
Thus it is that I personally - even though I have developed my own non-religious 
weltanschauung - have a great respect for religions such as Christianity, Islam, 
Judaism, Hinduism, Sikhism; for spiritual ways such as Buddhism, Taoism; for 
older paganisms such as (i) 8eot and Moipai tetpop@oi pvnpovéec tT’ 'Epivvec, 
and (ii) d&ypbwotoc Vedc [1], and for the slowly evolving more recent paganisms 
evident for instance in a spiritual concern for the welfare of our planet and for 


the suffering we have for so long inflicted on other humans and on the other life 
with which we share this planet. 


Unsurprisingly, therefore, I disagree with those who, often intemperate in 
words or deeds - or both - disrespectfully fail to appreciate such religions and 
spiritual ways and the treasure, the culture, the pathei-mathos, that they offer, 
concentrating as such intemperate people so often do on what they perceive to 
be or feel to be are the flaws, the mistakes, of such religions and such spiritual 
ways while so often ignoring (as such people tend to do) their own personal 
flaws, their own mistakes, as well as the reality that it is we humans beings - 
with our bBpic, with our lack of humility, our lack of appreciation for the 
numinous, and with our intolerance and our often arrogant and harsh 
interpretations of such religions - who have been the cause and who continue to 
be the cause of such suffering as has blighted and as still blights this world. 


As Heraclitus mentioned over two thousand years ago: 
UBplv ye OPEevvVOvaAL PHAAODV TH MvVPKAIND [2] 


Better to deal with your hubris before you confront that fire 


As recounted of Jesus of Nazareth over two thousand years ago: 


we 5€ EMépEevov EPWTMVTEC AVTOV, AVEKLWED KAI Elev adTOIC: O 
avapaptntoc vDUGv mp@toc Em’ avthv PaArétw AtOov. [3] 


So, as they continued to ask [for an answer] he straightened himself, 
saying to them: Let he who has never made a mistake [ Avapaptntoc | 
throw the first stone at her. 


One of the greatest gifts such religions and spiritual ways offer seems to me to 
be the gift of humility: the insight that we human beings are fallible and 
transient, and that there is some-thing ‘out there’ which is numinous, sacred, 
more vast and more powerful than us whether we call this some-thing God, or 
Allah, or 8eoi or Nature, or 6tkn or Wyrd, or Karma or wvyn or simply the 
acausal. The insight that to disregard this some-thing, to disrespect what-is 
numinous, is unwise - bBpic - and perpetuates suffering or is the genesis of new 
suffering and which new suffering may well continue long after we, who 
brought it into being and who gave it life, are dead. 


This insight of humility is evident, for instance and for me, in the sacred music 
of the Christian church; from the simplicity - the numinous purity - of plainchant 
to the polyphony of Byrd, Palestrina, and Vittoria to the counterpoint of JS Bach. 
For I find in this music an expression both of kdAoc and of the numinous 
mysterium that is at the heart of Christianity, manifest as this mysterium is, for 
Christianity, in the allegory of the life, the betrayal, the crucifixion, of Jesus of 


Nazareth and by a belief in redemption through both love and suffering. And 
this is essentially the same, albeit unallegorical and often wordless, numinous 
mysterium which we personally feel or we know or our touched by through that 
sadness born of our own pathei-mathos; by our acknowledgement of our 
mistakes, by our personal experience of suffering and grief, and by our heartfelt 
longing for, our hope for, the beautiful, for the redemption of innocence, for 
peace and love, manifest for example not only in the Christian allegory of 
Heaven, in the Muslim Jannah, in the Jewish Shamayim, but also in a very 
personal often private longing and hope for a better world and which longing 
and hope we so tearfully know is so often broken or forgotten or thrust aside by 
both our egoistical self and by other human beings: because of their, because of 
our, weakness, our failure to be the person we feel or we know we might be or 
perhaps could have been, born as such knowing and such feelings so often are 
in the inner intimacy that follows a personal grief or being a witness to or an 
accomplice in some act or acts of harshness and suffering. 


This inner intimacy with the stark reality of our own being and with the world of 
suffering is what has caused so many people over thousands of years to try and 
not only reform themselves but also to try, in whatever way, to alleviate or try to 
alleviate some of the suffering of others, an effort and a reform so often aided 
by religion [4] and thus a tribute to those positive qualities, those personal 
virtues, which religions have so often revealed or reminded us of. Which is why 
- as I mentioned recently to another correspondent [5] - I incline toward the 
view that on balance the good that religions such as Christianity have done over 
millennia outweighs the suffering that has been caused by those who adhered to 
or who believed in some harsh interpretation of that religion. 


There has thus developed within me these past seven years an understanding of 
my past hubris, my past multitudinous mistakes, and of how a lack of humility 
on my part - my extremism, my certainty of knowing about myself, my certainty 
of knowing about some cause or ideology or harsh interpretation of some 
religion I accepted and adhered to - was probably one of the most significant 
factors in that hubris and those suffering-causing mistakes. Which personal 
understanding, together with a decades-long experience of others such as I, led 
me to hypothesize that one of the fundamental causes of extremism is a 
masculous certainty of knowing and that, therefore, religions and spiritual ways 
are and can be - when not interpreted in a harsh, hubriatic, way but rather via 
that personal humility and that appreciation of the numinous I believe are 
intrinsic to them - affective and effective answers to such extremism and to the 
harm that extremists cause. 


In essence, therefore, my philosophy of pathei-mathos - my much revised 
‘numinous way' - is my own spiritual answer, born of fifty years of diverse 
peregrinations; my personal answer and response to the certitude of knowing, 
the harshness, that all extremisms (political, religious, and social) manifest, as 
well as also - perhaps, hopefully - being (as a spiritual way) in some small 
manner, and now sans a personal belief in judicium divinum, some expiation for 


all the suffering that I over decades caused or contributed to. 


The numinous, the beautiful - the divine - remain, to remind us. As someone so 
beautifully expressed it: 


Wer, wenn ich schrie, horte mich denn aus der Engel 
Ordnungen? und gesetzt selbst, es nahme 

einer mich plotzlich ans Herz: ich verginge von seinem 
starkeren Dasein. Denn das Schone ist nichts 

als des Schrecklichen Anfang, den wir noch grade ertragen, 
und wir bewundern es so, weil es gelassen verschmaht, 

uns zu zerstoren. Ein jeder Engel ist schrecklich. [6] 
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Notes 
[1] qv. Pausanius. EAAd6oc mepinynoic 1.1.4 - 


Evtavd0a Kai LKipadboc APnvac vadc EoTI Kai A1ldc ANWTEPW, BwpOi 6 
Bev Te OvopPaCoLEVWY AyvHOOTWDV Kai HpwWwv Kai nat6wv TOV Onoéewc 
Kai OaANnpovd 


Also here is a shrine [ vadc ] to Athena Skirados and, further afield, 
one to Zeus, and others to [the] un-named unknown gods, to the 
heroes, as well as to those children of Theseus and Phalerus 


[2] Fragment 43 
[3] John, 8.7 


[4] For example, I well remember, decades ago, in the first month or so of my 
training to be a nurse doing some research into the history of nursing as 
preparation for my turn in giving a talk and presentation to our class as part of 
our nursing course; and finding just how entwined religion and the origins of 
organized nursing were, from the fourth century (CE) Roman lady Fabiola to the 
monastic infirmaries of medieval Europe to the al-Nuri al-Kabir bimaristan in 
Damascus [qv. Ahmad Isa: Tarikh al-Bimaristanat fi al-Islam [History of Hospitals in 
Islam]. Damascus, 1939] to the Hospitallers of St John to Florence Nightingale 
and beyond. 


I also remember the hundreds of people met over some forty years whose faith 
inspired or aided them to endeavour, in social or political or legal or personal 


ways, to alleviate some of the suffering of others, and who each, in their own 
way - and whether Christian, Muslim, Jew, Hindu, or Buddhist - helped make a 
positive difference. 


[5] qv. Just My Fallible Views, Again - Replies to Some Enquiries. 2012 
[6] Rilke, Die erste Duineser Elegie 


Who, were I to sigh aloud, of those angelic beings might hear me? 

And even if one of them deigned to take me to his heart I would dissolve 
Into his very existence. 

For beauty is nothing if not the genesis of that numen 

Which we can only just survive 

And which we so admire because it can so calmly disdain to betake us. 
Every angel is numinous 


Appendix 


Glossary of The Philosophy of Pathei-Mathos 


Vocabulary, Definitions, and Explanations 


Abstraction 


An abstraction is a manufactured generalization, a hypothesis, a posited thing, an assumption or 
assumptions about, an extrapolation of or from some-thing, or some assumed or extrapolated 
ideal 'form' of some-thing. Sometimes, abstractions are generalization based on some sample(s), 
or on some median (average) value or sets of values, observed, sampled, or assumed. 


Abstractions can be of some-thing past, in the present, or described as a goal or an ideal which 
it is assumed could be attained or achieved in the future. 


All abstractions involve a causal perception, based as they are on the presumption of a linear 
cause-and-effect (and/or a dialectic) and on a posited or an assumed category or classification 
which differs in some way from some other assumed or posited categories/classifications, past, 
present or future. When applied to or used to describe/classify/distinguish/motivate living 
beings, abstractions involve a causal separation-of-otherness; and when worth/value/identity 
(and exclusion/inclusion) is or are assigned to such a causal separation-of-otherness then there 
is or there arises hubris. 


Abstractions are often assumed to provide some 'knowledge' or some ‘'understanding' of 
some-thing assigned to or described by a particular abstraction. For example, in respect of the 
abstraction of 'race' applied to human beings, and which categorization of human beings 
describes a median set of values said or assumed to exist 'now' or in some recent historical past. 


According to the philosophy of pathei-mathos, this presumption of knowledge and 
understanding by the application of abstractions to beings - living and otherwise - is false, for 
abstractions are considered as a primary means by which the nature of Being and beings are 
and have been concealed, requiring as abstractions do the positing and the continuation of 
abstractive opposites in relation to Being and the separation of beings from Being by the 
process of ideation and opposites. 


Acausal 


The acausal is not a generalization - a concept - deriving from a collocation of assumed, 
imagined, or causally observed Phainédmenon, but instead is that wordless, conceptless, 
a-temporal, knowing which empathy reveals and which a personal m&é0e1 pdOoc and an 
appreciation of the numinous often inclines us toward. That is, the acausal is a direct and 
personal (individual) revealing of beings and Being which does not depend on denoting or 
naming. 


What is so revealed is the a-causal nature of some beings, the connexion which exists between 
living beings, and how living beings are emanations of woy7. 


Thus speculations and postulations regarding the acausal only serve to obscure the nature of 
the acausal or distance us from that revealing of the acausal that empathy and md0¢e1 padOoc and 
an appreciation of the numinous provide. 


Qpeth 


Aréte is the prized Hellenic virtue which can roughly be translated by the English word 
‘excellence’ but which also implies what is naturally distinguishable - what is pre-eminent - 
because it reveals or shows certain valued qualities such as beauty, honour, valour, harmony. 


Aristotelian Essentials 


The essentials which Aristotle enumerated are: (i) Reality (existence) exists independently of us 
and our consciousness, and thus independent of our senses; (ii) our limited understanding of 
this independent ‘external world' depends for the most part upon our senses, our faculties - that 
is, on what we can see, hear or touch; on what we can observe or come to know via our senses; 
(iii) logical argument, or reason, is perhaps the most important means to knowledge and 
understanding of and about this 'external world’; (iv) the cosmos (existence) is, of itself, a 
reasoned order subject to rational laws. 


Experimental science seeks to explain the natural world - the phenomenal world - by means of 
direct, personal observation of it, and by making deductions, and formulating hypothesis, based 
on such direct observation. 


The philosophy of pathei-mathos adds the faculty of empathy - and the knowing so provided by 
empathy - to these essentials. Part of the knowing that empathy reveals, or can reveal, concerns 
the nature of Being, of beings, and of Time. 


appovin 


appovin (harmony) is or can be manifest/discovered by an individual cultivating wu-wei and 
owgpoveip (a fair and balanced personal, individual, judgement). 


Compassion 


The English word compassion dates from around 1340 cE and the word in its original sense (and 
as used in this work) means benignity, which word derives from the Latin benignitatem, the 
sense imputed being of a kind, compassionate, well-mannered character, disposition, or deed. 
Benignity came into English usage around the same time as compassion; for example, the word 
occurs in Chaucer's Troilus and Criseyde [ ii. 483 ] written around 1374 CE. 


Hence, compassion is understood as meaning being kindly disposed toward and/or feeling a 
sympathy with someone (or some living being) affected by pain/suffering/grief or who is 
enduring vicissitudes. 


The word compassion itself is derived from com, meaning together-with, combined with pati, 
meaning to-suffer/to-endure and derived from the classical Latin passio. Thus useful synonyms 
for compassion, in this original sense, are compassivity and benignity. 


Cosmic Perspective 


The Cosmic Perspective refers to our place in the Cosmos, to the fact that we human beings are 
simply one fragile fallible mortal biological life-form on one planet orbiting one star in one 
galaxy in a Cosmos of billions of galaxies. Thus in terms of this perspective all our theories, our 
ideas, our beliefs, our abstractions are merely the opinionated product of our limited fallible 
Earth-bound so-called ‘intelligence’, an ‘intelligence’, an understanding, we foolishly, arrogantly, 
pridefully have a tendency to believe in and exalt as if we are somehow ‘the centre of the 
Universe’ and cosmically important. 


The Cosmic Perspective inclines us - or can incline us - toward wu-wei, toward avoiding the 
error of hubris, toward humility, and thus toward an appreciation of the numinous. 


baipwv 


A Saipwyp is not one of the pantheon of major Greek gods - Qeoi - but rather a lesser type of 
divinity who might be assigned by those gods to bring good fortune or misfortune to human 
beings and/or watch over certain human beings and especially particular numinous (sacred) 
places. 


Descriptor 


A descriptor is a word, a term, used to describe some-thing which exists and which is personally 
observed, or is discovered, by means of our senses (including the faculty of empathy). 


A descriptor differs from an ideation, category, or abstraction, in that a descriptor describes 
what-is as 'it' is observed, according to its physis (its nature) whereas an abstraction, for 
example, denotes what is presumed/assumed/idealized, past or present or future. A descriptor 
relies on, is derived from, describes, individual knowing and individual judgement; an 
abstraction relies on something abstract, impersonal, such as some opinion/knowing/judgement 
of others or some assumptions, theory, or hypothesis made by others. 


An example of a descriptor is the term 'violent' [using physical force sufficient to cause bodily 
harm or injury to a person or persons] to describe the observed behaviour of an individual. 
Another example would be the term ‘extremist’ to describe - to denote - a person who treats or 
who has been observed to treat others harshly/violently in pursuit of some supra-personal 
objective of a political or of a religious nature. 


bixn 


Depending on context, 6ikn could be the judgement of an individual (or Judgement personified), 
or the natural and the necessary balance, or the correct/customary/ancestral way, or what is 
expected due to custom, or what is considered correct and natural, and so on. 


A personified Judgement - the Aixnv of Hesiod - is the goddess of the natural balance, evident in 
the ancestral customs, the ways, the way of life, the ethos, of a community, whose judgement, 
6ixn, is "in accord with", has the nature or the character of, what tends to restore such balance 
after some deed or deeds by an individual or individuals have upset or disrupted that balance. 
This sense of 6ixn as one's ancestral customs is evident, for example, in Homer (Odyssey, III, 
244). 


In the philosophy of pathei-mathos, the term Aika - spelt thus in a modern way with a capital A - 
is sometimes used to intimate a new, a particular and numinous, philosophical principle, and 
differentiate Aika from the more general 6ixn. As a numinous principle, or axiom, Aika thus 
suggests what lies beyond and what was the genesis of 6ikn personified as the goddess, 
Judgement - the goddess of natural balance, of the ancestral way and ancestral customs. 


Empathy 


Etymologically, this fairly recent English word, used to translate the German Einfuhlung, 
derives, via the late Latin sympathia, from the Greek ovpmd0e1a - ovpma@ne - and is thus formed 
from the prefix odv (sym) together with ma0- [root of 1480c] meaning enduring/suffering, 
feeling: ndo0yev, to endure/suffer. 


As used and defined by the philosophy of pathei-mathos, empathy - éumd@eta - is a natural 
human faculty: that is, a noble intuition about (a revealing of) another human being or another 
living being. When empathy is developed and used, as envisaged by that way of life, then itis a 
specific and extended type of ovumd@eia. That is, it is a type of and a means to knowing and 
understanding another human being and/or other living beings - and thus differs in nature from 
compassion. 


Empathic knowing is different from, but supplementary and complimentary to, that knowing 
which may be acquired by means of the Aristotelian essentials of conventional philosophy and 
experimental science. 


Empathy reveals or can reveal the nature (the physis) - sans abstractions/ideations/words - of 
Being, of beings, and of Time. This revealing is of the the a-causal nature of Being, and of how 
beings have their genesis in the separation-of-otherness; and thus how we human beings are but 
causal, mortal, fallible, microcosmic emanations of yoy. 


Enantiodromia 


The unusual compound Greek word évavtioé6popiac occurs in a summary of the philosophy of 
Heraclitus by Diogenes Laértius. 


Enantiodromia is the term used, in the philosophy of pathei-mathos, to describe the revealing, 
the process, of perceiving, feeling, knowing, beyond causal appearance and the separation- 
of-otherness, and thus when what has become separated - or has been incorrectly perceived as 
separated - returns to the wholeness, the unity, from whence it came forth. When, that is, 
beings are understood in their correct relation to Being, beyond the causal abstraction of 
different/conflicting ideated opposites, and when as a result, a reformation of the individual, 
occurs. A relation, an appreciation of the numinous, that empathy and pathei-mathos provide, 
and which relation and which appreciation the accumulated pathei-mathos of individuals over 
millennia have made us aware of or tried to inform us or teach us about. 


An important and a necessary part of enantiodromia involves a discovery, a knowing, an 
acceptance, and - as prelude - an interior balancing within individuals, of what has hitherto 
been perceived and designated as the apparent opposites described by terms (descriptors) such 
as 'muliebral' and 'masculous'. 


The balance attained by - which is - enantiodromia is that of simply feeling, accepting, 
discovering, the empathic, the human, the personal, scale of things and thus understanding our 
own fallibility-of-knowing, our limitations as a human being 


EPC 

Strife; discord; disruption; a quarrel between friends or kin. As in the Odyssey: 
it’ €piv Atpei6noi pet’ aupotépoiow EOnKe. 
Who placed strife between those two sons of Atreus 


Odyssey, 3, 136 


According to the recounted tales of Greek mythology attributed to Aesop, Epic was caused by, or 
was a consequence of, the marriage between a personified mdAepioc (as the 6aiuwyvp of kindred 
strife) and a personified UBpic (as the 6aipwv of arrogant pride) with Polemos rather forlornly 
following Hubris around rather than vice versa. Eris is thus the child of Polemos and Hubris. 


Extremism 


By extreme is meant to be harsh, so that an extremist is a person who tends toward harshness, 
or who is harsh, or who supports/incites harshness, in pursuit of some objective, usually of a 
political or a religious nature. Here, harsh is: rough, severe, a tendency to be unfeeling, 
unempathic. 


Hence extremism is considered to be: (a) the result of such harshness, and (b) the principles, 
the causes, the characteristics, that promote, incite, or describe the harsh action of extremists. 
In addition, a fanatic is considered to be someone with a surfeit of zeal or whose enthusiasm for 
some objective, or for some cause, is intemperate. 


In the terms of the philosophy/way of pathei-mathos, an extremist is someone who commits the 
error of hubris; and error which enantiodromia - following from md@e1 pdOoc - can sometimes 
correct or forestall. The genesis of extremism - be such extremism personal, or described as 
political or religious - is when the separation-of-otherness is used as a means of personal and 
collective identity and pride, with some '‘others' - or 'the others’ - assigned to a category 
considered less worthy than the category we assign ourselves and ‘our kind/type' to. 


Extremist ideologies manifest an unbalanced, an excessive, masculous nature. 


evtacia 


The quality, the virtue, of self-restraint, of a balanced, well-mannered conduct especially under 
adversity or duress, of which Cicero wrote: 


Haec autem scientia continentur ea, quam Graeci ebtatiav nominant, non hanc, 
quam interpretamur modestiam, quo in verbo modus inest, sed illa est ebtatia, in 
qua intellegitur ordinis conservatio 


Those two qualities are evident in that way described by the Greeks as evtaftav although what is meant 


by ebtagéia is not what we mean by the moderation of the moderate, but rather what we consider is 
restrained behaviour... 


De Officiis, Liber Primus, 142 


Honour 


The English word honour dates from around 1200 cE, deriving from the Latin honorem 
(meaning refined, grace, beauty) via the Old French (and thence Anglo-Norman) onor/onur. As 
used by The Way of Pathei-Mathos, honour means an instinct for and an adherence to what is 
fair, dignified, and valourous. An honourable person is thus someone of manners, fairness, 
natural dignity, and valour. 


In respect of early usage of the term, two quotes may be of interest. The first, from c. 1393 CE, 
is taken from a poem, in Middle English, by John Gower: 


And riht in such a maner wise 

Sche bad thei scholde hire don servise, 
So that Achilles underfongeth 

As to a yong ladi belongeth 

Honour, servise and reverence. 


John Gower, Confessio Amantis. Liber Quintus vv. 2997-3001 [Macaulay, G.C., ed. 
The Works of John Gower. Oxford: Clarendon Press. 1901] 


The second is from several centuries later: 


" Honour - as something distinct from mere probity, and which supposes in 
gentlemen a stronger abhorrence of perfidy, falsehood, or cowardice, and a more 
elevated and delicate sense of the dignity of virtue, than are usually found in vulgar 
minds." 


George Lyttelton. History of the Life of Henry the Second. London, Printed for J. 
Dodsley. M DCC LXXV II [1777] (A new ed., cor.) vol 3, p.178 


In the philosophy of pathei-mathos, the personal virtue of honour is considered to be a 
presencing, a grounding, an expression, of wvy7 - of Life, of our gboic - occurring when the 
insight (the knowing) of a developed empathy inclines us toward a compassion that is, of 
necessity, balanced by owq@poveiv and in accord with 6ixn. That is, as a means to live, to behave, 
as empathy intimates we can or should in order to avoid committing the folly, the error, of bBptc, 
in order not to cause suffering, and in order to re-present, to acquire, apyovin. 


Humility 


Humility is used, in a spiritual context, to refer to that gentleness, that modest demeanour, that 
understanding, which derives from an appreciation of the numinous and also from one's own 
admitted uncertainty of knowing and one's acknowledgement of past mistakes. An uncertainty 
of knowing, an acknowledgement of mistakes, that often derive from md@ei pdOoc. 


Humility is thus the natural human balance that offsets the unbalance of hubris (iBptc) - the 
balance that offsets the unbalance of pride and arrogance, and the balance that offsets the 
unbalance of that certainty of knowing which is one basis for extremism, for extremist beliefs, 
for fanaticism and intolerance. That is, humility is a manifestation of the natural balance of Life; 
a restoration of adpyovin, of 6ikn, of cwepoveiv - of those qualities and virtues - that hubris and 
extremism, that €pic and mdAeyoc, undermine, distance us from, and replace. 


Ideation 


To posit or to construct an ideated form - an assumed perfect (ideal) form or category or 
abstraction - of some-thing, based on the belief or the assumption that what is observed by the 
senses, or revealed by observation, is either an 'imperfect copy' or an approximation of that 
thing, which the additional assumption that such an ideated form contains or in some way 
expresses (or can express) 'the essence’ or 'the ethos' of that thing and of similar things. 


Ideation also implies that the ideated form is or can be or should be contrasted with what it 
considered or assumed to be its 'opposite'. 


Immediacy-of-the-Moment 


The term the 'immediacy-of-the-moment' describes both (i) the nature and the extent of the 
acauSsal knowing that empathy and pathei-mathos provide, and (ii) the nature and extent of the 
morality of the philosophy of pathei-mathos. 


Empathy, for example, being a natural and an individual faculty, is limited in range and 
application, just as our faculties of sight and hearing are limited in range and application. These 
limits extend to only what is direct, immediate, and involve personal interactions with other 
humans or with other living beings. There is therefore, for the philosophy of pathei-mathos, an 
‘empathic scale of things' and an acceptance of our limitations of personal knowing and 
personal understanding. An acceptance of (i) the unwisdom, the hubris, of arrogantly making 
assumptions about who and what are beyond the range of our empathy and outside of our 
personal experience/beyond the scope of our pathei-mathos. 


Morality, for the philosophy of pathei-mathos, is a result of individuals using the faculty of 
empathy; a consequence of the insight and the understanding (the acausal knowing) that 
empathy provides for individuals in the immediacy-of-the-moment. Thus, morality is considered 
to reside not in some abstract theory or some moralistic schemata presented in some written 
text which individuals have to accept and try and conform or aspire to, but rather in personal 
virtues - such as such as compassion and fairness, and evtaéia - that arise or which can arise 
naturally through empathy, md0e1 pdOoc, and thus from an awareness and appreciation of the 
numinous. 


Innocence 


Innocence is regarded as an attribute of those who, being personally unknown to us, are 
therefore unjudged us by and who thus are given the benefit of the doubt. For this presumption 
of innocence of others - until direct personal experience, and individual and empathic knowing 
of them, prove otherwise - is the fair, the reasoned, the numinous, the human, thing to do. 


Empathy and md0@¢e1 doc incline us toward treating other human beings as we ourselves would 
wish to be treated; that is they incline us toward fairness, toward self-restraint, toward being 
well-mannered, and toward an appreciation and understanding of innocence. 


Masculous 


Masculous is a term, a descriptor, used to refer to certain traits, abilities, and qualities that are 
conventionally and historically associated with men, such as competitiveness, aggression, a 


certain harshness, the desire to organize/control, and a desire for adventure and/or for 
conflict/war/violence/competition over and above personal love and culture. Extremist 
ideologies manifest an unbalanced, an excessive, masculous nature. 


Masculous is from the Latin masculus and occurs, for example, in some seventeenth century 
works such as one by William Struther: "This is not only the language of Canaan, but also the 
masculous Schiboleth." True Happines, or, King Davids Choice: Begunne In Sermons, And Now 
Digested Into A Treatise. Edinbvrgh, 1633 


Muliebral 


The term muliebral derives from the classical Latin word muliebris, and in the context the 
philosophy of Pathei-Mathos refers to those positive traits, abilities, and qualities that are 
conventionally and historically associated with women, such as empathy, sensitivity, gentleness, 
compassion, and a desire to love and be loved over and above a desire for 
conflict/adventure/war. 


Numinous 


The numinous is what manifests or can manifest or remind us of (what can reveal) the natural 
balance of wvyn; a balance which upc upsets. This natural balance - our being as human 
beings - is or can be manifest to us in or by what is harmonious, or what reminds us of what is 
harmonious and beautiful. In a practical way, it is what we regard or come to appreciate as 
‘sacred' and dignified; what expresses our developed humanity and thus places us, as 
individuals, in our correct relation to wvy7, and which relation is that we are but one mortal 
emanation of wvy7}. 


Pathei-Mathos 


The Greek term m7d0e1 pdOoc derives from The Agamemnon of Aeschylus (written c. 458 BCE), 
and can be interpreted, or translated, as meaning Jearning from adversary, or wisdom arises 
from (personal) suffering; or personal experience is the genesis of true learning. 


When understood in its Aeschylean context, it implies that for we human beings pathei-mathos 
possesses a numinous, a living, authority. That is, the understanding that arises from one's own 
personal experience - from formative experiences that involve some hardship, some grief, some 
personal suffering - is often or could be more valuable to us (more alive, more relevant, more 
meaningful) than any doctrine, than any religious faith, than any words/advice one might hear 
from someone else or read in some book. 


Thus, pathei-mathos, like empathy, offers we human beings a certain conscious understanding, a 
knowing; and, when combined, pathei-mathos and empathy are or can be a guide to wisdom, to 
a particular conscious knowledge concerning our own nature (our physis), our relation to 
Nature, and our relation to other human beings, leading to an appreciation of the numinous and 
an appreciation of virtues such as humility and ebtafia. 


Politics 


By the term politics is meant both of the following, according to context. (i) The theory and 
practice of governance, with governance itself founded on two fundamental assumptions; that of 
some minority - a government (elected or unelected), some military authority, some oligarchy, 
some ruling elite, some tyrannos, or some leader - having or assuming authority (and thus 
power and influence) over others, and with that authority being exercised over a specific 


geographic area or territory. (ii) The activities of those individuals or groups whose aim or 
whose intent is to obtain and exercise some authority or some control over - or to influence - a 
society or sections of a society by means which are organized and directed toward 
changing/reforming that society or sections of a society in accordance with a particular 
ideology. 


I6Aepoc 


II6Aepoc - Heraclitus fragment 80 - is not some abstract 'war' or strife or kampf, but rather that 
which is or becomes the genesis of beings from Being (the separation of beings from Being), 
and thus not only that which manifests as 6ikn but also accompanies €pic¢ because it is the 
nature of ITdAepoc that beings, born because of and by épic, can be returned to Being, become 
bound together - be whole - again by enantiodromia. 


According to the recounted tales of Greek mythology attributed to Aesop, épic was caused by, or 
was a consequence of, the marriage between a personified mdAepioc (as the 6aiuwyvp of kindred 
strife) and a personified UBpic (as the 6aipwv of arrogant pride) with Polemos rather forlornly 
following Hubris around rather than vice versa. Thus Eris is the child of Polemos and Hubris. 
Furthermore, Polemos was originally the 6aijiwv (not the god) of kindred strife, whether 
familial, of friends, or of one’s mdAic (one’s clan and their places of dwelling). Thus, to describe 
Polemos, as is sometimes done, as the god of war, is doubly incorrect. 
Physis (@mvotc) 
gboic suggests either (i) the Homeric usage of nature or character of a person, as for example 
in Odyssey, Book 10, vv. 302-3, and also in Herodotus (2.5.2): 

Aipvmtov pap pvolc EoTi THC YWENC TOInGE 


or (ii) ®boic (Physis) as in Heraclitus fragment 123 - that is, the natural nature of all beings, 
beyond their outer appearance, and which natural nature we, as human beings, have a natural 
[an unconscious] inclination to conceal; either because of UBpic¢ or through an ignorance, an 
unknowing, of ourselves as an emanation of ywvy7. 
In terms of the nature or the character of an individual: 

OWpPOvEiVv ApETH LEpiotn, Kai cogin aAnOéa Aéyelv Kai Moleiv KATA PVOIV 


EMQLOVTAC 


Most excellent is balanced reasoning, for that skill can tell inner character from 
outer. 


Heraclitus fragment 112 


Religion 


By religion is meant organized worship, devotion, and faith, where there is: (i) a belief in some 
deity/deities, or in some supreme Being or in some supra-personal power who/which can reward 
or punish the individual, and (ii) a distinction made between the realm of the sacred/the- 
gods/God/the-revered and the realm of the ordinary or the human. 


The term organized here implies an established institution, body or group - or a plurality of 
these - who or which has at least to some degree codified the faith and/or the acts of worship 
and devotion, and which is accepted as having some authority or has established some authority 
among the adherents. This codification can relate to accepting as authoritative certain writings 
and/or a certain book or books. 


Separation-of-Otherness 


The separation-of-otherness is a term used to describe the implied or assumed causal 
separateness of living beings, a part of which is the distinction we make (instinctive or 
otherwise) between our self and the others. Another part is assigning our self, and the-others, to 
(or describing them and us by) some category/categories, and to which category/categories we 
ascribe (or to which category/categories has/have been ascribed) certain qualities or attributes. 


Given that a part of such ascription/denoting is an assumption or assumptions of worth/value 
/difference and of inclusion/exclusion, the separation-of-otherness is the genesis of hubris; 
causes and perpetuates conflict and suffering; and is a path away from appyovin, 6iKn, and thus 
from wisdom. 


The separation-of-otherness conceals the nature of Beings and beings; a nature which empathy 
and pathei-mathos can reveal. 


Society 


By the term society is meant a collection of people who live in a specific geographic area or 
areas and whose association or interaction is mostly determined by a shared set of guidelines or 
principles or beliefs, irrespective of whether these are written or unwritten, and irrespective of 
whether such guidelines/principles/beliefs are willingly accepted or accepted on the basis of 
acquiescence. These shared guidelines or principles or beliefs often tend to form an ethos and a 
culture and become the basis for what is considered moral (and good) and thence become the 
inspiration for laws and/or constitutions. 


As used here, the term refers to 'modern societies' (especially those of the modern West). 


State 
By the term The State is meant: 


The concept of both (1) organizing and controlling - over a particular and large geographical 
area - land (and resources); and (2) organizing and controlling individuals over that same 
geographical particular and large geographical area by: (a) the use of physical force or the 
threat of force and/or by influencing or persuading or manipulating a sufficient number of 
people to accept some leader/clique/minority/representatives as the legitimate authority; (b) by 
means of the central administration and centralization of resources (especially fiscal and 
military); and (c) by the mandatory taxation of personal income. 


The Good 


For the philosophy of Pathei-Mathos, 'the good' is considered to be what is fair; what alleviates 
or does not cause suffering; what is compassionate; what is honourable; what is reasoned and 
balanced. This knowing of the good arises from the (currently underused and undeveloped) 
natural human faculty of empathy, and which empathic knowing is different from, 
supplementary and complimentary to, that knowing which may be acquired by means of the 
Aristotelian essentials of conventional philosophy and experimental science. 


Time 


In the philosophy of pathei-mathos, Time is considered to be an expression of the nature - the 
voc - of beings, and thus, for living beings, is a variable emanation of wuyn, differing from 
being to being, and representing how that living being can change (is a fluxion) or may change 
or has changed, which such change (such fluxions) being a-causal. 


Time - as conventionally understood and as measured/represented by a terran-calendar with 
durations marked days, weeks, and years - is therefore regarded as an abstraction, and an 
abstraction which tends to conceal the nature of living beings. 


UBpLC 


bBpic (hubris) is the error of personal insolence, of going beyond the proper limits set by: (a) 
reasoned (balanced) judgement - ow@poveiv - and by (b) an awareness, a personal knowing, of 
the numinous, and which knowing of the numinous can arise from empathy and md0e1 .d@oc. 


Hubris upsets the natural balance - is contrary to dgyovin [harmony] - and often results from a 
person or persons striving for or clinging to some causal abstraction. 


According to The Way of Pathei-Mathos, UBpic disrupts - and conceals - our appreciation of what 
is numinous and thus of what/whom we should respect, classically understood as wuoy7 and Geoi 
and Moipai tpipopgot pynpovéec t’ Epivvbec and 6aipdvwv and those sacred places guarded or 
watched over by 6aipovwv. 


Way 


The philosophy of pathei-mathos makes a distinction between a religion and a spiritual Way of 
Life. One of the differences being that a religion requires and manifests a codified ritual and 
doctrine and a certain expectation of conformity in terms of doctrine and ritual, as well asa 
certain organization beyond the local community level resulting in particular individuals 
assuming or being appointed to positions of authority in matters relating to that religion. In 
contrast, Ways are more diverse and more an expression of a spiritual ethos, of a customary, 
and often localized, way of doing certain spiritual things, with there generally being little or no 
organization beyond the community level and no individuals assuming - or being appointed by 
some organization - to positions of authority in matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and supra-local hierarchy which 
oversees and appoints those, such as priests or religious teachers, regarded as proficient in 
spiritual matters and in matters of doctrine and ritual, whereas adherents of Ways tend to 


locally and informally and communally, and out of respect and a personal knowing, accept 
certain individuals as having a detailed knowledge and an understanding of the ethos and the 
practices of that Way. 


Many spiritual Ways have evolved into religions. 


Wisdom 


Wisdom is both the ability of reasoned - a balanced - judgement, owpoveip, a discernment; and 
a particular conscious knowledge concerning our own nature, and our relation to Nature, to 
other life and other human beings: rerum divinarum et humanarum. Part of this knowledge is of 
how we human beings are often balanced between honour and dishonour; balanced between 
bBpic and dpeth; between our animalistic desires, our passions, and our human ability to be 
noble, to morally develope ourselves; a balance manifest in our known ability to be able to 
control, to restrain, ourselves, and thus find and follow a middle way, of dppovin. 


Wu-wei 


Wu-wei is a Taoist term used in The Way of Pathei-Mathos/The Numinous Way to refer to a 
personal 'letting-be' deriving from a feeling, a knowing, that an essential part of wisdom is 
cultivation of an interior personal balance and which cultivation requires acceptance that one 
must work with, or employ, things according to their nature, their mvoic, for to do otherwise is 
incorrect, and inclines us toward, or is, being excessive - that is, toward the error, the 
unbalance, that is hubris, an error often manifest in personal arrogance, excessive personal 
pride, and insolence - that is, a disrespect for the numinous. 


In practice, the knowledge, the understanding, the intuition, the insight that is wu-wei is a 
knowledge, an understanding, that can be acquired from empathy, md0ei :dOoc, and by a 
knowing of and an appreciation of the numinous. This knowledge and understanding is of 
wholeness, and that life, things/beings, change, flow, exist, in certain natural ways which we 
human beings cannot change however hard we might try; that such a hardness of human trying, 
a belief in such hardness, is unwise, un-natural, upsets the natural balance and can cause 
misfortune/suffering for us and/or for others, now or in the future. Thus success lies in 
discovering the inner nature (the physis) of things/beings/ourselves and gently, naturally, slowly, 
working with this inner nature, not striving against it. 


woyn 


Life qua being. Our being as a living existent is considered an emanation of wvy7. Thus wvy7 is 
what 'animates' us and what gives us our nature, @voic, as human beings. Our nature is that of 
a mortal fallible being veering between ow@poveiv (thoughtful reasoning, and thus fairness) and 
bBpic. 
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Exegesis and Translation 
Some Personal Reflexions 


Part One 


Since I first studied the Greek text of the Septuagint as a Christian monk, 
more than thirty five years ago, I have often reflected on matters pertaining 
to exegesis and translation. Four issues in particular have interested me 
during those decades. 


1. How revealed religions, such as Christianity and Islam, and how certain 
spiritual ways [1], such as Buddhism and even Hinduism [2], are reliant on or 
have developed to become reliant upon certain texts, and how such 
dependant texts either by their nature require interpretation [3] or (more 
often) how interpretation is considered as necessary in order for the religion 
or spiritual way to gain support, influence, and adherents. 


2. How many of those of faith - especially in revealed religions and almost 
certainly the majority of the faithful - have to rely on, and often quote, the 
translations of others; even if such people of faith are engaged in 
proselytizing. 


3. How certain English words, used to interpret a particular Hebrew or 
Greek or Arabic word, suggest, represent, or have acquired, a particular 
meaning to English readers/listeners but which particular meaning may not 
necessary accurately reflect the meaning of the non-English word as that 
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non-English word was possibly understood at the time it was included in a 
particular text. 


4. How there seems to be, in revealed religions and most conventional 
spiritual ways, a rejection of pathei-mathos in favour of the wisdom said to be 
contained in the texts and thus in the teachings of the founder(s) of the 
religion/spiritual way, and - in the case of revealed religions - in the 
writings/edicts of those who have been vested with or who have acquired a 
certain religious authority, and - also in the case of revealed religions - how 
such pathei-mathos, to be accepted at all, has to be judged by criteria 
developed from such texts and/or developed from interpretations of such 
texts. 


Interpretation and The Question of Sin 


It is my view that in translations into English it is often be best to avoid 
words that impose or seem to impose a meaning on an ancient text especially 
if the sense that an English word now imputes is the result of centuries of 
assumptions or opinions or influences and thus has acquired a modern 
meaning somewhat at variance with the culture, the milieu, of the time when 
the text that is being translated was written. Especially so in the matter of 
religious or spiritual texts where so many people rely or seem to rely on the 
translations, the interpretations, of others and where certain interpretations 
seem to have become fixed. [4] 


Thus, it may be helpful if one can suggest, however controversial they may 
seem in their time, reasoned alternatives for certain words important for a 
specific and a general understanding of a particular text, and helpful because 
such alternatives might enable a new appreciation of such a text, as if for 
instance one is reading it for the first time with the joy of discovery. 


One of the prevalent English words used in translations of the New 
Testament, and one of the words now commonly associated with revealed 
religions such as Christianity and Islam, is sin. A word which now imputes 
and for centuries has imputed a particular and at times somewhat strident if 
not harsh moral attitude, with sinners starkly contrasted with the righteous, 
the saved, and with sin, what is evil, what is perverse, to be shunned and 
shudderingly avoided. 


One of the oldest usages of the word sin - so far discovered - is in the c. 880 
CE translation of the c. 525 CE text Consolatio Philosophiae, a translation 
attributed to King Aélfred. Here, the Old English spelling of syn is used: 
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Beet is swide dyslic & swide micel syn beet mon bees wenan scyle 
be Gode 


come ‘ponne he, gif hit swa were. Ac p is switde dyslic 7 
swide micel syn # mon pes wenan scyle be Gode, o8Se eft 


The context of the original Latin of Boethius [5] is cogitare, in relation to a 
dialogue about goodness and God, so that the sense of the Latin is that it is 
incorrect - an error, wrong - to postulate/claim/believe certain things about 
God. There is thus here, in Boethius, as in early English texts such as 
Beowulf [6], the sense of doing what was wrong, of committing an error, of 
making a mistake, of being at fault; at most of overstepping the bounds, of 
transgressing limits imposed by others, and thus being 'guilty' of such an 
infraction, a sense which the suggested etymology of the word syn implies: 
from the Latin sons, sontis. 


Thus, this early usage of the English word syn seems to impart a sense 
somewhat different from what we now associate with the word sin, which is 
why in my translation of John, 8.7 [7] I eschewed that much overused and 
pejorative word in order to try and convey something of the numinous 
original: 


So, as they continued to ask [for an answer] he straightened 
himself, saying to them: Let he who has never made a mistake [ 
Avapaptntoc | throw the first stone at her. 


we 6& EépEvov EPWTMVTEC ALTOV, AVEKVWEVD KAI ELMEDV 
avtoic: 0 AvaLaptTHtoc LDU Mmp@toc En’ avtyv Padétw AtOov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan preacher 
might, and as if he is morally superior to and has judged the sinners. Instead, 
he is rather gently and as a human pointing out an obvious truth about our 
human nature; explaining, in v.11, that he has not judged her conduct: 


1 6 cimev: ovbetc, KUptlE. Elev 6€ O Inoodc: obbE EywW OE 
KQTAKPIVW: TOPEVOD, AMO TOD DOV NKETL APAPTaAvE 


[And] she answered, No one, my Lord. Whereupon Jesus replied 
Neither do I judge [kataKkpivw] you, therefore go, and avoid errors 
such as those. [8] 


Such a translation avoids the rather contradictory nature of most other 
translations which have Jesus clearly stating that he also does not judge her 
but then have him go on to say that she should 'sin no more' with the obvious 
implication that he has indeed judged her in that in his judgement she had 
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indeed sinned before. 


Understood and appreciated thus, sans the now culturally-biased word sin, 
these passages from the gospel according to John - together with passages 
such as Luke 19.10 and Romans 13.10 [9] - perhaps usefully summarize the 
evangel of Jesus of Nazareth; the (in my view) rather human message of 
avoiding judging others because we ourselves are prone to error, the 
message of love, and the message of redemption (forgiveness) for those who 
in the past have made mistakes but who have thereafter tried to avoid 
making such mistakes again, those hitherto perhaps damaged or lost. 


In respect of apaptavw [10] consider, for example, Matthew 18.21: 


Tote mpooeA9wv O Ilétpoc eimev [abt] Kbpie, WoodKIC APAPTHOEL 
eic Ene O AHEAMOC POV Kai ANNHOW AVTH; EWC EMTHKIC 


Peter then approached [mpooépyopuai] him saying My Lord, how 
often [moodkic] may my brother fail [ayaptavw] me and be ignored 
[apinyi]? Up to seven times? 


Which is somewhat different from the usual "how many times shall my 
brother sin against me, and I forgive him." 


Ontology, Exegesis, and Pathei-Mathos 


All religions and spiritual ways, because they are spiritual/metaphysical, 
either posit, or are interpreted as positing, an ontology. That is, they all offer 
an explanation, or an analysis, of the nature of our being as humans and of 
the nature of, and our relation to, Being, whether Being is understood as 
God/Allah/gods/Nature/Fate or in terms of axioms such as karma and 
nirvana. There thus exists, or there developes, an explanation or 
explanations concerning the meaning and the purpose of our mortal lives; of 
how that purpose may be attained; and thus of what wisdom is and why there 
is and continues to be suffering. 


However, as I mentioned in Questions of Good, Evil, Honour, and God, citing 
several examples, the original message of a revelation or of a spiritual way 
often seems to become obscured or somehow gets lost over centuries. A loss 
or obscuration party due to the reliance on revealed or given texts; partly 
due to divergent interpretations of such texts, with some interpretations 
accepted or rejected by those assuming or vested with a religious authority; 
and partly due to a reliance, by many of the faithful, on translations of such 
texts. 
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Furthermore, the interpretation of such religious texts - and/or the 
emergence or the writing of new texts concerning a particular spiritual way - 
has often led to schism or schisms, and to harsh interpretations of religions; 
schisms and a harshness that have sometimes led to sects, to violence 
between believers and sects, to accusations of heresy, and to the persecution 
of those said to be heretics. All of which have thus caused or been the 
genesis of suffering. 


Thus, in respect of Christianity, 


",..1t is tempting therefore to suggest that it was later, and 
theological, interpretations and interpolations which led to a harsh 
dichotomy, an apocalyptic eschatology, a 'war' between an abstract 
‘good' and ‘evil’, and that with such interpretations and 
interpolations - much in evidence in the persecution of alleged 
heretics - the simple gospel message of the health of love was 
somehow lost for a while, to be, later on, re-expressed by people 
such as William Penn, who wrote, in his Some Fruits of Solitude, 
“Let us then try what love can do." [11] 


In effect, the humility that I have found by experience that all or most 
religions and spiritual ways manifest - and an essential part of their 
revelation, their message, their presencing of the numinous - is obscured or 
ignored in favour of arrogant human presumptions and assumptions and a 
personal pride: that 'we' know better, or believe we know better; that 'we' 
have somehow found or been given the 'right' answer(s) or the 'right’ 
interpretation(s), and that therefore 'the others' are wrong, and 'we' are 
better or more 'pure'/devout than them. And so on. 


Yet there is, it seems to me, after many years of reflexion, something else 
which accounts for why this loss of a necessary humility occurs, other than 
the aforementioned reliance on revealed or given texts, the divergent 
interpretations of such texts, and the reliance, by many of the faithful, on 
translations of such texts. This is the reality of religions and many spiritual 
ways either rejecting pathei-mathos as a source of wisdom or favouring 
specific texts and their interpretation(s) over and above the pathei-mathos of 
individuals. 


For pathei-mathos - the personal learning from grief, suffering, pain, 
adversity, and experience - directly connects us to and thus enables us to 
personally experience and appreciate the numinous, sans words, ideations, 
ideology, theology, and dogma. An experience and an appreciation outwardly 
and inwardly manifest in a personal humility; in the knowledge of ourselves 
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as but one fallible, mortal, fragile, human emanation of and connexion to 
Being; and in an empathic understanding of how all religions and spiritual 
ways, in their genesis and in their original emanations, express - or try to 
express - the same wisdom: manifest in an appreciation of the numinous, and 
in our human necessity for the natural balance that is humility and a very 
personal honour. And, because of this spiritual and religious equivalence, it 
does not matter if the individual of pathei-mathos, having so touched and felt 
the numinous, developes their own weltanschauung or none, or leaves or 
finds an existing spiritual or religious one, although it is and often has been 
such pathei-mathos which reveals to individuals, or which enables them to 
rediscover, the essence of a particular religion or a particular spiritual way: 
that simple and similar numinous essence which schisms, harsh 
interpretations, dogma, and ideology, have so often and for so long obscured. 


For what pathei-mathos reveals does matter, beyond such outward and such 
supra-personal manifestations, are the personal, the individual, virtues of 
love, empathy, gentleness, and compassion. 


ooo 


Part Two 


Translation and Al-Quran 


The problem of sometimes projecting modern interpretations onto ancient 
texts by the injudicious use, in a translation, of a particular English word is 
especially relevant in the matter of the Quran, for it seems to be increasingly 
common for someone reliant on translations - on the interpretations of 
meaning given by others - to misunderstand the text of the Quran and then, 
from that misunderstanding, not only form a misconceived (and sometimes 
prejudiced) opinion about the Quran in particular and Islam in general but 
also to give voice to such an opinion. 


For example, an ayah [verse] often (mis)quoted is Ayah 151 of Surah Al 
‘Imran, which is usually interpreted as "Soon shall we cast terror into the 
hearts of the unbelievers." 


However, the word 'terror' is an inappropriate interpretation for several 
reasons. The Arabic of Ayah 151 of Surah Al 'Imran is: 
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abl sles Gate as Uji al Le ails | Spal Lay Cie ll 15 8S pall co lb 8 ati 
Cpalllal) (67se Gud SY 


[Transliteration: sanulgi fee qulubi allazeena kafaroo |l-ruba bima ashraku 
bil-lahi ma lam yunazzil bihi sultanan wamawhumu I-naru wabisa mathwa 
l-zalimeena ] 


Does Kis yll imply 'terror' as the aforementioned interpretation suggests, 
along with all that the modern English word terror now implies, as in the 
difficult to define term terrorism? No, it does not; rather, the Arabic implies 
the fear/the dread and ‘the astonishment/awe' - that is, that human feeling 
inspired by apprehending or experiencing some-thing supernaturally or 
extraordinarily powerful and numinous; for example, an Ayah (Sign) of Allah, 
Al-Khalig, Al-Azim, Al-Jalil. The kind of fear/trembling/awe/astonishment felt, 
for instance and importantly, by the Apostles when, as recounted in Luke 
24.37, they witnessed Jesus alive after the crucifixion. 


That is, I suggest that what is referred to in Ayah 151 of Surah Al 'Imran - as 


in the other four Ayat where lic”) / qc yl) occur - is similar to the 'suffusion 
with fear' and the 'being scared' that occurs and has occurred, as recounted 
in both Christian scripture and the Quran, when a mortal is (a) confronted by 
God/Allah or some-thing divine/numinous/awe-inspiring, and/or (b) has such 
fear, and such a being scared, thrust into their hearts by God/Allah, as a 
Sign, a warning, or as mention of their fate. 


In respect of Luke 24.37, for instance, the Greek text is: 
mton§évtec 6€ Kai EMofRor yevopevor E€66Kovv nvedpAa Vewpetv 


The term éuqgoBoc means 'suffused with/by phobos' - held/gripped by fear; 
timorous - and occurs in Sirach 19.24 and Luke 24.5, the latter of which is 
very interesting: eu@oBwv 6€ pevopevwv abT@v Kai KAIVOLOWD TA IPOGWNA 
cic TH yi einav mpdc abtac Ti Cnteite Tov CHvVTA PET TOV VEKPOD. That is, 
suffused with phobos, they assumed a posture of submission/reverence 
/respect by bowing their heads; in effect prostrating themselves in the 
presence of some-thing divine/numinous/awe-inspiring. Since mvedpa - 
pneuma - implies apparition or ghost, and mton9evtec suggests they were 
‘'scared' (cf. Odyssey 22.298 - tHv 5€ mpévec EMITOINVEv) then Luke 24.37 
could be translated as "But they, suffused with fear and scared, felt that they 
Saw an apparition." [1] 
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My, admittedly fallible, view now - after some years of reflexion and 
study - is that, in an English interpretation of the meaning of a work as 
revered, and misunderstood, as the Quran, English words in common usage 
must be carefully chosen, with many common words avoided, and that it 
would sometimes be better to choose an unusual or even archaic word in 
order to try and convey something of the sense of the Arabic. Thus, with a 
careful interpretation common misunderstandings of the text - by 
non-Muslims unversed in Arabic - can possibly be avoided, especially if - as 
might be the case with unusual words - the reader has to pause to consider 
the meaning or make the effort to find the meaning, if only in a glossary 
appended to the interpretation. A pause and/or an effort that is suited to 
reading a work revered by millions of people around the world. 


In the matter of Ayah 151 of Surah Al 'Imran, a possible interpretation of 
meaning therefore is: 


Into the hearts of they who disbelieve We shall hurl redurre 
because they, without any authority revealed about such things, 
associate others with Allah; and for their home: The Fire, that 
harrowing resting place of the unjust. 


Here, I have used the unusual English word redurre, with a meaning of 'awe 
combined with a trembling fear'. A word suggested by its occurrence in 
religious works by Richard Rolle and John Gower, and also by texts such as 
Morte Arthure [2] and which word therefore places this Ayah from the Quran 
into the correct context, which is that of a religious revelation, a spiritual 
message, comparable to that of Christianity, and of the particular ontology 
that Islam offers as answers to questions concerning the meaning and the 
purpose of our mortal lives; of how that purpose may be attained; and thus of 
what wisdom is. Answers which have nothing whatsoever to do with 
‘terrorism’, or even with 'terror' as that word in now commonly understood. 


The Art of Translation, and A Question About Time 


One question of possibly projecting modern interpretations onto ancient texts 
by the injudicious use of a particular English word, occurred to me some 
twenty years ago during my translation of the Oedipus Tyrannus of 
Sophocles, and concerned the Greek word ypdvoc. This is almost always 
translated as 'time', a word we now associate with a regular linearity - of 
past-present-future - measured in terms of the minutes, hours, and fixed 
days, of a reliable timepiece such as a watch or clock. 


In the classical world of Homer and Sophocles, this type of reliable, linear, 
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regularity was almost unknown, with ypdvoc thus sometimes denoting some 
ill-defined period - long or short - and with the passing of a year, for example, 
often determined by the changes of the seasons, and which seasons 
themselves were marked in their arrival by the appearance of certain 
constellations in the night sky, something beautifully expressed by Aeschylus 
at the beginning of the Agamemnon: 


Beovc PEV AITO THVH’ aNaAAaYHY Nd6vwWv 
@povupac ETELaC PNKOC, Hv KOLWPEvOC 
otéyaic Atpe16@v ayKa0ev, KvvOC BSiknv, 
GCOTPWY KATOLHSA VUKTEPWDV OLNYUPLD, 

KQi TOLC MEPOVTAC YETTA Kai DEpoc BpoTtoic 
Aapmpovc Svvaotac, EVupeMovtTac aiBEpr 
KoTEpac, OTAV POivWorv, AVTOAGC TE THD. 
KQi vbv PLAGOOW AapMa50c TO ODEBPOAOD, 
abynp mvpdoG Pépovoan EK Tpotacg Patw 
AAWOULOV TE PAE Ww: we yap KpaTeEt 
yovaikoc avbpd6fovaov EAtiCov KEap. 


Again I have asked the gods to deliver me from this toil, 
This vigil a year in length, where I repose 

On Atreidae's roof on my arms, as is the custom with dogs 
Looking toward the nightly assembly of constellations 
And they who bring to mortals the storm-season and the summer: 
Those radiant sovereigns, distinguished in the heavens 

As stars when they come forth or pass away. 

And still I keep watch for the sign of the beacon, 

The light of the fire which will bring report of Troy, 
Announcing it is captured. 

For such is the command 

And expectation of that woman with a man's resolve. 


However, in Oedipus Tyrannus, Sophocles has the memorable phrase kai p’ 
Hap H6n Evppetpobpevov ypdvw, indicating something not only about 
xpovoc but also about the classical world and (importantly) about the 
character of Oedipus. The phrase is therefore worth quoting in context: 


® mai6ec oiKtpot, powth KODK Gyvwta Lor 
Mpo0OnAGEO’ ipeipovtec: ev pap o16’ OTL 
DOOEITE IAVTEC, KAI VODODVTEC, WC EYW 
OUK E0TW DEV OoTIC E& toov voOEt. 
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TO HEV pap D@v HAyoc eic Ev’ EPYETAL 
p6vov KaO’ abtoOv KOvDbEv’ HAAOD, N 6 EN 
WvYXT) MOAW Te KXPE KAI oO OPO OTEDVEL. 
Wot’ ovbY bIIDW y’ EvVbovTa LL’ EEEVEtpEtE, 
OAA’ tote TOAAG LEV PE baKPvVOavTEa Hn, 
ToAAac 6’ O60vc EABOVTA PPOVTibB0C MAKvOIC: 
fp 6’ eb oxonWv ndpioKov iaow povnDv, 
TAVTNY ENpasa: Maiba yap MevorkKéewc 
Kpéovt’, €uavtod yapRpov, ec ta IlvO1Ka 
Ene wa PotBov S6wWpa0’, we 108010" 6 TI 
Spa@v ff tt pwoav thvbe pvoatpnv m6Arw. 

Kai p’ Nap Hon EvppetpovpEevov ypovw 73 
Aviiet Ti IpdooEl: TOD yap EiKOTOC NEPA 
QIIEOTI MAEiw TOD KAONHKOVTOC YPOvOD. 

otav 6’ (KNTaL, THVIKADT’ Eyw KaKOC 

pt) Spav av etnv 1av0’ 60’ av SnAoi Vedc. 


You, my children, who lament - I know, for I am not without knowledge, 
Of the desire which brings you here. For well do I see 

All your sufferings - and though you suffer, it is I 

And not one of you that suffers the most. 

For your pain comes to each of you 

By itself, with nothing else, while my psyche 

Mourns for myself, for you and the clan. 

You have not awakened me from a resting sleep 

For indeed you should know of my many tears 

And the many paths of reflection I have wandered upon and tried. 

And, as I pondered, I found one cure 

Which I therefore took. The son of Menoeceus, 

Creon - he who is my kin by marriage - I have sent to that Pythian dwelling 
Of Phoebus to learn how I 

By word or deed can give deliverance to the clan. 

But I have already measured the duration 

And am concerned: for where is he? He is longer than expected 

For his absence is, in duration, greater than is necessary. 

Yet when he does arrive, it would dishonourable 

For me not to act upon all that the gods makes clear. 


wv.98-77 


To translate ypovoc in v.73 abstractly as 'time' is therefore to overlook not 
only the context - of a world where the seasons were often determined by 
observation of the night sky - but also the significance of what Oedipus says. 
For he has, out of his urgent concern for both his people and himself - out of 
fear of the wrake of the gods - gone to the trouble to determine how long 
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Creon's journey should take and to measure/calculate/record, or to have 
someone do this for him, precisely how long Creon has been away. 


A pedantic point, possibly; but one which perhaps illustrates the engaging 
art of translation and the possibilities of interpretation, and of 
misinterpretation, that exist. 


David Myatt 
2013 


Notes 


[1] As outlined in Appendix II (Glossary of Terms and Greek Words) of The 
Numinous Way of Pathei-Mathos. ISBN 978-1484096642 (2013) Imakea 
distinction between a religion and a spiritual Way of Life. 


One of the differences being that a religion requires and manifests 
a codified ritual and doctrine and a certain expectation of 
conformity in terms of doctrine and ritual, as well as a certain 
organization beyond the local community level resulting in 
particular individuals assuming or being appointed to positions of 
authority in matters relating to that religion. In contrast, Ways are 
more diverse and more an expression of a spiritual ethos, of a 
customary, and often localized, way of doing certain spiritual 
things, with there generally being little or no organization beyond 
the community level and no individuals assuming - or being 
appointed by some organization - to positions of authority in 
matters relating to that ethos. 


Religions thus tend to develope an organized regulatory and 
supra-local hierarchy which oversees and appoints those, such as 
priests or religious teachers, regarded as proficient in spiritual 
matters and in matters of doctrine and ritual, whereas adherents of 
Ways tend to locally and informally and communally, and out of 
respect and a personal knowing, accept certain individuals as 
having a detailed knowledge and an understanding of the ethos and 
the practices of that Way. 
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Many spiritual Ways have evolved into religions. 


[2] In Buddhism, the primary texts are regarded as: (i) for Theravada 
Buddhism, the collections referred to as Tipitaka/Tripitaka; (ii) for Mahayana 
Buddhism, the Tipitaka (in some cases, depending on interpretation) and the 
various Sutras, including the collection often referred to as The Perfection of 
Wisdom; (iii) for Tibetan Buddhism, the various Tantric texts, plus some of 
the Tipitaka (in some cases, depending on interpretation) and some the 
Mahayana sutras (in some cases, depending on interpretation). 


In Hinduism, there is the Bhagavad Gita and the literature of the Vedas. 


[3] By interpretation here is meant (i) commentaries (academic, theological, 
and otherwise); (ii) explanations (critical, and otherwise); (iii) translations; 
and - most importantly - (iv) a seeking of the meaning of (a) both the text (in 
whole and in parts) and (b) of the words and terms used. 


[4] One misused English word is 'terror', often used to translate qc yl in 
Ayah 151 of Surah Al 'Imran. See Part Two, below Translation and Al-Quran. 


[5] Quare quod a summo bono diversum est sui natura, id summum bonum 
non est; quod nefas est de eo cogitare, quo nihil constat esse praestantius. 
Consolatio Philosophiae, Liber Tertius, pr. x 


[6] Beowulf, 2470f, where the spelling synn is used: 


eaferum leefde, swa ded eadig mon, 

lond ond leodbyrig, ba he of life gewat. 
ba wees synn ond sacu Sweona ond Geata 
ofer wid weeter, wroht gemeene, 

herenié hearda, syddan Hredel swealt 


[7] qv. Myatt, Fifty Years of Diverse Peregrinations. 2013 


[8] The conventional interpretation of d10 tod vbdv pNnKEeTI aaptave is "from 
now on sin no more". 


[9] Luke 19.10: 
HAGEv yap 6 vidc tod avOpwrov CHTihoal Kai O@oal TO GMOAWACC 


The arrivance [Epyopai] of the Son of Man was to seek and to save 
what was lost 
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However, a more interesting interpretation is: 


The arrivance of the Son of Man was to seek and to repair [owCw] 
what had been damaged [amoAAvy1] 


and which interpretation is suggested by (i) the sense of owCw: keep safe, 
preserve, maintain - whence repair, and (ii) the sense of am6AAvuL: destroy, 
ruin, kill, demolish, and - metaphorically - damaged, lost, and die. 


Romans 13.10: 


1) “yarn TH MANOtOv KAKOV ODK EpyaCETal: MANPWYA OLV VOpOD 
ayarn 


love brings no harm to the neighbour; love is the completion of the 
law 


[11] apaptavw implies a failure, mistake, an error, deprivation, loss, to 
miss/fail. qv (i) Sophocles, Oedipus Tyrannus: 


OTAaV TAXLVC Tic ODIMPOVAEDWY AdOPa 

Xwpn, taybdv Sei kape BovAeveww NaAW: 

et 6’ novyaCwv mpocpEevo, Ta TODbEe LEV 
Tempaypev’ EoTaL, THA 6’ NyapTHnVEva 621 


But when there is a plot against me which is swiftly and furtively 
Moving forward, then I must be swift in opposing that plot 

Since if I remain at rest, then indeed 

What is about to be done, will be - because of my mistake. 


and (ii) Aeschylus, Agamemnon: 


OMAWY yap aAPTayc te Kai KAoTIC Siknv 
TOD pvotov 8’ Hyapte Kai MAVWAEBPOV 535 
AavTOXPOvOV TAaTEMov EBpicEv HOpov. 


The penalty for the pillage and theft was fair - 
He lost his booty and completely ruined 
His own land with his father's family cut down 


[11] Myatt. Questions of Good, Evil, Honour, and God. 2013 


[12] On a pedantic note, I understand 50Kéw as meaning here not the 
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conventional unemotional 'suppose/thought' nor (worse) 'opinion' but rather 
as 'felt' in the sense of experiencing (as they do) an intense and personal 
feeling. Hence my rendering that they "felt that they saw..." 


[13] John Gower, Confessio Amantis [written 1390 ce] 


That thogh thi love more drawe 

And peise in the balance more, 

Thou miht noght axe ayein therfore 
Of duete, bot al of grace. 

For love is lord in every place, 

Ther mai no lawe him justefie 

Be reddour ne be compaignie, 

That he ne wole after his wille 
Whom that him liketh spede or spille 


(Book 5, v. 4558) The Complete Works of John Gower. 
Oxford: Clarendon Press, 1899-1902 


Morte Arthure [written c. 1400 ce] 


That thow ne schall rowte ne ryste vndyr the heuene ryche, Pofe 
thow for reddour of Rome ryne to be erthe [108-109] 


cc David Myatt 2013 
This work is issued under the Creative Commons 
(Attribution-NonCommercial-NoDerivs 3.0) License 
and can be freely copied and distributed, according to the terms of that license. 


All translations: DW Myatt 


Image credit: 
Illumination from the MS Anicii Manlii Torqvati Severini Boetii, 
De Consolatione Philosophiae cvm Commento, 
dated c. 1385 ce, in Glasgow University library: MS Hunter 374 fol.4r 
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Prefatory Note 


Collected here are three essays written in 2018 and 2019 which present my personal 
views regarding Catholicism and in particular regarding what has been termed the 
"culture of abuse", cultura del abuso. The internet links in the footnotes were valid as 
of January 2019. 


David Myatt 
February 2019 


In Defence Of The Roman Catholic Church 
Part One 


Listening to Messe De La Nativité: Gaudeamus Hodie; Puer Natus Est 
Nobis - performed by Ensemble Gilles Binchois - I am so reminded how 
the Roman Catholic Church inspired such numinosity, such beauty, 
century following century. For it is as if such music presenced the Divine 
to thus remind us, we fallible error-prone mortals, of another realm 
beyond the material and beyond our own mortal desires. 


Such presencing of the Divine - such a numinous reminder of our 
fallibility, century following century, as for example in Kyrie Orbis Factor 
as performed by Ensemble Organum - seems to have become somewhat 
lost in all the recent Media propaganda about how some Catholic priests 
and monks have allowed their personal desires to overwhelm such a 
presencing of the numinous and which presencing of the divine is and 
was manifest in compassion, empathy, and a personal humility. 


Lost, in all the Media propaganda, because I from personal experience 
know that such incidents are perpetrated by a minority of individuals and 
that the vast majority of Catholic priests and monks are good individuals 
who strive, who often struggle, each in their own way and according to 
their physis, to manifest the virtues of compassion, empathy, and humility. 
That so many writers and readers of such Media propaganda in this our 
modern world seem to commit the fallacy of a dicto secundum quid ad 
dictum simpliciter no longer, unfortunately, surprises me. 


In respect of personal experience I have to admit that I was somewhat 
dismayed by a recent report issued by a government sponsored Inquiry 
Panel. For I personally had known two of the individuals mentioned in 
that report, knowing from personal experience in a certain monastery 
that they, and the few others like them over the years, were the exception 
out of dozens and dozens of other monks and priests there. I was also 
somewhat dismayed by what I felt was the personal opinion of the authors 
of that report - stated in their "Conclusions" - that those involved in 
placing their personal desires before compassion, empathy, and humility, 
are "likely to be considerably greater than numbers cited in the 
convictions" since no evidence was presented to substantiate such an 
opinion. Another example of individuals committing the fallacy of a dicto 
secundum quid ad dictum simpliciter? Probably. 


But why does someone who has developed a somewhat paganus 
weltanschauung - the mystical individualistic numinous way of pathei- 
mathos - now defend a supra-personal organization such as the Roman 
Catholic Church? Because I from personal experience appreciate that for 
all its many faults - recent and otherwise - and despite my disagreement 
regarding some of its teachings it still on balance does, at least in my 
fallible opinion, presence - as it has for centuries presenced - aspects of 
the numinous and which presencing has over centuries, again in my 
fallible opinion, had a beneficial affect on many human beings. 


As I wrote some years ago in respect of visiting my father's grave in 
Africa: 


“Once I happened to be travelling to an area which colonial and 
imperialist Europeans formerly described as part of 'darkest 
Africa’. Part of this travel involved a really long journey on 
unpaved roads by bus from an urban area. You know the type of 
thing - an unreliable weekly or sporadic service in some old 
vehicle used by villagers to take themselves (and often their 
produce and sometimes their livestock) to and from an urban 
market and urban-dwelling relatives. On this service, to a remote 
area, it [seemed to be] the custom - before the journey could 
begin - for someone to stand at the front and say a Christian 
prayer with every passenger willingly joining in. 


It was quite touching. As was the fact that, at the village where I 
stayed (with a local family) near that grave, everyone went to 
Church on a Sunday, wearing the best clothes they could, and 
there was a real sense (at least to me) of how their faith helped 
them and gave them some guidance for the better, for it was as if 
they, poor as they were, were in some way living, or were 
perhaps partly an embodiment of, the ethos expressed by the 
Sermon of the Mount, and although I no longer shared their 
Christian faith, I admired them and respected their belief and 
understood what that faith seemed to have given them. 


Who was - who am - I to try and preach to them, to judge them 
and that faith? I was - I am - just one fallible human being who 
believes he may have some personal and fallible answers to 
certain questions; just one person among billions aware of his 
past arrogance and his suffering-causing mistakes." [1] 


Is to not judge others without a personal knowing of them, to not commit 
fallacies such as a dicto secundum quid ad dictum simpliciter, and to 
allow for personal expiation, perhaps to presence the numinous in at least 
one small and quite individual way? Personally, I am inclined to believe it 
is. 


Pietatis fons immense, eAEnoov 
Noxas omnes nostras pelle, €Aénoov [2] 


2.x.18 


ooo 


[1] https://davidmyatt.wordpress.com/2012/10/30/just-my-fallible-views- 
again/ 


[2] "Immeasurable origin of piety, have mercy. Banish all our faults, have 
mercy." Kyrie Orbis Factor. 


Although the Greek phrase Kvpie €Aénoov is considered to be a Christian 
doxology, deriving from the Old Testament, it is possible that it was a 
common phrase in Greco-Roman culture, with origins dating back to the 
classical period, for it occurs in the Discourses of Epictetus - Book II, vii, 
13 - in relation to a discussion about divination, 


Kai Tov Vedv EKaAODPEVOI SedpE8a adTOD KUPIE EAENOOV 


and in our invocations to the theos our bidding is: Master, have 
mercy. 


o000000 


Part Two 
Expiation And Penance 


Two of the guiding practical principles of living as a Roman Catholic seem 
to me, on the basis of personal experience and fallible understanding, to 
be expiation and penance, related as they are to what was termed the 
Sacrament of Confession - now re-named the Sacrament of Penance and 
Reconciliation - and thence related to one of the founding principles of 
the Roman Catholic Church: that an ordained Priest has the religious 


authority [1] to give absolution for the "sins" [2] a person has committed, 
and the authority to specify what penance is required for expiation, but 
which absolution is dependant on the person making a full and truthful 
confession and being repentant. 


Such personal confession, penance, and expiation, are evidential of how a 
practising Catholic interacts with the Divine and is thus personally 
reminded of what is spiritual, eternal, numinous, and beyond the causal 
everyday world. As I wrote in my essay Numinous Expiation, 


"One of the many problems regarding both The Numinous Way 
and my own past which troubles me - and has troubled me fora 
while - is how can a person make reparation for suffering 
caused, inflicted, and/or dishonourable deeds done [...] 


One of the many benefits of an organized theistic religion, such 
as Christianity or Islam or Judaism, is that mechanisms of 
personal expiation exist whereby such feelings can be placed in 
context and expiated by appeals to the supreme deity. In 
Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament 
of confession and penance. In Islam, there is personal dua to, 
and reliance on, Allah Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal 
expiation for wrong deeds done, often in the form of propitiation; 
the offering of a sacrifice, perhaps, or compensation by the 
giving or the leaving of a valuable gift or votive offering at some 
numinous - some sacred and venerated - place or site." [3] 


This personal - and via the Confessional, this priestly - connexion to the 
Divine, with the attendant penitence, penance, personal expiation, seems 
to me to have been somewhat neglected when non-Catholics, and even 
some Catholics criticize the Roman Catholic Church for their past 
response to those accused of placing their personal (often sexual) desires 
before compassion, empathy, and humility. 


That is, such criticism is secular; based on what is temporal, causal, such 
as some secular law or some personal emotive reaction, with the spiritual 
- the eternal - dimension to mortal life unconsidered. Which spiritual 
dimension is for Catholics based on allowing for personal expiation by 
spiritual means such as confession, penitence, and penance. 


This allowance for such personal expiation by such spiritual means is 
what, according to my fallible understanding, informed the treatment by 
the Catholic hierarchy of many of those accused of placing their personal 
desires before obedience to their God. 


For judgement according to such a spiritual dimension was, rightly or 
wrongly, often considered more important than secular recompense and 
secular punishment. Understood thus, there were no - to use a vernacular 
term - "cover-ups", just the application of certain spiritual considerations, 
considerations which are the foundations of the Catholic faith based as 
such considerations are on the belief in the Eternal Life - in Heaven or in 
Hell - which awaits all mortals, one portal to such an Eternal Life in 
Heaven being, according to Catholic faith, the sacrament of confession. 


Another aspect of this Catholic priority of the spiritual over the secular is 
the sanctity (the seal) of the confessional and which sanctity is adjudged 
to be more important than secular laws relating, for example, to 
disclosure of or information regarding actions deemed to be criminal. 


As for my personal opinions on the matter, I have none, for who 
am I - with my decades of hubris, my knowledge of my plenitude of 
mistakes - to judge others, to judge anyone? I have tried to rationally 
understand both the secular and the spiritual dimensions involved, having 
personal experience of both, and as so often these days remain somewhat 
perplexed by our human nature and by the need so many humans, myself 
included, still have for a belief in a spiritual dimension whereby we can 
connect ourselves to the numinous, to the Divine - however the Divine is 
presenced to and in us - enabling us to perhaps find some peace, some 
happiness, some solace, some answers, among the turmoil, the suffering, 
the changement, of the secular world. 


My portal to the spiritual remains 'the way of pathei-mathos', the way of 
striving to cultivate, striving to live by, the virtues of humility, empathy, 
compassion, honour, non-interference, and self-restraint. A very individual 
way devoid of mythoi and anthropomorphic deities. 


Perhaps it would be easier to believe in God, to accept again the Catholic 

expiation of the sacraments of Confession and the Mass. It would perhaps 
be even easier to accept some tangible votive wordless means in the form 
of offering some paganus propitiation, some libation, some talismata left, 

at some numinous paganus site. 


But as Aeschylus so well-expressed it, 


éot. 6’ 6mn vodv 

EOTL: TeAEcitai 6 Ec TO MEMpwWPEevOD: 
ob0’ DIOKatwv ob’ KDTOAEiPwv 
ovte SaKp0UWV ANVPWDV lEp@Dv 

Opyac atEveic MAaPAGEAEEI [4] 


What is now, came to be 

As it came to be. And its ending has been ordained. 
No concealed laments, no concealed libations, 

No unburnt offering 

Can charm away that firm resolve. 


Which type of sentiment I feel philosophers such as Epictetus and Marcus 
Aurelius also saught to express. 


4.x.18 


ooo 


[1] Qv. John 20:22-23, 


AdBPete MvEedLA KyLOV AV TIVWDY AMATE TAC APAPTIAC APEWVTAL 
QDTOIC HV TIVWY KPATHTE KEKPATHVTAL 


Receive Halig Spiritus: if you release anyone from their errors, 
they are released; if you hold onto them, they are held onto. 


In regard to the term Spiritus, in my commentary on John 1:31 I wrote: 


tO veda. Almost without exception, since Wycliffe's Bible the 
Greek here has been translated as "the spirit", although the ASV 
[the Anglo-Saxon Version] has gast (gast of heofenum), whence 
the later English word 'ghost'. However, given what the terms 
‘spirit' and 'ghost' - both in common usage, and as a result of 
over a thousand years of Christian exegesis - now impute, it is 
apposite to offer an alternative and one which is germane to the 
milieu of the Gospels or which at least suggests something of the 
numinosity presenced, in this instance, via the Gospel of John. 


Given that the transliteration pnuema - with its modern 
association with terms such as pneumatic - does not 
unequivocally suggest the numinous, I have chosen spiritus, as 
referenced in respect of gast in Wright's Anglo-Saxon And Old 
English Vocabularies. 


In regard to the translation Halig Spiritus, in my commentary on John 
5:33 I wrote: 


I have here used the Old English word Halig - as for example 
found in the version of John 17.11 in the Lindisfarne Gospel, 'Du 
halig feeder' - to translate &yioc rather than the later word ‘holy' 
derived as that is from halig and used as it was by Wycliffe in his 
1389 translation of this phrase, "in the Hooly Gost", which itself 
echoes the ASV, "on Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the 
conventional 'with the Holy Spirit' - may thus express something 
of the numinosity, and the newness, of the original Gospel, 
especially as the word 'holy' has been much overused, imputes 
particular meanings from over a thousand years of exegesis, 
and, latterly in common parlance, has become somewhat 
trivialized. 


[2] As I have noted in several essays, and in my translation of the Gospel 


of John, I prefer to translate the Greek term apaptia not by the 


conventional 'sin' but rather by 'error' or 'mistake’. As I wrote in the essay 


Exegesis and Translation, 


One of the prevalent English words used in translations of the 
New Testament, and one of the words now commonly associated 
with revealed religions such as Christianity and Islam, is sin. A 
word which now imputes and for centuries has imputed a 
particular and at times somewhat strident if not harsh moral 
attitude, with sinners starkly contrasted with the righteous, the 
saved, and with sin, what is evil, what is perverse, to be shunned 
and shudderingly avoided. 


One of the oldest usages of the word sin - so far discovered - is 
in the c. 880 CE translation of the c. 525 CE text Consolatio 
Philosophiae, a translation attributed to King A¢lfred. Here, the 
Old English spelling of syn is used: 


beet is swide dyslic & swide micel syn beet mon bes 
wenan scyle be Gode 


The context of the original Latin of Boethius is cogitare, in 
relation to a dialogue about goodness and God, so that the sense 
of the Latin is that it is incorrect - an error, wrong - to 
postulate/claim/believe certain things about God. There is thus 
here, in Boethius, as in early English texts such as Beowulf, the 
sense of doing what was wrong, of committing an error, of 
making a mistake, of being at fault; at most of overstepping the 
bounds, of transgressing limits imposed by others, and thus 
being ‘guilty’ of such an infraction, a sense which the suggested 
etymology of the word syn implies: from the Latin sons, sontis. 


Thus, this early usage of the English word syn seems to impart a 
sense somewhat different from what we now associate with the 
word sin, which is why in my translation of John, 8.7 I eschewed 
that much overused and pejorative word in order to try and 
convey something of the numinous original: 


So, as they continued to ask [for an answer] he 
straightened himself, saying to them: "Let he who has 
never made a mistake [ Avapaptntoc ] throw the first 
stone at her." 


we 6& EMEPEVOV EPWTHVTEC ALVTOV, AVEKVWEDV Kai ELITEV 
avtoic: 0 AvayapTHtoc DUGv 1p@toc Em’ aVTHVY PAAETW 
AtOov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan 
preacher might, and as if he is morally superior to and has 
judged the sinners. Instead, he is rather gently and as a human 
pointing out an obvious truth about our human nature; 
explaining, in v.11, that he has not judged her conduct: 


1) 6€ eimev: ovbeic, KUpte. eltiev 6€ O Inoobc: obbE Eyw 
O€ KATAKPivW: TMopEvov, AMO TOD VdV PNKETL APAPTaveE 
[And] she answered, No one, my Lord. Whereupon 


Jesus replied "Neither do I judge [katakpivw] you, 
therefore go, and avoid errors such as those." 


The essay is available at https://davidmyatt.wordpress.com/2013/04 
/26/exegesis-and-translation/ and was included as an Appendix to my 
Mercvrii Trismegisti Pymander (ISBN 978-1495470684) 


[3] The essay is available at https://davidmyatt.wordpress.com/numinous- 
expiation/ 


[4] Agamemnon, 67-71 


Two Metaphysical Contradictions Of The Modern West 


The letter written by Pope Francis, dated 1° de enero de 2019 and sent to 
the United States Conference of Catholic Bishops, seems to me to 
encapsulate two of the metaphysical contradictions of the modern 
Western world in regard to the numinous and the profane. 


For in the letter Pope Francis, commenting on what the Media has 
described as "the scandal of clerical abuse" within the Roman Catholic 
Church, wrote that 


La credibilidad de la Iglesia se ha visto fuertemente cuestionada 
y debilitada por estos pecados y crimenes, pero especialmente 
por la voluntad de querer disimularlos y esconderlos. [1] 


and also used Biblical quotations in support of his arguments. 


The use of the phrase pecados y crimenes - sins and crimes - seems to 
indicate an acceptance of the metaphysical equality of Church and State: 
of a sin, as defined by the teachings of the Church, and of a crime as 
defined in laws made by some State [2]. 


Sins And Crimes: Sacred And Secular 


Pope Francis provides the context for one metaphysical contradiction, for 
in respect of the response he believes is required regarding such "sins 
and crimes" he writes 


Hoy se nos pide una nueva presencia en el mundo conforme a la 
Cruz de Cristo, que se cristalice en servicio a los hombres y 
mujeres de nuestro tiempo [3] 


That is, there should be a change, a new presencing, and one that serves 
the people now; the people of our epoch, of our age, of the 'times' in 
which we now live. 


This is the epoch in which the Media, using such expressions as a "culture 
of abuse" - cultura del abuso - can question the credibility of the Roman 
Catholic Church, and by repetition of particular instances of abuse and 
the reporting of other ones, demand not only a response from the 
hierarchy of the Church but a response that conforms to the popular, or to 
the Media created, expectations of the epoch. Which expectations are 
that secular justice - as understood and as implemented by the State - has 
a higher priority than judicium divinum, the divine justice of God or of the 
gods. 


Which divine justice was, at least according to my fallible understanding 
and as I noted in part two of my In Defence Of The Roman Catholic 
Church, "often considered more important than secular recompense and 
secular punishment" especially as personal confession to a Priest, 
personal penitence, and undertaking the penance prescribed were, in the 
Roman Catholic Church, a connexion to the Divine. Hence why many of 
those who, via the Sacrament of Penance and Reconciliation, confessed to 
abuse were not "publicly named and shamed" by the Catholic hierarchy, 
were not brought to the attention of State authorities, but instead given 
penance and, in some instances, quietly moved and expected to begin a 
new penitential life in the service of God. 


That Pope Francis uses the expression cultura del abuso and writes that 
la credibilidad de la Iglesia se ha visto fuertemente cuestionada y 
debilitada por estos pecados y crimenes suggests to me at least two 
things. First, that the move toward the change he suggests is in part at 
least placatory, in conformity with our epoch with its powerful secular 
Media and its powerful modern secular States; and second that the 
religious, the numinous, the spiritual, balance presenced for millennia by 
aspects of the Roman Catholic Church [4] - the devotion to the sacred 
over and above the secular - is continuing to be lost within the Roman 
Catholic Church, with judicium divinum and the secular justice of some 
State now apparently considered by the Pope as metaphysically equal. 
Hence why in a speech to the Roman Curio in December 2018 he said 
that those who abused children should "hand themselves over to human 
justice." [5] 


A Revealed Religion 


The second metaphysical contradiction, between the sacred and the 
profane in the modern world, which the Papal letter reveals is the 
unsurprising and traditional use of Biblical quotations in support of, and 
to frame, the presented suggestions and argument. 


This reliance on written texts and reliance on their exegesis and thus on 
the varied interpretations that result [6] is an implicit part of all revealed 
religions from Judaism, to Christianity, to Islam. Since these 
interpretations can vary and have varied over the centuries the result is 
schism, reformation and counter-reformation, leading as these did in the 
past to such things as the suppression of the monasteries, the theft of 
monastic lands and wealth, and the persecution and martyrdom of 
Catholics, by a tyrannos named Henry; and leading as they have in more 
modern times, to the reforms of the Second Vatican Council, and to the 
proliferation of Christian sects and denominations who have diverse 
views about such matters as same-gender love and abortion. 


Such reliance on such texts, such varying interpretations, are as I have 
noted elsewhere the fundamental weakness of revealed religions [7] with, 
in my fallible view, the sacred - the numinous - unable to fully be 
presenced by such religions. 


Thus it does not surprise me that the Roman Catholic Church apparently 
now considers judicium divinum and the secular justice of some State as 
metaphysically equal since the conflict between varying interpretations, 
the apparent desire for placatory reforms - of being "a new presence in 
the world" - as a consequence of Media attention, and the increasing 
move away "in this epoch" from a belief in the superiority of judicium 
divinum (the primacy of the sacred) are necessary consequences of the 
dialectic of exegesis. 


Which is one reason why my personal spiritual belief is now not that of 
Catholicism even though I sense that Catholicism does still presence 
some aspects of the numinous. 


Instead, I incline toward an apprehension of the divine, the sacred, which 
is paganus and thus individual, undogmatic, and empathic, since my 
paganus metaphysics is that of 


(i) an (often wordless) awareness of ourselves as a fallible 
mortal, as a microcosmic connexion to other mortals, to other 
life, to Nature, and to the Cosmos beyond our world, and (ii) a 
new civitas, and one not based on some abstractive law but on a 
spiritual and interior (and thus not political) understanding and 
appreciation of our own Ancestral Culture and that of others; on 
our 'civic' duty to personally presence kaAdc Kaya0o6c and thus 
to act and to live in a noble way. For the virtues of personal 
honour and manners, with their responsibilities, presence the 
fairness, the avoidance of hubris, the natural harmonious 
balance, the gender equality, the awareness and appreciation of 
the divine, that is the numinous. [8] 


ye 


Extract from a reply to someone 
who enquired about a Papal Letter in relation to my text 
In Defence Of The Roman Catholic Church 


ooo 


[1] "The credibility of the Church has been seriously questioned and 
undermined by these sins and crimes but especially by a desire to hide or 
to disguise them." 


The official Vatican translation is "The Church’s credibility has been 
seriously undercut and diminished by these sins and crimes, but even 
more by the efforts made to deny or conceal them." 


[2] By the term State is meant the concept of both (i) organizing and 
controlling - over a particular and large geographical area - land (and 
resources); and (ii) organizing and controlling individuals over that same 
geographical particular and large geographical area. 


[3] "Today, what is asked of us is to be a new presence in the world that, 
in conformity with the Cross of Christ, is made clear in service to the men 
and women of our epoch." 


The official Vatican translation is "What is being asked of us today is a 
new presence in the world, conformed to the cross of Christ, one that 


takes concrete shape in service to the men and women of our time." 


[4] As I noted in part one of my In Defence Of The Roman Catholic 
Church, 


"Listening to Messe De La Nativité: Gaudeamus Hodie; Puer 
Natus Est Nobis performed by Ensemble Gilles Binchois - Iam 
so reminded how the Roman Catholic Church inspired such 
numinosity, such beauty, century following century. For it is as if 
such music presenced the Divine to thus remind us, we fallible 
error-prone mortals, of another realm beyond the material and 
beyond our own mortal desires." 


[5] Catholic News Agency, December 21, 2018. 


[6] Qv. my Tu Es Diaboli Ianua, and Classical Paganism And The Christian 
Ethos. 


[7] Ov. (i) Questions of Good, Evil, Honour and God; (ii) Tu Es Diaboli 
Tanua; (iii) Classical Paganism And The Christian Ethos. 


[8] Tu Es Diaboli Ianua. 
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Preface 


This work collects together my translations of and commentaries on the eight 
tractates of the Corpus Hermeticum which were published separately between 
2013 and 2017. From the fourteen Greek tractates that have been traditionally 
referred to as the Corpus Hermeticum, I chose the eight (the ogdoad) whose 
texts I considered were the most metaphysical and mystical and thus which can 
provide an understanding of what came to be termed hermeticism. 


In the case of the Corpus Hermeticum, the task of translating ancient Greek 
into English is complicated by the terminology used in the text. Words such as 
Adyoc, vovc, Ivedua, SHLLovpyov, Hc, wy (Kai Ta AoiNd), all require careful 
consideration if the text is to be understood in relation to the cultural milieu 
existing at the time of its composition; a milieu where a Hellenistic paganism, of 
various types and hues, thrived alongside the still relatively new religion of 
Christianity. 


All too often, such Greek words are translated by an English word which has, 
over centuries, acquired a meaning which is not or which may not be relevant to 
that milieu, resulting in a 'retrospective reinterpretation' of the text. One thinks 
here of (i) 8e6c translated as god or as God, and of Adyoc translated as 'word' 
(or Word) which thus suffuse, or can suffuse, the text with the meanings that 
nearly two thousand years of Christian exegesis have ascribed to those terms; 
of (ii) vovc translated as either "intellect" or as "mind", neither of which is 
satisfactory especially given what both of those English words have come to 
denote, philosophically and otherwise, in the centuries since the Greek tractates 
were written. In an effort to avoid such retrospective reinterpretation here, and 
the preconceptions thus imposed upon the text, I have sometimes used 
transliterations, sometimes used a relatively obscure English word, and 
sometimes used a new term. 


However, given that the goal of the translator is to provide for the general 
reader an intelligible interpretation of the text, to utilize transliterations for 
every problematic word would fail to accomplish that goal. Which is why the 
translator has to use their judgement and why every translation is ‘a fallible 
interpretation of meaning". 


The methodology of using some transliterations, some relatively obscure 


English words, and some new term or expression (such as noetic sapientia) 
results in a certain technical - an 'esoteric' - vocabulary which requires or may 
require contextual, usually metaphysical, interpretation. Often, the 
interpretation is provided by reference to the matters discussed in the 
particular tractate; sometimes by reference to other tractates; and sometimes 
by considering Ancient Greek, and Greco-Roman, philosophy and mysticism. 
Occasionally, however, the interpretation is to leave some transliteration - such 
as physis, mvoic - as a basic term of the particular hermetic weltanschauung 
described in a particular tractate and, as such, as a term which has no 
satisfactory English equivalent, metaphysical or otherwise, and therefore to 
assimilate it into the English language. All of which make these translations 
rather different from other English versions, past and present, with these 
translations hopefully enabling the reader to approach and to appreciate the 
hermetic texts sans preconceptions, modern and otherwise, and thus provide an 
intimation of how such texts might have been understood by those who read 
them, or heard them read, in the milieu of their composition. 


One of the intentions of these translations of mine of various tractates of 
the Corpus Hermeticum is provide an alternative approach to such ancient texts 
and hopefully enable the reader without a knowledge of Greek (and of the 
minutiae of over a century of scholarly analysis of the Greek text) to appreciate 
the texts anew and understand why they have - in the original Greek - been 
regarded as important documents in respect of particular, ancient, 
weltanschauungen that have, over the centuries, proved most influential and 
which can still be of interest to those interested in certain metaphysical 
speculations and certain esoteric matters. 


Why an alternative approach to such ancient texts? Because current, and past 
interpretations - based on using terms such as God, Mind, and Soul - make them 
appear to be proto-Christian or imbued with an early Christian weltanschauung 
or express certain philosophical and moralistic abstractions. Also, because I 
incline toward the view that such texts, in the matter of cosmogony and 
metaphysics, are more influenced by the classical Greek and the Hellenistic 
ethos than by any other, and thus in many ways are representative of that ethos 
as it was being developed, or as it was known, at the time texts such as those in 
the Corpus Hermeticum were written. An ethos, a cosmogony and a 
metaphysics, exemplified - to give just a few examples - by terms such as 
appevdOnAvc (Poemander), by the shapeshifting of Poemander (todto einwv 
NAAGyN Th i6€a), by mention of a septenary system (Poemander, Tractate XI), by 
the 'voyages of the psyche' (Tractate XI: 20) and by terms such as Iepd6c Adyoc 
(Tractate III) and which term dates back to the time of Hesiod [1]. 


In respect, for example, of the Iepdc Aéyoc tractate, my view is that it is the 
story of genesis according to an ancient pagan, and esoteric, weltanschauung; a 
text in all probability older than the other texts in the Corpus Hermeticum and 
certainly older, as an aural tradition, than the story given in the Biblical 


Genesis; and a text which the author of the Poemandres tractate might well 
have been familiar with, as a reading of both texts indicates. 


As an example of my alternative approach (and perhaps the most 
controversial example) is my interpretation of «ya86c as honour/nobility 
/honesty, TO aya8ov as the honourable/the noble/nobility, and thus as embodied 
in noble, trustworthy, honest, individuals, and which interpretation I am inclined 
to view as an expression of both the classical Greek and the Greco-Roman 
(Hellenic) ethos, including the ethos of Greco-Roman mysticism, just as the 
expression Ti €oTiv GANGVe1a, attributed to a certain Roman, is an expression of 
that ethos; whereas wya86c as some disputable 'abstract', impersonal or 
philosophical 'good' does not in my view exemplify that ethos and the milieu in 
which it flourished. Furthermore, given how such a disputable ‘abstract’, moral, 
good has been generally understood for the last millennia (partly due to the 
influence of Christianity, partly due to post-Renaissance philosophy, and partly 
due to Western jurisprudence) then it seems desirable to avoid using the term 
‘good' in translations of such ancient texts - as also elsewhere, in other 
metaphysical tractates of the Hellenic era - since 'good' now has certain 
post-Hellenic connotations which can distance us from what such ancient 
tractates may well have expressed. [2] 


In respect of the texts, I incline toward the view that they generally represent 
the personal weltanschauung of their authors germane to their time. That is, 
that rather than being representative of some axiomatical pre-existing 
philosophy or of some religious school of thought, they reproduce the insight 
and the understanding of individuals regarding particular metaphysical matters; 
an insight and an understanding no doubt somewhat redolent of, and influenced 
by, and sometimes perhaps paraphrasing, some such existing philosophies 
and/or some such schools of thought; and an insight which often differs from 
tractate to tractate. 


Regarding my translation, some may well consider the words of 
Diogenes Laertius - Lives of Eminent Philosophers 3.1 (64) - in relation to Plato, 
quite apposite: 


yertar 6€ 0 TAdtwv eviote abt Kai Emi Tob Kakod: EoT1 6’ OTE Kai 
Ell ToD piKpod. MOAAGKIc 6 Kai S\aMepovolw Ovopaow Ei Tod adtTOD 
ONPAWOPEVOD YPTTAL. 


For I have sometimes translated the same Greek word in two different ways in 
order to try and elucidate the meaning of the text [exempli gratia: 
aileplopiotov, as undefinable and unmeasurable] just as I have idiosyncratically 
translated certain Greek words [exempli gratia: &yioc, as numinous], 
differences and idiosyncrasies I have endeavoured to explain in my commentary. 


The Greek text used is that of A.D. Nock & A-J. Festugiere, Corpus 


Hermeticum, Third Edition, 1972. Occasionally I have followed the reading of 
the MSS or the emendations of others rather than Nock's text with such 
variations noted in my commentary. Text enclosed in angled brackets < > 
indicates a conjectural editorial addition, and <...> indicates a lacuna. 


David Myatt 
2017 


[1] a) €ot1 Adyoc MEpi aDTOD ipdoc AcyopEvoc. Book II, Chapter 48, s3. (b) Eott 
ip0c Epi AVTOD AOyoc AeyopEevoc. Book II, Chapter 62, s2. (c) Eoti 6& mEpi 
QVDTHV ipdc AOyoc AeydopEvoc. Book II, Chapter 81, s2. 


[2] I have endeavoured to explain such interpretations in various essays, 
including (i) Some Examples Regarding Translation and Questions of 
Interpretation, (ii) Concerning ayad6c and vovc in the Corpus Hermeticum; and 
(iii) Cicero On Summum Bonum. 


Tloupavipnc 


Poemandres 


Tractate I 


Introduction 


The Greek text of the tractate often referred to as the Poemandres/Pymander 
part of the Corpus Hermeticum was first published by Turnebus in Paris in 1554 
and of the origin of the knowledge expounded in the text, the author declares at 
v.2 that 


eipi 0 Tlowpavdpnce 0 thc av0evtiac vodc o16a 6 BobAEl Kai ObvEILT GOL 
MAVTAYXOD 


Which implies - qv. my translation, and notes and commentary on the text - that 
what Poemandres is about to reveal is an authentic perceiveration, and this 
supernatural being [or archetype] knows what is desired/wanted because, like 
the guardian daemons of classical and Hellenic culture, Poemandres is close by. 


What is revealed is a summary of that weltanschauung that has been termed 
hermetic philosophy; a summary widely regarded as an important hermetic text 
and as dating from the second or the third century CE; and a summary which 
contains many interesting notions and allusions, such as logos, physis/Physis, 
the septenary system, the gospel of John, the feminine character of 
Physis/Nature, the doxology Agios o Theos, and 9¢6c as being both male and 
female in one person - that is, either avépdypvvoc or (more controversially) 
bisexual. 


ooo 


Translation 


[1] Once, while concentrating on and pondering what is real, my intuitions 
freely flowed, and, my alertness dulled as from an excess of wearisome bodily 
toil or too much eating, it seemed as if a huge being - too large to measure - 


chanced by calling out my name and asking what it was I wanted to see and 
hear about and learn and have knowledge of. 


[2] Who are you, I asked. 


I am Poemandres, the perceiveration of authority, knowing your desires and 
eachwhere with you. 


[3] I answered that I seek to learn what is real, to apprehend the physis of 
beings, and to have knowledge of theos. That is what I want to hear. 


So he said to me, remember all those things you wanted to learn, for I shall 
instruct you. 


[4] So saying, his form altered whereupon I at once sensed everything; an 
indefinity of inner sight, with everything suffused in phaos - bright and clear - so 
that from this seeing, a desire. But all too soon there came down upon it a 
heavy darkness - stygian, strange - and slithering <as a serpent> until that 
darkness changed in physis: flowing, of an untellable disorder, with smoke as 
from a fire and an indescribable sound followed by some aphonous noise as if 
phaos was calling out. 


[5] And then, from the phaos, a numinous logos came upon that physis with 
pure Fire going forth to the height of that physis; easily and effective and 
efficient. Since Air is agile, it followed the pnuema, up and above Earth and 
Water and as far as Fire, to be as if it were hanging from that, there. 


Earth and Water remained, coagulating together such that <Earth> could not 
be seen apart from Water until they were stirred by the sound of the pneumal 
logos that came down upon them. 


[6] Poemandres asked, had I apprehended the sense of that inner seeing? And I 
said I shall have knowledge of it. 


I am, he said, that phaos; perceiveration, your theos, and prior to the flowing 
physis brought forth from darkness. [And] the phaomal logos, from 
perceiveration, is the child of theos. 

So I said for him to continue. 

Then know that within you - who hears and sees - is logos kyrios, although 
perceiveration is theos the father. They are not separated, one from the other, 
because their union is Life. 


Thank you, I said. 


Then discover phaos and become familiar with it. 


[7] So saying, he stared at me for so long a duration that I shivered because of 
the way he looked. But, as he tilted his head back, I, observing, discovered the 
phaos of unmeasurable forces and an undefinable cosmic order coming- 
into-being. While the fire, embraced by a strong force, was subdued and kept in 
stasis. 


Such I observed and discovered because of those words of Poemandres. But, 
since I was vexed, he spoke to me again. From your seeing, an awareness of the 
quidditas of semblance; of the primal before the origin without an end. 


This was what Poemandres said to me, then. 
[8] So I asked from what place, then, the parsements of physis? 


To which he answered, from the deliberations of theos, who, having 
comprehended the logos and having seen the beauty of the cosmic order, 
re-presented it, and so became a cosmic order from their own parsements and 
by the birth of Psyche. 


[9] Theos, the perceiveration, male-and-female, being Life and phaos, whose 
logos brought forth another perceiveration, an artisan, who - theos of Fire and 
pnuema - fashioned seven viziers to surround the perceptible cosmic order in 
spheres and whose administration is described as fate. 


[10] Directly, from the downward parsements, the logos of theos bounded to the 
fine artisements of Physis and joined with the perceiveration of that artisan, for 
it was of the same essence. Thus the descending parsements of Physis were left, 
devoid of logos, to be only substance. 


[11] The perceiveration of that artisan, in combination with logos, surrounded 
the spheres, spinning them around, a twizzling of artisements of some indefinite 
origin and some undeterminable end, finishing where they began. Turning 
around and around as perceiveration decreed, the spheres produced, from 
those descending parsements, beings devoid of logos, for they were not given 
logos, while Air produced what flew, and Water what swam. Divided, one from 
the other, were Earth and Water, as perceiveration had decreed, with Earth 
delivering from within herself beings four-footed and crawling, and animals 
savage and benign. 


[12] Perceiveration, as Life and phaos, father of all, brought forth in his own 
likeness a most beautiful mortal who, being his child, he loved. And theos, who 
loved his own image, bequeathed to him all his works of Art. 


[13] Thus, having discovered what that artisan with that father's assistance had 
wrought, he too determined on such artisements, which the father agreed to. 
Ingressing to the artisan's realm, with full authority, he appreciated his 


brother's artisements, and they - loving him - each shared with him their own 
function. 


Having fully learned their essence, and having partaken of their physis, he was 
determined to burst out past the limit of those spheres to discover the one who 
imposed their strength upon the Fire. 


[14] With full authority over the ordered cosmos of humans and of beings 
devoid of logos, he burst through the strength of the spheres to thus reveal to 
those of downward physis the beautiful image of theos. 


When she beheld such unceasing beauty - he who possessed all the vigour of 
the viziers and was the image of theos - she lovingly smiled, for it was as if in 
that Water she had seen the semblance of that mortal's beautiful image and, on 
Earth, his shadow. And as he himself beheld in that Water her image, so similar 
to his own, he desired her and wanted to be with her. 

Then, his want and his vigour realized, and he within that image devoid of 
logos, Physis grasped he whom she loved to entwine herself around him so that, 
as lovers, they were intimately joined together. 


[15] Which is why, distinct among all other beings on Earth, mortals are jumelle; 
deathful of body yet deathless the inner mortal. Yet, although deathless and 
possessing full authority, the human is still subject to wyrd. Hence, although 
over the harmonious structure, when within become the slave. Male-and-female 
since of a male-and-female father, and wakeful since of a wakeful one. <...> 


[16] <...> my perceiveration, for I also love the logos. Then Poemandres said, 
this is a mysterium esoteric even to this day. For Physis, having intimately 
joined with the human, produced a most wondrous wonder possessed of the 
physis of the harmonious seven I mentioned before, of Fire and pneuma. Physis 
did not tarry, giving birth to seven male-and-female humans with the physis of 
those viziers, and etherean. 


Poemandres, I said, a great eagerness has now arrived in me so that I yearn to 
hear more. Do not go away. 


Then, Poemandres replied, be silent for this primary explanation is not yet 
complete. 


I shall, I said, therefore, be silent. 


[17] To continue, those seven came into being in this way. Earth was muliebral, 
Water was lustful, and Fire maturing. From A‘ther, the pnuema, and with Physis 
bringing forth human-shaped bodies. Of Life and phaos, the human came to be 
of psyche and perceiveration; from Life - psyche; from phaos - perceiveration; 
and with everything in the observable cosmic order cyclic until its completion. 


[18] Now listen to the rest of the explanation you asked to hear. When the cycle 
was fulfilled, the connexions between all things were, by the deliberations of 
theos, unfastened. Living beings - all male-and-female then - were, including 
humans, rent asunder thus bringing into being portions that were masculous 
with the others muliebral. Directly, then, theos spoke a numinous logos: 
propagate by propagation and spawn by spawning, all you creations and 
artisements, and let the perceiver have the knowledge of being deathless and of 
Eros as responsible for death. 


[19] Having so spoken, foreknowing - through wyrd and that harmonious 
structure - produced the coagulations and founded the generations with all 
beings spawning according to their kind. And they of self-knowledge attained a 
particular benefit while they who, misled by Eros, love the body, roamed around 
in the dark, to thus, perceptively, be afflicted by death. 


[20] But why, I asked, do the unknowing err so much that they are robbed of 
immortality. 


You seem, he said, not to have understood what you heard, for did I not tell you 
to discover things? 


I said I do recall and am discovering, for which I am obliged. 
Then tell me, if you have discovered, why death is expected for those in death. 


Because originally the body began with that stygian darkness, from whence the 
flowing physis which formed the body within the perceptible cosmic order 
which nourishes death. 


[21] Your apprehension is correct. Yet why, according to the logos of theos, does 
the one of self-discovery progress within themselves? 


To which I replied, phaos and Life formed the father of all beings, from whence 
that human came into being. 


You express yourself well. For phaos and Life are the theos and the father from 
whence the human came into being. Therefore if you learn to be of Life and 
phaos - and that you perchance are of them - then you progress to return to 
Life. Thus spoke Poemandres. 


Can you - who are my perceiveration - therefore tell me how I may progress to 
Life? For does not theos say that the human of perceiveration should have 
self-knowledge? 


[22] And do not all humans posses perceiveration? 


Again you express yourself well. I, perceiveration, attend to those of respectful 
deeds, the honourable, the refined, the compassionate, those aware of the 
numinous; to whom my being is a help so that they soon acquire knowledge of 
the whole and are affectionately gracious toward the father, fondly celebrating 
in song his position. 


Before they hand over their body to its death they loathe the influencing 
impressions, for they know their vigour. That is, I - perceiveration - do not allow 
what the vigour of the body embraces to be achieved. For, as guardian, I close 
the entrance to the bad and the dishonourably vigorful, preventing their 
procrastinations. 


[23] I keep myself distant from the unreasonable, the rotten, the malicious, the 
jealous, the greedy, the bloodthirsty, the hubriatic, instead, giving them up to 
the avenging daemon, who assigns to them the sharpness of fire, who visibly 
assails them, and who equips them for more lawlessness so that they happen 
upon even more vengeance. For they cannot control their excessive yearnings, 
are always in the darkness - which tests them - and thus increase that fire even 
more. 


[24] You, perceiveration, have instructed me well about all those things I 
saught. But could you tell me how the Anados will occur? 


To which Poemandres replied, first, the dissolution of the physical body allows 
that body to be transformed with the semblance it had disappearing and its now 
non-functioning ethos handed over to the daimon, with the body's perceptions 
returning to their origin, then becoming separated with their purpose, 
transplanted, and with desire and eagerness journeying toward the physis 
devoid of logos. 


[25] Thus does the mortal hasten through the harmonious structure, offering 
up, in the first realm, that vigour which grows and which fades, and - in the 
second one - those dishonourable machinations, no longer functioning. In the 
third, that eagerness which deceives, no longer functioning; in the fourth, the 
arrogance of command, no longer insatiable; in the fifth, profane insolence and 
reckless haste; in the sixth, the bad inclinations occasioned by riches, no longer 
functioning; and in the seventh realm, the lies that lie in wait. 


[26] Thus, stripped of the activities of that structure, they enter into the 
ogdoadic physis, and, with those there, celebrate the father in song for they, 
together, rejoice at this arrival who, now akin to them, hears those forces 
beyond the ogdoadic physis celebrating theos in melodious song. Then, in order, 
they move toward the father to hand themselves over to those forces, and, 
becoming those forces, they become united with theos. For to so become of 
theos is the noble goal of those who seek to acquire knowledge. 


Why, therefore, hesitate? Should it not be that, having received all these things, 


you should become a guide to those who are suitable so that, because of you, 
descendants of mortals may - through theos - escape? 


[27] Having so spoken to me, Poemandres joined with those forces, while I, 
having given thanks to and expressed my gratitude toward the father of all 
beings, went forth strengthened and informed regarding the physis of 
everything and with an insight of great importance. 


So it was that I began to tell mortals about how beautiful knowledge and an 
awareness of the numinous were. You earth-bound mortals, you who have 
embraced intoxicating liquor, sleepfulness, and are unknowing of theos: 
soberize, stop your drunkenness, for you are beguiled by irrational sleepfulness. 


[28] Hearing this, they, with the same purpose, gathered round. And I said, you 
who are earth-bound, why do you embrace death when you have the means to 
partake of immortality? Change your ways, you who have accompanied 
deception and who have kinship with the unknowing ones. Leave the dark 
phaos, partake of immortality, move away from your destruction. 


[29] Then some of them, having ridiculed, went away, embracing as they did the 
way of death; although some others, desirous of being informed, threw 
themselves down at my feet. I asked them to stand, and thus became a guide to 
those of my kind, informing them of the logoi - of the way and the means of 
rescue - and engendered in them the logoi of sapientia, with the celestial elixir 
to nurture them. 


And with the arrival of evening with the rays of Helios beginning to completely 
wane, I bid they express their gratitude to theos, after which - with that 
expression of gratitude completed - they each retired to their own bed. 


[30] Commemorating within myself the noble service of Poemandres - replete 
with what I had desired - I was most pleased, for the sleep of the body 
engendered temperance of psyche, the closing of the eyes a genuine insight, 
with my silence pregnant with the noble, and the expression of the logos 
breeding nobility. 


Such is what transpired for me, received from perceiveration - that is, 
Poemandres; for it was by being theos-inspired that I came upon this revealing. 
Therefore, from my psyche and with all my strength, I offer benedictions to 
theos, the father. 


[31] 


Agios o Theos, father of all beings. 

Agios 0 Theos, whose purpose is accomplished by his own arts. 
Agios o Theos, whose disposition is to be recognized and who is 
recognized by his own. 


Agios es, you who by logos form all being. 
Agios es, you who engender all physis as eikon. 
Agios es, you whom the Physis did not morph. 
Agios es, you who are mightier than all artifice. 
Agios es, you who surpass all excellence. 

Agios es, you who transcend all praise. 


You - ineffable, inexpressible, to whom silence gives voice - receive these 
respectful wordful offerings from a psyche and a heart that reach out to you. 


[32] I ask of you to grant that I am not foiled in acquiring knowledge germane 
to our essence; to invigorate me, so that - by that favour - I may bring 
illumination to the unknowing who, kindred of my kind, are your children. 


Such I testify and believe; to advance to Life and phaos. For you, father, a 
benediction. Your mortal's purpose is to share in your numinosity, for which you 
have provided every means. 


ooo 


Notes and Commentary on the Text 
The numbers refer to the sections of the Greek text, 1-32. 


1. 


what is real. Regarding t@v 6vtwv cf. Plato, Republic, Book 7 (532c) - mpdc 6é 
TH EV V6AG1 PaVTAOPATA Veta Kai OKIACG TOV OVTWY HAA’ ODK Ei6WAWV OKIaC 61’ 
ETEPOV TOLOVDTOV WTOC WC 1pdCc NALov KPivElW ATOOKIACopEVac - where the 
oavtaopa (the appearance) of some-thing natural (god-given), such as the ox1a 
(image) that is reflected by water, is stated to be real, and contrasted with what 
is not considered to be real (what is an unsubstantial image) such as that cast 
by a fire rather than by the Sun. 


intuition. For 6i\avoiac. As with vodc (see 2. below) a term which deserves some 
scrutiny. Conventionally, it is translated as 'thought’, or 'thinking', as if in 
reference to some sort of idealized faculty we human beings are said to possess 
and which faculty deals with ideations and their collocations and is considered 
as necessary to, or the foundation of, understanding and reason. 


More accurately, in a classical context, 6tavoiac is (i) 'intelligence' (or intuition) 
in the sense of understanding some-thing or someone (i.e. in being able to 
perceive some-thing correctly or to correctly understand - to know - a person), 
or (ii) ‘intention’. 


I have opted for ‘intuition’ as suggesting, and as manifesting, insight, often from 


contemplation, as the etymology, from the Latin intueri, suggests. For the 
English word 'thought' now conveys modern meanings which, in my view, are 
not relevant here. And an ‘intuition' that is related to, but somewhat different 
from, the perceiveration that is vovc. 


Alertness. aio@noic. Alertness here in the sense that the normal, alert, 
awareness of the physical senses is dulled by interior intuition, insight, or 
revelation. An appropriate alternative translation would thus be awareness, as 
in awareness of one's surroundings. 


Huge. bieppeyéOn - qv Plutarch Romulus, 16.5 emi otpatomébov Spbv EtepEv 
bileppleyé8n - chopped down a huge tree there in that encampment. 


Huge, and too large to measure by ordinary means. I do not see any need to 
exaggerate what is implied, as some other translations do. 


Have knowledge of. In the tractate, yp@vai is related to vobdc and 6Siavotac as 
an expression of what is perceived, or one is aware of. Here, of what one 
discerns in the sense of distinguishing some-thing from something else and thus 
‘knowing' of and about that thing. 


2. 


Poemanadres. Tloisavopnc. The older interpretation of 'shepherd of men' is 
unacceptable because speculative; the speculation being that it derives from 
mo.unv, which has a variety of meanings other than shepherd, for example, 
chief, and owner. 


A more recent etymology involves some ancient Egyptian term associated with 
the god Re. However, this etymology, first proposed by Francis Griffith in the 
1920's [qv. W. Scott and A. S. Ferguson: Hermetica: the ancient Greek and Latin 
writings which contain religious or philosophical teachings ascribed to Hermes 
Trismegistus. Oxford: Clarendon Press, 1924-1936] was based on a linguistic 
and stylistic analysis of Coptic sources dating well over a millennia after the god 
Re was worshipped in ancient Egypt. 


Also, the book From Poimandres to Jacob Bohme: Hermetism, Gnosis and the 
Christian Tradition, edited by Roelof van den Broek and published in 2000 
(Bibliotheca Philosophica Hermetica) which mentions this etymology by 
Griffiths and which is often cited as confirming this etymology, does not provide 
further context in the form of extant Egyptian hieroglyphic inscriptions or 
references to papyrus fragments from long before the Coptic period, but instead 
makes various conjectures, as for example in respect of an alternative Coptic 
form of the genitive n-re, and relies on other linguistic/stylistic analysis of much 
later texts. 


Until a link can be established to such primary Egyptian sources, or to reliable 


sources much earlier than such Coptic texts, I remain unconvinced in respect of 
the ancient Egyptian origins of the name Iloipav6pne, and therefore am 
inclined to leave it as a personal name, transliterated Poemandres. 


perceiveration. vovc. The conventional interpretation here is 'mind', as if in 
contrast to 'the body’ and/or as if some fixed philosophical and abstract 
principle is meant or implied. 


This conventional interpretation is in my view incorrect, being another example 
of not only retrospective reinterpretation but of using a word which has 
acquired, over the past thousand years or more, certain meanings which detract 
from an understanding of the original text. Retrospective reinterpretation 
because the assumption is that what is being described is an axiomatic, 
reasoned, philosophy centred on ideations such as Thought, Mind, and Logos, 
rather than what it is: an attempt to describe, in fallible words, a personal 
intuition about our existence, our human nature, and which intuition is said to 
emanate from a supernatural being named Poemandres. 


In addition, one should ask what does a translation such as 'I am Poimandres, 
mind of sovereignty’ [vide Copenhaver] actually mean? That there is a 
disembodied 'mind' which calls itself Poomandres? That this disembodied 'mind' 
is also some gargantuan supernatural shapeshifting being possessed of the 
faculty of human speech? That some-thing called 'sovereignty' has a mind? 


I incline toward the view that the sense of the word vovc here, as often in 
classical literature, is perceiverance; that is, a particular type of astute 
awareness, as of one's surroundings, of one's self, and as in understanding 
(‘reading') a situation often in an instinctive way. Thus, what is not meant is 
some-thing termed 'mind' (or some faculty thereof), distinguished as this 
abstract 'thing' termed 'mind' has often been from another entity termed ‘the 
body'. 


Perceiverance thus describes the ability to sense, to perceive, when something 
may be amiss; and hence also of the Greek word implying resolve, purpose, 
because one had decided on a particular course of action, or because one's 
awareness of a situation impels or directs one to a particular course of action. 
Hence why, in the Oedipus Tyrannus, Sophocles has Creon voice his 
understanding of the incipient hubris of Oedipus, of his pride without a purpose, 
of his apparent inability to understand, to correctly perceive, the situation: 


et Tol VopICElG KTHPA tTHv av0aStav 
Elvai Ti Tob vod ywpic, OLK OPO@c Mpoveic. 


If you believe that what is valuable is pride, by itself, 
Without a purpose, then your judgement is not right. 


vv. 549-550 


Translating vovc as perceiverance/perceiveration thus places it into the correct 
context, given ab@evtiac - authority. For "I am Poemandres, the perceiveration 
of authority" implies "What [knowledge] I reveal (or am about to reveal) is 
authentic," so that an alternative translation, in keeping with the hermeticism of 
the text, would be "I am Poemandres, the authentic perceiveration." [ The 
English word authentic means 'of authority, authoritative’ and is derived, via 
Latin, from the Greek av0evtia |] 


eachwhere. An unusual but expressive (c.15th century) English word, suited to 
such an esoteric text. The meaning here is that, like a guardian Satpwv of 
classical and Hellenic culture, Poemandres is always close by: eachwhere with 
you. 


3. 


Apprehend. voéw. To apprehend also in the sense of 'discover'. Again, I have 
tried to make a subtle distinction here, as there is in the text between the 
related vobdc, ypOvat, and Siavoiac. 


physis. A transliteration, to suggest something more than what 'nature' or 
‘character’ - of a thing or person - denotes. That is, to know what is real and 
apprehend the physis of those real things - vpofoat Thy Tov Twv MvoID; to 
discern the physis, the true nature, of beings. That is, to have an understanding 
of ontology; for physis is a revealing, a manifestation, of not only the true nature 
of beings but also of the relationship between beings, and between beings and 
Being. 


yP@vai Tov Oedv. To have - to acquire - knowledge of 8ed6c. Does 98e6c here mean 
God, a god, a deity, or the god? God, the supreme creator Being, the only real 
god, the father, as in Christianity? A deity, as in Hellenic and classical 
paganism? The god, as in an un-named deity - a god - who is above all other 
deities? Or possibly all of these? And if all, in equal measure, or otherwise? 


The discourse of Poemandres, as recounted in the tractate, suggests two things. 
First, that all are meant or suggested - for example, To @@c Exeivo, Emn, EyW 
vovc 0 o0c 8edc could be said of Poemandres as a god, as a deity, as the god, 
and also possibly of God, although why God, the Father - as described in the Old 
and New Testaments - would call Himself Poemandres, appear in such a vision, 
and declare what He declares about 9e6c being both male and female in one 
person, is interesting. Second, that the knowledge that is revealed is of a 
source, of a being, that encompasses, and explains, all three, and that it is this 
knowing of such a source, beyond those three conventional ones, that is the key 
to 'what is real' and to apprehending ‘the physis of beings’. 


Hence, it is better to transliterate 9e6c - or leave it as Oe6c - than to use god; 
and a mistake to use God, as some older translations do. 


remember all those things you want to learn. "Exe v@: ‘hold the awareness' [be 
aware] of what you said you wanted to learn - that is, 'remember' them; which is 
better, and more expressive, than the somewhat colloquial and modern ‘keep in 
mind’. 


4. 


So saying, his form [i6éa] altered. For todto cimtwv NAAgyn Th ibéa. Or - more 
expressively - 'he shapeshifted'. A common theme in Greek mythology and 
literature, as in the ancient Hymn to Demeter: 


jc cinoboa Vek péye8oc Kai ei6oc Kpetwe yrpac émwoapévn 


Having so spoken, the goddess changed in height and cast off that aged appearance 


[An] indefinity of inner sight [inner seeing]. o9@ O€éav adpiotov. The sense of 
opaw here is metaphorical, of an interior knowing or apprehension not 
occasioned by the faculty of sight; the inner knowing, for example, that the 
blind Tiresias has in respect of Oedipus in the Oedipus Tyrannus of Sophocles - 
his apprehension of what Oedipus has done and what he will do. Such an ‘inner 
seeing’ includes the Tiresian kind a prophetic knowing as well as the ‘interior 
visions' of a mystic. 


In respect of adpiotoc, I have opted for indefinity, an unusual [read obscure] 
English word derived c.1600 from indefinite. 


phaos. A transliteration of @dc - using the the Homeric doc. Since moc 
metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 
‘the spark’, of mortals, and, generally, either (i) the illumination, the light, that 
arises because of the Sun and distinguishes the day from the night, or (ii) any 
brightness that provides illumination and thus enables things to be seen, I am 
inclined to avoid the vague English word 'light' which other translations use, 
and which English word now implies many things which the Greek does not or 
may not; as for instance in the matter of over a thousand years of New 
Testament exegesis, especially in reference to the gospel of John. A 
transliteration requires the reader to pause and consider what phaos may, or 
may not, mean, suggest, or imply; and hopefully thus conveys something about 
the original text. 


Also, p@c S& IadvTa peyevnpeva suggests '[with] everything suffused in phaos' 
and not ‘everything became light’ as if to imply that suddenly everything was 
transformed into ‘light’. 


clear and bright. eb616v te kai iAapov - if one accepts the emendation evb616v 
[clear] then iAapdév might suggest the metaphorical sense of 'bright' (rather 


than the descriptive 'cheery') which fits well with the contrasting and following 
@oBe POV TE KAI OTULYDVOD. 


Downward. katwoepéc - cf. Appian, The Civil Wars, Book 4, chapter 13 - 
KatTwepec 6’ ETI TO MEHiov. 


stygian. For otvyvov, for stygian is a word which in English imputes the sense 
of the original Greek, as both its common usage, and its literary usage (by 
Milton, Wordsworth, Ralph Waldo Emerson, et al) testify. Some-thing dark, 
gloomy, disliked, abhorred. One might, for example, write that "that river looks 
as stygian", and as unforgiving, as the water of Styx - qpetAlKtov Xtvydc bbwp. 


serpent. 6@ei is one of the emendations of Nock, for the meaning of the text 
here is difficult to discern. Given what follows - re the smoke and fire - it is 
tempting to agree with Reitzenstein that what may be meant is a not an 
ordinary serpent but a dragon, 5pakovT1, qv. the Iliad (II, 308) and the seven- 
headed dragon of Revelation 12, 3-17. 


flowing (as in fluidic). The sense of bypdc here, since what follows - apatwc 
TETAPAYPEVNY KAI KaTIVOV am061 S0boav - does not suggest either 'watery' or 
‘moist'. Cf. Aristophanes, Clouds, 314 - tabt’ ap’ Emlotovv bypav NewedAav 
OTPENTALYAGD 5&10v Oppav - where clouds are described as flowing and in their 
flowing-moving obscure the brightness (of the day). 


aphonous ... phaos calling out. I follow the MSS which have @wtdc, which Nock 
emended to mupdc. While the emendation, given the foregoing mention of fire, 
makes some sense, it does render what follows, with the mention of @wtoc, 
rather disjointed. However, if - as I suggested above - dc is not translated as 
‘light', but, as with physis and Adyoc [qv. 5. below], is transliterated, then @wtdc 
here is fine, for it is as if "phaos was calling out" in an aphonous - an un-human, 
animal-like, and thus wordless - way from beneath the covering of darkness that 
has descended down, and descended with an indescribable noise. And aphonous 
here because covered - smothered, obscured, muffled - by the indescribably 
noisy darkness. Which leads directly to the mention of p@c and Adyoc in the 
next part of the text; that is, to the ascension of @@c and Adyoc. 


If one reads mupoc, then the interpretation would be that it is the fire which is 
calling out in an un-human, animal-like, and thus wordless way. 


5. 


Logos. Aoyoc. A transliteration, which as with my other transliterations, 
requires the reader to pause and reflect upon what the term may, or may not, 
mean, suggest, or imply. The common translation as 'Word' does not express or 
even suggest all the meanings (possible or suggested) of the Greek, especially 
as Word - as in Word of God - now imputes so much (in so many different often 


doctrinal ways) after two thousand years of Christianity and thus tends to lead 
to a retrospective re-interpretation of the text. 


Numinous. &yioc. Numinous is better - more accurate - than 'holy' or 'sacred', 
since these latter English words have been much overused in connexion with 
Christianity and are redolent with meanings supplied from over a thousand 
years of exegesis; meanings which may or may not be relevant here. 


Correctly understood, numinous is the unity beyond our perception of its two 
apparent aspects; aspects expressed by the Greek usage of ayioc which could 
be understood in a good (light) way as 'sacred', revered, of astonishing beauty; 
and in a bad (dark) way as redolent of the gods/wyrd/the fates/morai in these 
sense of the retributive or (more often) their balancing power/powers and thus 
giving rise to mortal 'awe' since such a restoration of the natural balance often 
involved or required the death (and sometimes the 'sacrifice') of mortals. It is 
the numinous - in its apparent duality, and as a manifestation of a restoration of 
the natural, divine, balance - which is evident in much of Greek tragedy, from 
the Agamemnon of Aeschylus (and the Orestia in general) to the Antigone and 
the Oedipus Tyrannus of Sophocles. 


The two apparent aspects of the numinous are wonderfully expressed by Rilke: 


Wer, wenn ich schrie, horte mich denn aus der Engel 
Ordnungen? und gesetzt selbst, es nahme 

einer mich plotzlich ans Herz: ich verginge von seinem 
starkeren Dasein. Denn das Schone ist nichts 

als des Schrecklichen Anfang, den wir noch grade ertragen, 
und wir bewundern es so, weil es gelassen verschmaht, 

uns zu zerstoren. Ein jeder Engel ist schrecklich. 


Who, were I to sigh aloud, of those angelic beings might hear me? 

And even if one of them deigned to take me to his heart I would dissolve 
Into his very existence. 

For beauty is nothing if not the genesis of that numen 

Which we can only just survive 

And which we so admire because it can so calmly disdain to betake us. 
Every angel is numinous 


wenn ich schrie. 'Were I to sigh aloud' is far more poetically expressive, 
and more in tune with the metaphysical tone of the poem and the stress 
on schrie, than the simple, bland, 'if I cried out'. A sighing aloud - nota 
shout or a scream - of the sometimes involuntary kind sometimes 
experienced by those engaged in contemplative prayer or in deep, 
personal, metaphysical musings. 


der Engel Ordnungen. The poetic emphasis is on Engel, and the usual 
translation here of 'orders' - or something equally abstract and harsh 
(such as hierarchies) - does not in my view express the poetic beauty 


(and the almost supernatural sense of strangeness) of the original; 
hence my suggestion ‘angelic beings' - of such a species of beings, so 
different from we mortals, who by virtue of their numinosity have the 
ability to both awe us and overpower us. 


came upon that physis. Came upon that which had the physis of darkness and 
then changed to become fluidic. 


Fire. A capitalization, since 'fire' here is suggestive of something possibly 
elemental. 


Air. A capitalization, as with Fire; ditto with the following Water and Earth. 


A possible alternative here might be to use the Homeric meaning of arp - mist - 
since ‘air' is just too general, does not describe what is happening, and thus is 
confusing. 


pnuema. For nvebpatvivedua. A transliteration, given that the English 
alternatives - such as ‘spirit’ or 'breath' - not only do not always describe what 
the Greek implies but also suggest things not always or not necessarily in 
keeping with the Hellenic nature of the text. 


This particular transliteration has a long history in English, dating back to 1559 
CE. In 1918, DeWitt Burton published a monograph - listing, with quotations, 
the various senses of mvebpa - entitled Spirit, Soul, and Flesh: The Usage of 
IIvedpa, Woxn, and Xapé in Greek Writings and Translated Works from the 
Earliest Period to 225 AD (University of Chicago Press, 1918) 


I incline toward the view that nvebdpa here - like Adyoc - does not necessarily 
imply something theological (in the Christian sense or otherwise) but rather 
suggests an alternative, more personal, weltanschauung that, being a 
weltanschauung, is undoctrinal and subtle, and which weltanschauung is 
redolent of Hellenic culture. Subtle and undoctrinal in the way that early 
alchemical texts are subtle and undoctrinal and try to express, or hint at 
(however obscurely to us, now), a weltanschauung, and one which is more 
paganus than Christian. 


coagulating. For ovppeplypeva, which suggests something more elemental - 
more actively joined - than just ‘mixed or mingled' together. 


pneumal logos. 1tvevpatikov Adyov. The term pneumal logos is interesting and 
intended to be suggestive and thus open to and requiring interpretation. In 
contrast, the usual translation is verbo spirituali (spiritual word), as if what is 
meant or implied is some-thing theological and clearly distinct from the 
corporeal, as Thomas Aquinas wrote in Quaestiones Disputatae de Veritate: Ex 
quo patet quod nomen verbi magis proprie dicitur de verbo spirituali quam de 


corporali. Sed omne illud quod magis proprie invenitur in spiritualibus quam in 
corporalibus, propriissime Deo competit. Ergo verbum propriissime in Deo 
dicitur. (De veritate, q. 4a. 1s. c2). 


6. 


apprehended the sense of that inner seeing. Given what follows, the English 
word 'sense' is perhaps appropriate here, rather than the inflexible word 
‘meaning’. 


phaomal logos. mwtewoc Adyoc. As with pneumal logos, this is suggestive, and 
open to interpretation. 


child of theos. vidc 800. The scriptural sense - 'son of god', for example Mark 
15.39, AAnO@c ovtoc 0 GVOpwitoc vidc Veod Np - is usually assumed; a sense 
which follows the general usage of vidc (son) as in Homer et al. But the later 
(c.2nd/3rd century CE) usage 'child' is possible here, a usage known from some 
papyri (qv. Papiri Greci e Latini, edited by Girolamo Vitelli). This also has the 
advantage of being gender neutral, for which see the note under avayvwpicac 
EQUTOD in section 19. 


logos kyrios. A6yoc Kupiov (cf. pneumal logos and phaomal logos). Invariably 
translated as ‘word of the lord', echoing the formula found in LXX (qv. for 
example Jeremiah 1.4 eyéveto Adyoc Kupiov mpdc pe) although, as attested by 
many papyri, kyrios was also used in the Hellenic world as an epithet both of a 
deity and of a powerful potentate [hence ‘logos kyrios' rather than 'kyrios 
logos'] implying respect and an acknowledgement of their authority and power. 


7. 


duration. For reasons I outlined in the The Art of Translation, and A Question 
About Time section of Appendix I, I prefer to translate ypdvoc as duration (or 
something akin) and not as 'time’. Briefly explained, the English word 'time' now 
denotes what the term ypovoc did not. 


tilted his head back. Perhaps suggestive of looking up toward the heavens, qv. 
the c. 2nd century CE writer Achilles Tatius (writing around the time the Corpus 
Hermeticum was written) who, in Leucippe and Clitophon, Book V, 3.3, wrote - 
avavEvOAC EiC OVPAVOD ‘WwW Zed, Ti TODTO’ END ‘Matvetc Hiv TéEpac 


unmeasurable. amepiopiotov - beyond being countable, impossible to be 
counted; from ap.8yntdc - countable. 


cosmic order. kdopoc. The word 'cosmos' by itself is probably insufficient here, 
for the Greek term Koopoc carries with it the suggestion that the cosmos is an 
ordered structure, an order evident in the observed regularity of heavenly 
bodies such as the moon, the constellations, and the planets. 


undefinable. amepidpiotov: A slightly different sense here to previously, and an 
interesting contrast with evbmepidpiotov - well-defined - as used by Strabo when 
describing the process of measuring and defining, in geographical terms, a 
region of the Earth: 


TO yap OnpElWHec Kai TO EVTIEPLOPLOTOV EKEel9Ev AaBEiv EOTIW, OD 
xpetav Exel O pewypapoc: ebiieplopiotov G€é, Stav f Motapoic f 6peow 
f OadAattn Svvatov H (Geography, 2.1.30) 


coming-into-being. yeyevnuévov. The meaning here is somewhat obscure. Is 
what is described a discovery of how the already existing and known cosmic 
order came into being, or the apprehension of a - or some sort of - cosmic order 
coming-into-being? Or does yeyevnpévov refer to phaos? 


8. 


quidditas of semblance. apyétunov ei6oc. The transliteration 'archetype' here is, 
unfortunately, unsuitable, given what the term archetype now suggests and 
implies (vide Jungian psychology, for example) beyond what the Greek of the 
text means. Appropriate words or terms such as 'primal-pattern' or 'protoform' 
are awkward, clumsy. Hence quidditas (11th/12th century Latin), from whence 
came 'quiddity', a term originally from medieval scholasticism which was then 
used to mean the natural (primal) nature or form of some-thing, and thus hints 
at the original sense of apyétumov. As used here, quidditas means exactly what 
apyYetvrov does in the text, sans Jungian psychology; sans modern ‘popular 
psychology’; sans expositions of hermetic/gnostic philosophy (or what is 
assumed to be a hermetic/gnostic philosophy) and sans expositions of Plato's 
philosophy. 


The whole passage - 10 APYETUTIOV El60C, TO MPOAPYXOvV Thc aPXC Thc alEepavtov 
- is concerned with various shades of apyn, and is rather obscure. apyn as the 
origin - 'the beginning' - of beings and thus of their eiSoc (the apyétumov), of 
their semblance, their type; and apyf - the primal before (1podapxov) that 
beginning, of beings - as that origin (that beginning) which has no end, no 
known limits, anepavtov. 


parsements. For otovyeiov, and thus avoiding the word 'elements' whose 
meanings, being now many and varied, somewhat detract from the meaning of 
the text. By a parsement - an unusual variant of partiment (from the Latin 
partimentum) - is meant the fundamental (the basic, elemental, primal) 
components or principles of 'things' as understood or as posited in Hellenic 
times; and whether or not these are undescribed or described in terms of a 
particular philosophy or weltanschauung (for example, as Air, Fire, and so on). 


deliberations of theos. BovAnc Veov. 'Deliberations' is the sense here; as in theos 
- whomsoever or whatever theos is - having pondered upon, or considered, a 


particular matter or many matters. cf. Herodotus [Histories, 9.10] - 6 pév ot 
TADTA OVVEBODAEVE: Ot 5E PPEVI AaBdvtTEC TOV Adyov avTiKa - where a similar 
following expression (AaBdévtec Tov Adyov) occurs. 


Translations such as 'will/decree of god' are, in my view, far too presumptive. 


tic AaBovdoa Tov Adyov. This is suggestive of theos having fully comprehended 
- completely understood - logos [qv. the passage from Herodotus, where the 
result of the deliberations was understood, approved of: 'taken to heart'], rather 
than of God ‘taking in the Word' or 'receiving the Word’. A 'taking in' from 
whence to where? A 'receiving' from where? 


re-presented. In the sense of a divine mimesis - pijinoic - which is the Greek 
word used here, and which mimesis is a important theme in ancient pagan 
culture, from Art to religion. It is tempting therefore to consider the suggestion 
that this mimesis by theos is akin to a masterful, a sublime, work of Art. 


Psyche. For woxn, and leaving untranslated so as not to impose a particular 
meaning on the text. Whether what is meant is anima mundi - or some-thing 
else, such as the 'soul' of a human being - is therefore open to debate, although 
I have used a capital P to intimate that it is, in the text, an important, and 
primal, principle, and might imply here the original sense of 'spark' (or breath) 
of life; of that 'thing' [or being] which [or who] animates beings making them 
‘alive’. 


9. 


male-and-female. appevd8naAvc. The theos - or deity/divinity/God - is both male 
and female, which can be interpreted as implying a bisexual nature, or 
androgyny, or hermaphroditism, or a being with the unique ability to both give 
birth and inseminate, or a being beyond all such mortal (causal) categories and 
assumptions. 


whose logos brought forth another perceiveration. (ieKbNnOE AOyw EtEepov Nodv 
Snpiovpyov. An interesting phrase, possibly open to interpretation, for it might 
suggest 'whose utterance [who by speaking] brought forth...’ 


Consider, for example, Psalms 33.6: 


TQ AOyW Tod KUpPlODV O1 OLPAVOI EOTEPEWONOAY KAI TO MvEvLATI TOD 
OTOLATOSC ADTOD NdOa H SOVaLIC ADTMOV 


ONay "9D PH IID wWwyl MAW A 77a 


with the Greek of LXX, literally translated, meaning "By the logos of the master 
[kbpioc] the heavens were established and, by the pnuema from his mouth, all 


their influence" [6bvapic], with the Hebrew stating it is m9 [Yhvh - Jehovah] 
who has established ax~aw [shamayim, the heavens] and His mma; [ruach, pneuma] 
their power. 


Hence, Poemandres might well be saying that is was by speaking, by the act of 
uttering or declaiming a logos, that this theos - whomsoever or whatever theos 
is - brought forth a[nother] perceiveration; that is, another way or means of 
apprehending - of knowing, understanding, and appreciating - the cosmic order. 


artisan. 5npiovpyov. It is tempting to transliterate - as demiourgos - so as not to 
impose a meaning on the text. Does the word here imply - as possibly with Fire, 
pneuma, etcetera - an assumed elemental force of principle? Or a demiurge who 
is a (or the) theos of Fire and pnuema? Or does it imply some creator, the Theos 
of Fire and Pnuema? Or is some sort of artisan meant? And is this an artisan 
who, possibly by memesis, can create/manufacture a sublime work of Art that at 
the very least enables us to perceive the cosmic order - the world - in a new way 
and who, being a theos, can also possibly create, perhaps as a work of Art, a 
new cosmic order? 


However, I incline toward the view, given what follows - €6npiobpynoe S1o1KNntac 
tivac emta [see below, fashioned seven viziers] - that what is meant here is 
artisan, rather than demiurge. 


fashioned seven viziers. €6np10bvpynoe HioiKNtac TIwac ENTH. 


The word é6npiovpynos occurs in Diogenes Laertius [Lives of Eminent 
Philosophers 3.1 (71) - 6T1 Kai TO DNOSElypa Ev HV aD’ OD AVTOV E6NHpLOvDPyNDE] 
in the section concerned with Plato, where the meaning is what someone (such 
as a worker or artisan) has wrought, fashioned, or produced. 


Viziers captures the meaning of 51o1Kntac (at the time the text was written) in a 
way that terms such as controllers, procurators, governors, do not, given the 
modern senses such terms now have and especially given the context, n 
Sioiknolc AVTIMV eipappéevy KaAeitar: that their administration - how these 
viziers discharge their duties; how they operate given their powers - "is 
described as fate." That is, is understood, by we mortals, as fate or destiny. 


Vizier is a term used in Persia (in its various older forms) and ancient Egypt (a 
transcription of a hieroglyph), and also later on in the Middle East and North 
Africa following the rise of Islam, to denote a person who governed or who 
ruled over - in the name of a higher authority - a particular region or territory or 
who had a particular sphere of influence; a role similar to the Viceroy of the 
British Empire. 


The seven viziers are the seven classical planetary bodies, named Moon, 
Mercury, Venus, Mars, Sun, Jupiter, and Saturn, and well-described in ancient 


texts, from ancient Persia onwards. Copenhaver [Hermetica, The Greek Corpus 
Hermeticum and the Latin Asclepius, Cambridge University Press, 1992, p.105] 
refers to some of the scholarly literature regarding these 'seven'. 


spheres. The context - the cosmic order, and especially the seven planetary 
viziers who surround or encompass - suggest the meaning of spheres (or orbs) 
rather than 'circles'. Cf. Sophocles, Antigone, 415-6 where KbKAoc could 
suggest sphere, or orb, or circle, but where circle seems apposite: 


XpOvov Tah’ Nv tooodTODV, EOT’ Ev ALDEN PEOW KATEOTH AapMpOC NAiov 
KUKAOC Kai Kady’ E9aATIE 


And long this continued until Helios with his radiant circle had established himself in 
middle-sky, burning us 


10. 


downward parsements ... logos of theos. Given that the MSS have ototyetwv 
tov Beod O TOD Veod Adyoc the meaning here is conjectural. 


‘Downward parsements' implies that the fundamental (elemental, primal) 
components by their nature had a tendency to descend, rather as rain descends 
down by nature and not because it is 'heavy' [cf. Xenophon, On Hunting, 5.3: 
apaviter 6€ Kai fH MOAAN S6Pd00c Kkatawepovoa avTK] Hence 'descending 
parsements' would also be an appropriate translation here. 


Regarding 98eo0b Adyoc, I have again opted for a transliteration since the 
common translation here of 'word of God' imposes a particular, Christian, 
interpretation on the text, (i) given that 'word of god' is most probably what 
Cyril of Alexandria meant by the phrase, since tod 9e0d Adyoc interestingly 
occurs in Cyrilli Epistula Tertia ad Nestorium: 


povoyevrc tod Veod Adyoc O EE avTHC yevvnOeic Thc ovotac Tod 
TATPOC O EK BEOd KANOWod VEdc GANOIV6G TO PWG TO EK TOD PwTdG O 
5u' OD TA MAVTA EYEVETO TH TE EV TH OLDPAVAL KAI TH EV TH yr 


only-offspring of the logos of theos, born from the essence [ovota] of 
the father, genuine god from genuine god, the phaos from the phaos, 
by whom all things in heaven and on Earth came into being 


and (ii) given that this paraphrases the Nicene creed of 325 CE, with the notable 
exception of povoyevrc tod 8eod Adyoc instead of Tov Yidov tod Beod tov 
povoyevn, the latter conventionally translated as 'only begotten Son of God’. 


Thus, were the translation of 'word of god' to be accepted, with the implied 
meaning from the Epistula Tertia ad Nestorium, then Poemandres is, apparently, 


here stating that 'the Word of God' - Jesus of Nazareth, true god from true god, 
Light from Light, and the only begotten son of God by whom all things in 
heaven and on Earth came into being - somehow bounded up to be reunited 
with the work of the artisan-creator (presumably, in this context, God) who is of 
the same essence [Opoovo1oc]. 


While this is a possible interpretation of the text given that Poemandres uses the 
same word, in reference to logos, as Cyril of Alexandria - ovbota (which correctly 
understood means the very being - the essential nature/physis, or essence - of 
someone or some-thing) - it does seem somewhat restrictive, considering (i) the 
many possible meanings, and shades of meaning, of both Adyoc and 8e6c 
(before and after the advent of Christianity and especially in the context of 
pagan, Hellenic, weltanschauungen) and (ii) how theos is described by 
Poemandres (for example, as being both male and female). 


fine artisements of Physis. Fine - ka8apoc; clean and free of defects. Artisement 
- the product of the skilled work of the artisan and the artist; their artisanship 
(cf. the 16th century English verb artize) and which artisements include beings 
of various kinds (including living and/or ‘archetypal’ ones). 


It thus becomes clear, especially given what follows, why transliterating mboic 
is better than translating it always as ‘nature’, as if pboic here implied what we 
now, after hundreds years of scientific observation and theories such as that of 
Darwin, understand as 'the natural world’, as a 'nature' that we are or can be or 
should be masters of and can and do and should control, and which we can (or 
believe we can) understand. 


Physis is capitalized here, as in section 14, to suggest the objectification that 
the text here implies; and objectified as possibly a being - whomsoever or 
whatever such a being is - or possibly as some apprehension/emanation of theos 
(whomsoever or whatever theos is), or some fundamental principle, or some 
form such as what we now understand as an archetype. This Physis, therefore, 
might or might not be Nature (as Nature was understood in Hellenic times) 
although, given what follows about Earth delivering (from her womb) living 
beings [ yh E€HveyKev an’ adtic a elye CHa... ] it might be that it is not 
Nature but something else, for example what may have been understood as the 
genesis of what we now denote by Nature. 


It is interesting that here it is "the descending parsements of physis" (not 
Physis) who were "left, devoid of logos" while in section 14 it is Physis that is, 
by implication, described as 'devoid of logos' - @Knoe Thv GAoyov popenv. This 
is often understood in the pejorative sense, as if this Physis, and the living 
beings devoid of logos - C@a jhveyKev &Aoya - in section 11, are somehow [to 
quote one translation] 'unreasoning' beings (or forms) - lacking in reason - and 
thus somehow [to quote another translation] 'irrational' compared to (and by 
extension somewhat inferior to) the 'son of theos', which mistaken and 
unnecessary value-judgements arise from interpreting and translating Adyoc as 


‘Word' or as meaning/implying 'reason'. However, logos is just logos, and devoid 
of (without) logos - &Aoyoc - could be, depending on how logos is interpreted, 
akin to a8avatoc said in respect, for example, of theos [@edv 6’ eivai C@ov 
a8avatov] or implying 'cannot be reduced to something else' and thus 
heterogeneous [ai 6& tabtyn KovpPETPOL GAOyot KaAEetoOwoav], or lacking the 
faculty of human speech (as in animals, who are not all 'brutish') or (more 
esoterically) suggestive of sans denotatum, of not denoting things or beings by 
assigning names or terms to them and thus not distinguishing them or marking 
them as separate from the whole, the unity, of which one type of wholeness is 
Physis understood as the goddess of Nature, as the creative force that is the 
genesis of, and which maintains the balance of, the life which inhabits the 
Earth. 


Substance. bAn. Since the Greek term does not exactly mean 'matter' in the 
modern sense (qv. the science of Physics) it is better to find an alternative. 
Hence 'substance' - the materia of 'things' and living beings - contrasted with 
ovota, essence. 


11. 


the perceiveration of that artisan. As previously, and like physis, both vovbc and 
Aoyoc are here objectified. 


spinning them around. 5iva@v poiTw. 
12. 


brought forth...a mortal. (meKbNnoOEV GVOPwitov. The word amekbnoev in relation 
to matnp perhaps refers back to where theos, the perceiveration, is described as 
being both male and female [appevd8nAvc] although whether the meaning here 
is the literal 'gave birth' or the descriptive 'brought forth' is interesting, 
especially a different word, e&nveyKev [which the English word delivered - in the 
sense of giving birth, of 'a woman having disburdened herself of a foetus' - 
usefully describes] is used in reference to the (female) Earth. This different 
usage, and the Epistle of James, written not long before the Poemandres 
tractate where ‘brought forth' is apposite [v.1.15 n 6€ apaptia anoteAco0eion 
amoKvel Pavatov] incline me toward ‘brought forth' here. 


In respect of &(vOpwitoc (often emended to “Av@pwioc) the sense here, as often, 
is the gender neutral ‘human being' - a mortal - and not 'a man’. 


image. 1op@n. Image in both senses of the English term - as outward physical 
appearance, and as the impression (or concept) that others may have of, or see 
in, a person. 


Image plays an important part in what follows; the image that the son of theos 


has of himself and sees reflected back to him and which image he loves. The 
image Physis has of him and sees a reflection of, and the image which he has of 
her and which makes him desire her. 


bequeathed to him all his works of Art. napé5wke Ta EXvTOD TAVTA 
S5nyiovpynpata. This is a very interesting phrase; theos as artisan, as artist, 
whose works - whose creations, whose artisements, whose divine 
re-presentations (ytpnotic) - apparently include both the cosmic order, the 
artisan mentioned previously, and we mortals. Less suggestive of the meaning is 
‘bequeathed to him all his (various) artisements'. 


13. 
that father. Reading natpi, with the MSS, and not the emendation mupt. 


Ingressing to the artisan's realm. yevopevoc ev th SnploupytKh o~aipa. The 
realm of the artisan: where the artisan works, and produces artisements and 
divine works of art, and where someone - here, the mortal, son of theos - can 
learn and master that skill and produce his own works. This realm is that of the 
seven spheres, the seven viziers. 


function. ta€ewc. Cf. Plato, Laws, 809d - nnep®v taEewe Eic pNvav TEp1d60vc 
Kai PNVOv cic EKACTOV TOV EVLAVTOV IVa WPI KAi OvOiat Kai EOPTAi TK 
IPOONKOVT ATOAgLPavVOVOaL EAUTAIC EKAOTAL TH KATA PUOID KyeoOai - where 
the sense is of the periodic, the orderly, functioning of things; of days into 
weeks, weeks into months, and of months into a year; and which functionality 
enables us to know when to celebrate and undertake the seasonal festivals and 
feasts. 


limit. tepimépei.a. Not here the literal Euclidean meaning of circumference [for 
example, Euclid, Elements, Book 13, Proposition 10 - emei ton eotiv n ABI'H 
Tlepimepera th, AEAH tlepimepeta] but rather of the limits, the boundary, set or 
marked by the seven spheres; a limit that the mortal, son of theos, is 
"determined to burst out past". 


imposed their strength upon the Fire. Cf. section 7 - nepiicoyeoOai To mdp 
Svvapet peytotn (the fire, embraced by a strong force). 


14, 

burst through the strength of the spheres. I follow the reading of the MSS, 
which have avappngac TO KPATOC TOV KUKAWV, amended by Scott and Nock to 
avappnéac tO KvTOC [burst through the container]. 


harmonious structure. Here, “ppovia implies the 'structure' of the kéoy0c, the 


cosmic order [qv. the note on koopoc in section 7] and which structure is 
harmonious [qv. appoviac Evappovioc in section 15]. 


vigour. evépyeia. The words 'force' and 'energy' bring too many irrelevant 
modern connotations to the text, and 'vigour' well expresses the meaning of 
evépyeia here, with the suggestion, as often elsewhere, of 'vigorous activity’. 


When she beheld. This, as what follows suggests, is Physis, personified. In 
respect of beholding such beauty, cf. section 8 - having seen the beauty of the 
cosmic order. 


on Earth, his shadow. tO okiaoya emi thc yc. Cf. Diogenes Laertius [Lives of 
Eminent Philosophers 7.146, Zeno] not especially for the similarity - TO Thc ync 
okiaopa - but more for the interesting section, preceding this mention of the 
shadow of the moon on Earth during an eclipse, of how the cosmic order came 
into being [142] and for the equally interesting following discussion [147] which 
concerns the attributes and images of theos - the god - who is described as 'the 
father of all', who has both male and female aspects, and which aspects of the 
divinity are given their classical pagan names with their areas of authority 
specified. The interest lies in how the classical gods, and the creation of the 
cosmic order, and thus Hellenic paganism, were understood and remembered 
not long after the Hermetica was written, and thus how they echo in part some 
of the metaphysical themes in, and the cosmogony of, the Poemandres tractate. 


Physis grasped |[...] intimately joined together. 1 6& pboic AaBovdoa tov 
EPWLLEVOV MEPLEMAGKN OAN Kai Eptynoav EpwpeEvor yap noav. The sense of 
ptyvvut here is that of a physical union, a sexual joining together - not of some 
‘philosophical mingling' of 'forms'. Similarly, mepimAéKw is not some ordinary 
‘embrace' but a sexual twinning (of limbs). Cf. Hesiod, Theogony, 375 - Kpiw 6’ 
EvpvBiv TéKev Ev MIAOTHTI ptyeion Aotpaidnv. 


jumelle. For 5\mAovc. The much underused and descriptive English word 
jumelle - from the Latin gemellus - describes some-thing made in, or composed 
of, two parts, and is therefore most suitable here, more so than common words 
such as ‘double’ or 'twofold'. 


deathful of body yet deathless the inner mortal. 8Bvntoc pEv 61a TO OMG, 
a8avatoc 6€ 61a Tov 0dO1WH5N KVOPWHoOV. Here, in respect of my choice of 
English words, I must admit to being influenced by Chapman's lovely poetic 
translation of the Hymn to Venus from the Homeric Hymns: 


That with a deathless goddess lay a deathful man 


In respect of ovoiw6nc, I prefer, given the context, 'inner' - suggestive of 'real' - 
rather than the conventional ‘essential’; although 'vital' is an alternative 


translation here, suggested by what Eusebius wrote (c.326 CE) about mac 
[phaos] pre-existing even before the cosmic order, with wc used by Eusebius to 
mean Light in the Christian sense: 


TO TE PHC TO MPOKOOPLOV KQi THY 190 AiWLYWY LVOEPaD Kai OLOIWHN 
oopiav Tov Te C@vTa [Historia Ecclesiastica, Book 1, chapter 2] 


The Light of the proto-cosmos, the comprehension and vital wisdom existing before 
the Aeons 


wyrd. For n eipappévn. A much better choice, here, than either 'fate' or 'destiny' 
given how overused both those words now are and how their interpretation is 
also now so varied. An overview of how the concept may have been understood 
in the late Hellenic period (around the time the Hermetica was probably 
written) is given in the 2nd century CE discourse De Fato, attributed to 
Plutarch, which begins by stating that eipapyévn has been described in two 
ways, as €vépyela (vigorous activity) and as obota (essence) - 


IIPGWTOv TOivuv tol, STL ElpappEevN Siy@c Kai AEyetTal Kai VOETTAL: A 
PEv yap EOTLVD EvEpyeta TN 6’ OVTIA 


of a wakeful one <...> There is some text missing, indicated by <...>, for after 
GbIvOG amd KbIvOD the MSS have xpateitai [mastered/ruled by - cf. 4 
Maccabees 2.9 h b110 ToD VépLODV KpaTEitat 614 TOV AoyiopOV]. Although some 
suggestions have been made as to this missing text (such as "ruled by love and 
sleep" [Epwtoc Kai bivov] - they are purely conjectural. 


16. 


<...> my perceiveration. Again, the suggestions for the missing text are purely 
conjectural. 


a mysterium esoteric. For KeKpvppevov pwvotnpiov. The term mysterium - a 
truth or insight or knowledge about some-thing, which is considered religious 
and/or metaphysical (‘hermetic’) and which is unknown/unrevealed to or as yet 
undiscovered by others, and hence 'mysterious' to them - expresses the 
meaning of the Greek here (as the word mystery by itself does not). Likewise in 
respect of esoteric - kept concealed or which is concealed/hidden to most or 
which is revealed to an individual by someone who already 'knows' what the 
mysterium in question is. 


Hence why I write a mysterium here rather than the mysterium, and why "a 
mysterium, esoteric even to this day", is better than the rather bland "the 
mystery kept hidden until this very day". 


possessed the physis of the harmonious seven. The seven viziers. A more literal 
translation would be 'possessed the physis of the [harmonious] structure of the 


seven’. Here, physis could mean 'character' (of a person) or some-thing more 
archetypal/elemental of which such character or personal characteristics are an 
outward manifestation. 


seven male-and-female humans. These seven humans, born from Physis, are 
thus akin to both theos and the child of theos who also have a male (a 
masculous) and a female (a muliebral) aspect. That is, although mortal - having 
been brought forth by and from divinities - these humans are, in their very 
being, both male and female and thus, in their creation, dissimilar to ordinary 
mortals, for reasons which Poemandres goes on to explain. 


In addition, these seven mortals have the same or a similar physis as the 
‘harmonious seven’. 


aetherean. For yietapotouc. therean is the metaphorical sense of ietapotovc 
here, not 'exalted' or 'sublime' (which imply some sort of human admiration or 
some sort of religious attitude/apprehension). For the sense is similar to what 
Dio Chrysostom wrote, in his tract on leadership, about the sons of Boreas, who 
- semi-divine - have the attributes of their father and who are depicted in and 
belonging to their natural realm: 


omotouc tovbc Bopedbac EeveOvenOnoay te Kal Eypawav ot ypageic 
EAaPOUVCG TE Kai PETAPOtOUC Taic TOD MATPOC abpatc OVVOEOVTAC 
[Orationes, 4.1] 


7etherean is used in the poetic sense - that is, 'supernal', meaning of the 
harmonious - the heavenly - cosmic order and also refined: of the essence, 
ovoia, and thus not just bAn, substance (qv. section 10). 


Primary explanation. 1p@tov Adyov [cf. Plato, Republic, Book 3 [395b] ei apa 
TOD I1PWTOV Adyov Siaowoopev]. An explanation of our origins, as mortals, and 
thus of the ‘first principle’ that forms the basis of the 'hermetic 
weltanschauung'. 


17. 


those seven came into being in this way. It is interesting to compare ‘these 
seven' with 'the 'nine' and the seven spheres (Saturn, Jupiter, Mars, Sol, Venus, 
Mercury, Moon) of the Somnium Scipionis described by Cicero: 


Novem tibi orbibus vel potius globis conexa sunt omnia, quorum unus 
est caelestis, extimus, qui reliquos omnes complectitur, summus ipse 
deus arcens et continens ceteros; in quo sunt infixi illi, qui volvuntur, 
stellarum cursus sempiterni. Cui subiecti sunt septem, qui versantur 
retro contrario motu atque caelum. Ex quibus summum globum 
possidet illa, quam in terris Saturniam nominant. Deinde est hominum 


generi prosperus et salutaris ille fulgor, qui dicitur Iovis; tum rutilus 
horribilisque terris, quem Martium dicitis; deinde subter mediam fere 
regionem Sol obtinet, dux et princeps et moderator luminum 
reliquorum, mens mundi et temperatio, tanta magnitudine, ut cuncta 
sua luce lustret et compleat. Hunc ut comites consequuntur Veneris 
alter, alter Mercurii cursus, in infimoque orbe Luna radiis solis 
accensa convertitur. Infra autem iam nihil est nisi mortale et caducum 
praeter animos munere deorum hominum generi datos; supra Lunam 
sunt aeterna omnia. Nam ea, quae est media et nona, Tellus, neque 
movetur et infima est, et in eam feruntur omnia nutu suo pondera. [De 
Re Publica, Book VI, 17] 


Nine orbs - more correctly, spheres - connect the whole cosmic order, of which one - 
beyond the others but enfolding them - is where the uppermost deity dwells, 
enclosing and containing all. There - embedded - are the constant stars with their 
sempiternal movement, while below are seven spheres whose cyclicity is different, 
and one of which is the sphere given the name on Earth of Saturn [...] 


Muliebral. For @nAvKkn. The term muliebral derives from the classical Latin word 
muliebris, and is used here to refer to those positive traits, abilities, and 
qualities, that are conventionally and historically associated with women. 
Muliebral is more expressive - and more redolent of the meaning of the Greek - 
than ‘feminine’, especially given how the word ‘feminine’ is so often misused 
(sometimes in a pejorative way). 


It should be noted that the older reading of 8nAvKT yap 0 anp makes Air - not 
Earth - the muliebral one. 


Lustful. For oyevtiKov. The sense is similar to €m8vpia as used, for example, in 
Romans 14.13 - thc oapKoc MpOvolav pN MoletoVe eic EmBvptac [make no 
intention regarding the flesh, to gratify its carnal desires] 


From AXther, the pnuema. &x 6€ ai€époc TO nvedya EAaPe. It is best to 
transliterate ai@np - as ther - given that it, like Earth, Air, Fire, Water, and 
pnuema, is an elemental principle, or a type of (or a particular) being, or 
some-thing archetypal. 


cyclic until its completion. péypi mep1d60v téAovc. I follow the reading of the 
Turnebus MS, taking mepiodoc to refer to a posited cyclic - periodic - cosmic 
order, of Aeons, which periodicity continues until its purpose is 
achieved/fulfilled/completed. 


18. 


the connexions between all things. Compare this unbinding of the cosmic bonds 
with the 'connexions' that make up the nine spheres in the Somnium Scipionis 


[qv. the quotation from Cicero, above]. 


bringing into being portions that were masculous with the others muliebral. 
EVEVETO TA PED APPEVIKH EV pEper TA 6€ ONALVKA OpOtwc. The meaning of 
aopevika and OnAvKG are not 'male' and 'female' but rather masculous 
(masculine) and muliebral (of or considered appropriate to women). 


propagate by propagation and spawn by spawning. The same Greek words - 
avéaveo0e and mAnObveoOe - occur in LXX, Genesis 1.22: nbAOynoEv adTa O 
B8edc AEywv avEdvEOVE Kai MANObvEOVe ["Theos praised them, saying: propagate 
and spawn"; Tyndale - "God blessed them saying, grow and multiply"; KJV - 
"God blessed them saying, Be fruitful and multiply"]. 


creations and artisements. ktiopata kai Snpiovpynpata. Although Kttopa is 
generally translated here as 'creature' (as also for example in most translations 
of Revelation 5.13) I incline toward the view, given the context, that the more 
general sense of a 'creation' (or 'created thing') is meant - cf. Strabo, 
Geography, Book 16. 1 [Ne Eo Ktiopa NH BaBvAwv] where what is described is a 
construct, a creation - a work constructed by or on behalf of someone. Here, 
what is described are the creations of theos. 


In respect of 'artisements'’, see section 10. 
the perceiver. 0 Evvovc. 


Eros as responsible for death. tov aitiov tod Bavatov Epwta. The consensus is, 
and has been, that €pwta here signifies 'carnal desire' - or something similar - 
so that it is assumed that what is meant is some sort of ascetic (or Gnostic or 
puritanical) statement about how sexual desire should be avoided or at the very 
least controlled. However, this seems rather at variance with the foregoing - 
regarding propagating and spawning - which inclines me to suggest that what is 
meant here is 'eros', not necessarily personified as the classical deity (n5’ "Epoc 
Oc KGAALO TOC EV AHavatotol Geoiol NaVtTwv 6 GVedv MavtTwv tT’ aAvOpWHwv 
Sdauvatai Ev otNPEoo1 Voov Kai Enippova BovAny), although the comparison is 
interesting, but rather as an elemental or archetypal principle, akin to vodc and 
Adyoc. Consider, for example, the following from Daphnis and Chloe, written by 
Longus around the same time as the Corpus Hermeticum: ndvtwe yap obbeic 
EPWTA EMVYED TF MEVEETAI PEYPIC HV KKAAOC Ff Kai OPOAAPO! PAEMWOD [Book 1, 
Proem, 4 - "no one can avoid or has ever been able to avoid Eros, while there is 
beauty and eyes which perceive"]. In modern terms, few - poetically, 
metaphorically, none - have avoided or could avoid, at some time in their life, 
the unconscious power of the anima/animus. 


Eros - as some-thing similar to an archetypal principle, applicable to or of 
(existing in/part of) "all beings/creations/things" - might also go some way 
toward explaining the kai nadvta Ta Ovta that follows in the text (for example in 
the Turnebus MS) for which various emendations have been proposed, 


including omitting it altogether. 
19. 


foreknowing, through wyrd.....coagulations. The foreknowing of theos, which 
enabled theos through wyrd and the cosmic structure to 'found the 
generations’. The coagulations, the copulation, of beings (created things). 


self-knowledge. avayvwptoac Exvtov. A pedantic aside: here, as often 
elsewhere, I have gone against convention (grammatical and otherwise) by, 
where possible, choosing neutral personal pronouns, thus avoiding sentences 
such as "And he who has self-knowledge..." This sometimes results in using 
third person plural pronouns - such as 'their' and 'they' - as if they were 
personal pronouns, or using constructs such as "the one of self-knowledge" or 
“whoever has self-knowledge". In addition, it should be noted that the 
grammatical categorization of a word (male, female, gender neutral) is only a 
grammatical categorization and does not always reflect the nature of the being 
that that word denotes or refers to. 


a particular benefit. to tepiovo1ov ayaddv. Literally, 'the particular benefit' [an 
alternative, possibly better, translation would be 'the esoteric benefit']. What 
the text refers to is not some abstract 'good' but rather what is good for, what 
benefits, the person. Thus, self-knowledge can lead to a particular, a specific, 
benefit. 


perceptively. aio8ntac - cf. Strabo, Geography, Book 3, chapter 5.1, a 
description of a high tide; of the sea, due to the moon, begin to 
perceptively/visibly both rise and go far onto the shore - apyeo0ai S1015eiv trv 
OaAaTTav kai EmPaivelv Thc yc aioOntwac pExp1 pEegovpavroewec. 


20. 


to discover things. That is, discover/apprehend for yourself, to reveal (dis-cover) 
the nature of things, and thus fully understand them; qv. section 3 (‘apprehend 
the physis of beings’) and section 6 (‘then discover phaos and become familiar 
with it') and section 7 (‘such I observed and discovered because of those words 
of Poemandres'’). 


why death is expected for those who are in death. 614 tl &Elot Eioi Tod Bavatov 
Ol Ev TM Oavatw 6vtec. Somewhat obscure, given the phrase ‘in death' and 
given that what follows - "because originally..." - does not really offer an 
explanation of it. 


I take the meaning of &€16w here to be 'expect' rather than 'worthy' given (i) 
what the English phrase ‘they are worthy of death' (or 'they deserve death’) 
implies, an implication - a moralizing attitude - that is not justified by either the 
immediate context or the rest of the text, and (ii) usages such as (a) vbv nap’ 


DEV TO ALVTO AELOdpEV KOpiCeoOar ['we now expect to receive the same from 
you'; Thucydides, Peloponnesian War, Book 1, chapter 43] and (b) ®ote obK 
O\KTODV Ot TOLODTOL GELOt Eiolv, KAAG TIwptac ['they are expected to be 
punished not pitied', Hyperides, Orations Against Philippides, 2.12] 


Nourishes. a~p6Seveta here is obviously metaphorical, as it literally means "is 
irrigated/watered" as in Diodorus Siculus when he describes India - ta MOAAG 6€ 
The xwpac apSevetar Kai 614 Toto Sittobe Exel tTobC KAT’ ETOC KapTIOvC ['much 
of the land is irrigated which is why there are two yields a year'; Bibliotheca 
Historica, Book 2, 35.3] 


21. 


progress within themselves. cic abtov ywpei. Literally, ‘progress to (or 
proceed/advance toward) him', with the usual assumption being that it is theos 
that is meant (hence, 'proceed toward theos'), with the alternative translation, 
of 'progress to themselves', ignored. However, given the immediate context - of 
a self-discovery - and given examples such as Mark 7.15 (ciomopevdpievov eic 
avtov, entering into him) and given that (insofar as I understand it) the tractate 
concerns (i) self-knowing, (ii) a 'mysterium' that is esoteric, and (iii) a desire to 
know and to understand 'the physis of beings’, rather than a religious 
‘progressing toward god' a la Thomas a Kempis, then I am inclined to favour the 
somewhat radical translation of 'within themselves’. 


the father of all beings. 0 Mathp TOV OAwv. The word ‘all' by itself does not 
really capture the sense of 6Awv here, which is ‘all beings'. The phrase 6 mathe 
tv OAWDV occurs in many other writings, some of which are Christian. For 
instance in the Tod ayiov Tovotivovv mpd0c Tpb@wva Tovdaiov AidAoyoc [The 
Dialogue of Justinus with Trypho, a Jew] where it is said in the context of Christ 
being crucified, dying, and then being raised again by ‘the father of all' for the 
benefit of all human beings - tov Exvtod Xpio tov DMEP TMV EK TIAVTOC pEvOUG 
AvOpwWMwv O NATHP TOV OAWDY TAC MAVTWY KaTaPaAC AvaAbEECOOVaI EBOVANON (xcv, 
2). 


However, interestingly and relevant here, the phrase also occurs in the polemic 
by Irenaeus against the 'heresy of gnosticism' - the Adversus Haereses [EAeyyxoc 
KQL GVATPOTI THe wevdWvobpOV pvwoEew] - written not long before the 
Poemandres tractate: 


petabobvat oo1 GEAW Thc Epc yapitoc EmE161] O MATHS TOV GAWDV TOV 
OYyEAdv oov Sianavtoc PAEMEL IPO MPOGOWIIOV AVTOD O HE TOMOC TOD 
peyé8ouc ev npiv Eott 6u' Huae EyKataothoat (Book I, Chapter 13, 3) 


I desire to pass on to you my Charis because the father of all beings 
has observed that your angel is constantly before him 


These are the words Irenaeus ascribes to a person called Marcus, 'the heretic’; 
words used by this person skilled in the trickery of sorcery (uayiKfc Kvpetac 
ELIELPOTATOV) to, apparently, entice men and wealthy women to be his 
followers. Irenaeus then goes on, in a passage also quoted by Eusebius in his 
Historia Ecclesiastica (4.11.5), to describe some of the rites - the 'disgusting 
initiation into the mysteries’ - of these people, and which rites include a 
‘mystical marriage’ (IvEvEATIKOV yayoVv) as well as a doxology to 'the father and 
the mother’, cic 6vopa XyVWOTOV MATPOCG THV OAWD Eic GANVELAv PNTEPA THD 
mavtwv, and which doxology, with its contrast between 6Awv (ascribed to the 
father) and ma&vtwp (ascribed to the mother) may go some way toward 
explaining the meaning of 6Awv as used here, in the Poemandres tractate, given 
that pntépa navtwv - as aia, Earth Mother - is the subject of, among other 
things, one of the Homeric hymns, Etc [jv Mntépa Ilavtwv, where She is 
described as mpéofiotoc, the elder among beings, and the mother of the gods, 
Bea@v pnt. 


Thus, 1atp0c THv OAwv as the father of all beings, and pntépa THav nd&vtTwv as 
the mother of being, of all Life, both mortal and immortal. 


22. 


respectful deeds. ooioic. A difficult word to translate, given that most of the 
English alternatives - such as religious, pious, holy, devout, blessed, sinless, 
saintly, humble - have acquired, over centuries, particular religious meanings, 
often associated with Christianity or types of asceticism; meanings which, in my 
view, are not or may not be relevant here, and whose use would distort one's 
understanding of the text. 


The correct meaning is someone who, aware of or sensitive to the difference 
between the numinous and un-numinous [regarding 'numinous'’, see the note on 
ayioc in section 5], seeks to avoid, in their behaviour, what might cause them to 
hubriatically 'overstep the limits' and thus unbalance them, so taking them 
away from that natural balance and that respect for the numinous, which they 
personally, by their (or a particular) way of living (personal, religious, spiritual, 
mystical, or otherwise) seek or desire to cultivate, or which (and importantly) is 
a natural part of their admirable (and often admired) character. For example: 


EKELDOG YE PTY DEVOv obIIOT’ EANYEV We TodbC BEodc Oio1TO OLBEV 
NTTOV OOtoIG EPyolc Ff Ayvoic tEepoic HSeoOar HAAG NV Kai ONOTE 
EVTVYOIN OVK AVOPWMWwY DIEPEMPOVEL HAAG BEoic yapIv Sei Kai 
Bappwv mAstova EOvEv f OKVODv Nby_eTo EiOioTto 5€ PoBobpEvOC PEV 
i\Aapoc maiveoOat evtvya@v 6& mpioc eivai [Xenophon, Agesilaus, 11.2] 


this person, whom I praise, never ceased to believe that the gods 
delight in respectful deeds just as much as in consecrated temples, 


and, when blessed with success, he was never prideful but rather 
gave thanks to the gods. He also made more offerings to them when 
he was confident than supplications when he felt hesitant, and, in 
appearance, it was his habit to be cheerful when doubtful and 
mild-mannered when successful. 


For these reasons, I have translated not as one English word, but as the phrase 
‘respectful deeds'. See also the note on evboeféw below. 


honourable. «ya86c. The sense is not of being 'good' in some moralistic, 
sanctimonious, superior, way, but rather of being of noble character, as for 
example described in the Corpus Aristotelicum: 


thc 6€ PPOVHGEWC EOTL TO BOVAEVOAGOAL, TO KPival TA KYAOK Kai TH 
KOKO Kai MAVTA TA EV TH Piw AipeTa Kai MELVKTA, TO yPTOOaL KO 
KQAMC Toic DIGPYOVOIW KyaGoic, TO OWLATOal OpOdc [De Virtutibus et 
Vitiis Libellus 1250a] 


It is part of wisdom to accept advice, to distinguish the honourable, 
the dishonourable, and all that is, in life, acceptable or to be avoided; 
to fairly use all resources; to be genuine in company 


refined. ka8apoic. Literally it means 'physically clean', often in the sense of 
being in a state of ritual purification: qv. the inscription on one of the ancient 
tablets (totenpasse) found in Thurii - Epyopai €k KaHapw@v KaBapa yOoviwv 
BaotAeia (in arrivance, purified from the purified, mistress of the chthonic). 


Since the English word 'pure' is unsuitable given its connotations - religious, 
sanctimonious, political, and otherwise - I have opted for the not altogether 
satisfactory ‘refined’. 


compassionate. €Aenpoo1. Those who undertake merciful, charitable, humane, 
deeds; qv. Luke 11.41 (mAnv Ta Evdvta OTE EAENLOOKVHD, Kai 160d 1avTAa 
Ka0apa Dpiv Eotiv), Acts 10:2, KTA. 


aware of the numinous. evoeBovot. As with ootoic, evoeBéw is a difficult word to 
translate, given that most of the English alternatives - such as reverent, pious - 
have acquired, over centuries, particular religious meanings, often associated 
with Christianity or types of asceticism. The correct sense is 'aware of the 
numinous’', and thus imbued with that sense of duty, that sense of humility - or 
rather, an awareness of their human limitations - which makes them appreciate 
and respect the numinous in whatever form, way, or manner they appreciate, 
feel, intuit, apprehend, or understand, the numinous, be it in terms of the gods, 
the god, Moipai tpipop@oi pvnpovec t’ Epivvec, God, or whatever. It is this 


awareness which inclines a person toward 'respectful deeds' [qv. Ooiotc, above]. 


soon acquire knowledge of the whole. ev0vc Ta IdvTAa yoweITCovol1. Knowledge 
of 'the whole picture’; of what has been and is being discussed: perceiveration; 
the cosmic structure; the nature of humans; the seven viziers; and so on. The 
sense is not "gnosis of all things", which - in its hubris - is incompatible with the 
immediately proceeding mention of eboeBéw and ootoic. 


affectionately gracious toward. There are two ways of interpreting Tov T1aTépa 
\AGOKOVTaL HyYaTINTIK@c and what follows. (i) As if it is some kind of Christian 
eulogy by the faithful, with mention of "lovingly propitiating the father" and the 
"singing of hymns" to him; and (ii) in a rather more religiously neutral way with 
phrases such as iAdGoKOVTal KyamntiK@c and words such as bylvedow 
suggesting the more Hellenic "affectionately gracious" and "celebrating in 
song". I have chosen the latter, as it is, in my view, more in harmony with the 
rest of the text. 


the influencing impressions. aio@noeic. What is meant here is not simply 'the 
[bodily] senses' nor what is perceptible to or perceived by the senses, but rather 
those particular impressions, conveyed by the senses, which influence a person 
in a way which is disliked because they do or they can affect a person ina 
manner detrimental to their immortality. That is, not all 'feelings' nor all 
‘sensations’ are meant but only those which impresses upon [cf. Circero, 
Academica, 2.6, impressum effictumque] a person in a certain way and thus 
affect that person also in a certain way, as ‘impressionable feelings' do: 


avtoc 6€ 61a MoNnPaAtTwWv PLiAocoog*et, KXHAIEP Hotobdc te Kai 
Fevowavnc Kai Epme6oKAnc Kpttnpiov 6€ tov Adyov Elle: THC TE 
aioO@noeic pt aKkpiPpeic DIdpPYElv MNO yobdv [Diogenes Laertius, 
Parmenides, 9.3] 


he himself, through the form of verse, presented his knowledge, as did 
Hesiod, Xenophanes and Empedocles, stating that it was a way of 
judging what was reasonable since impressionable feelings were not 
an accurate enough starting point 


This is the type of ‘impression’ - the type of influence - meant by some 
alchemical texts, for example, in the Compound of Alchymy, by Ripley, 
contained in the Theatrum Chemicum Britannicum ['the Body of the Spryte 
taketh impression’ (ix. xi)] and also, some centuries later, by Hume in his 
Treatise on Human Nature ['those perceptions, which enter with most force and 
violence, we may name impressions' (I. i. 12)]. Cf. also Aristotle, Poetics 1451a - 
tov 6€ pnkovc Opoc O PEV 1pdc TObC AyYOvac Kai THY aioOno od Tic TExvNC 
eéotiv - where what is meant is the 'impression' made upon an audience, which 
thus influences them. 


the bad. The usual translation of kakoc here, as often elsewhere, is ‘evil’. 


However, I regard such a translation as unhelpful, given that the English word 
‘evil' is (1) now often interpreted and understood in a moralistic, preconceived, 
way according to some theological dogma/criteria and/or according to some 
political/social doctrine, and (2) that it does not denote what the classical and 
the Hellenic term kaxk6c does. 


Classically understood Kak6éc is what is bad in the sense of some-thing rotten or 
unhealthy, or - the opposite of k&Aoc - what is displeasing to see. kKak6oc is also 
what is unlucky, a misfortune, and/or injurious, as for example in The 
Agamemnon 


TO HED yovaika IpM@tov apoevoc Stya 
no8at Sopoic Epnpov ExMayAOvV KaKOV (vv. 862-3) 


Primarily, for a lady to be separate from her mate - 
To remain unprotected by family - is a harsh misfortune 


When applied to a person, the sense is of a 'rotten' person; someone with bad, 
harmful, physis; a bad - dishonourable, weak, cowardly - personal character; 
someone whose nature, for examples, inclines them toward doing harm and 
doing what is generally considered to be wrong. 


This sense is still appropriate to Hellenic usage. For example, in respect of 
Romans 12.17 with its contrast of kakoc and kaAoc: 


pndevi KaKOV AVTi KAKOD ANOG61H6VTEC MPOVOODPEVOL KAAG EVWILOVD MAVTWV 
avOpwIIWwv 


Do not render what is bad with what is bad; rather, show concern for what all 
humans see is good 


Similarly with the synonym oampoc, as for example in Luke 6.43-5: 


Ov yap Eotiv S€v6pov KaAOV MOLOdv KAPIIOV Capdv, OLbE MGALV 
5év6pov oOalpov Mo1obv KAPMOV KAAGD, EkaOTOV yap Sévhpov EK TOD 
iSiov KapIOD ylvLWOKETAL: O XAyabdc GVOpwiioc EK TOD Ayabod 
Onoavpod tic Kapbhiac MpOMPEepEl TO KAYABSD, KAI O MOVNPOC EK TOD 
TOVNPOV MpOMPEPEL TO MOVNPOV: EK yA TEploGEvATOC Kapbiac AaAEt 
TO OTOLA AVTOD 


For no healthy tree brings forth rotten fruit just as a rotten tree 
cannot bring forth healthy fruit. For each tree is judged by its fruit. A 
good person from the store of good in their heart brings forth what is 
good, and a bad person from their bad store brings forth what is bad; 
for it is because of an overflowing heart that the mouth speaks. 


23. 

hubriatic. soeBéo1; someone lacking in or who is arrogantly disdainful of 
o€Bopat, of what is regarded as honourable, revered, respected. Someone who 
is thus 'hubriatic'. It is the opposite of eboeBéw, that is, the opposite of someone 
who is aware of and respectful of the numinous. 


the avenging daemon. t® Tyiwe@ Saipov. 


Tipwpd® is an epithet of the god Mars, mentioned by Cassius Dio Cocceianus in 
his Historiae Romanae when he recounts how Caligula, celebrating the murder 
of someone, sent three daggers to the temple of Mars the Avenger, in Rome, as 
offerings to the god - €1gibia toia tH Apet TH Tipwe@ éc [Book 59, chapter 22 
Vol |i 


Correctly understood, a 5atjiwv (daemon) is neither a 'demon' nor one of the 
pantheon of major Greek gods - 9¢oi - but rather a lesser type of divinity who 
might be assigned by those gods to bring good fortune or misfortune to human 
beings and/or to watch over certain human beings and especially particular 
numinous (sacred) places. 


which tests them. kai tovtov BaoaviCel. The sense here is rather obscure, with 

some proposed emendations (for example, obVtwc, and todto for todtov). I take 

the sense here of BaoaviCw to be 'tested', as in being 'put to the test'; a sense in 
accord with what precedes and with what follows. 


24. 


Anados. &vo6soc. A transliteration, as the word has specific meanings in ancient 
Greek 'mystery cults' and in Hellenic 'mysticism', one of which meanings is the 
ascent, or progress, or journey, of the initiate/individual toward their goal, 
however that goal/ascent/progress/journey is described and/or understood, 
and/or represented (symbolically, mythologically, or otherwise). Quite often, the 
journey - the 'way up' - is described as the one between the living and the dead 
(the next life) or as one from the chthonic (the underworld) to our mortal world; 
which journey sometimes involves a symbolic/mythological death and then a 
rebirth. 


the dissolution of the physical body allows that body to be transformed. &v th 
AVAALGEL TOD OWEATOC TOD DALKOD TAapAabibwc ALTO TO OMpa Eic GAAO{WOLD. 
Literally, 'in the dissolution of the material body it hands over that body to 
alteration’. 


ethos. foc. Here, ethos in the personal sense; the 'spirit' - the personality - of 
an individual: their traits, character, disposition, nature, temperament. 


25. 


in the first realm. The sphere of the Moon, the first of the seven 
planetary/alchemical/astrological spheres, realms, or emanations - the eBSopac; 
hebdomad, septenary system - that, in respect of the journey (avo6o0c) of the 
mortal toward immortality, form the basis of, are emanations of, the harmonious 
cosmic structure (qv. sections 9 and 14). On this journey, the mortal passes 
through each realm - sphere - in turn. 


which grows and which fades. Cf. Sextus Empiricus - tavtnv 6 Htoi aveNntiKTD 
1) pelwtiknv [Adversus Mathematicos, IX, 393] 


arrogance of command. Reading binepneaviav not npomaviav. 
26. 


ogdoadic physis. 0oyS0atikhv @voiv. An interesting and important term, often 
overlooked and often misinterpreted. What is meant is not arealm - Cwvn - or 
sphere, similar to but 'beyond' the seven realms, but rather 'of what' the mortal 
has become, is reborn as, at the end of the journey: partaking in and being of 
‘the ogdoadic physis', and thus sharing the being/existence of those who have, 
or who have attained, that particular type of being/existence/physis. The 
existence, that is, of an immortal beyond the seven emanations. 


with the others there, celebrates the father in song. buvei ovv toic oval TOV 
Tratépa. Again - qv. section 22 - not 'hymns' in the Christian sense but rather 
celebrating in song/verse/chant; celebrating the father of this mortal, the parent 
of all mortals, and 6 natnp THv 6Awv, the 'grandfather' of all beings (qv. section 
21). 


force. 5bvapic. Cf. section 7. Those forces, those particular powers - or, more 
precisely, that type (or those types) of being(s) or existence - that are not only 
beyond the septenary system but beyond the ogdoadic physis of those mortals 
who have, because of their journey («vo60c) through the septenary system, 
achieved immortality. 


It is therefore easy to understand why some considered there were, or 
represented their understanding/insight by, 'nine' (seven plus two) fundamental 
cosmic emanations, or by nine realms or spheres [qv. the quote from Cicero in 
section 17] - the seven of the hebdomad, plus the one of the 'ogdoadic physis' 
mentioned here, plus the one (also mentioned here) of what is beyond even this 
‘ogdoadic physis'. However, as this text describes, there are seven realms or 
spheres - a seven-fold path to immortality, accessible to living mortals - and then 
two types of existence (not spheres) beyond these, accessible only after the 
mortals has journeyed along that path and then, having ‘offered up' certain 
things along the way (their mortal ethos), 'handed over their body to its death’. 
Ontologically, therefore, the seven might somewhat simplistically be described 
as partaking of what is 'causal' (of what is mortal) and the two types of 


existence beyond the seven as partaking of - as being - 'acausal' (of what is 
immortal). Thus, Poemandres goes on to say, the former mortal - now immortal - 
moves on (from this first type of 'acausal existence') to become these forces 
(beyond the ogdoadic physis) to thus finally ‘unite with theos': abtoi cic 
Svvapetc Eav tovc napa616da01 Kai S6vvapetc yevdpEevot Ev Ve yivovtar. 


26. 


become united with theos. €v 8e®@ yivovta. Literally, '[they] become in theos', 
or '[they] enter into theos', although given what follows - BewOnvat - what is 
meant is 'become of/be united with theos', and thus 'become-of' what is no 
longer mortal but rather both immortal and 'of theos'. 


become of theos. BewO8nvar. This does not mean 'made divine/god', or 'achieve 
divinity’ or ‘become god/a god’, or deification, but rather, having become 
immortal, to be (re)united with theos and thus, by such a 'becoming', re-present 
(become-of) in that new (acausal) existence the numinosity of theos, and which 
return and re-presentation is the real aim of our mortal lives and the function of 
Aodyoc, and of the Adyot (such as pneumal logos and the phaomal logos). That is, 
as explained in some of the rather neglected works of Maximus of 
Constantinople [qv. Migne Patrologiae Graeca, 90 and 91], @eworc in the sense 
of reunited with theos - ultimately because of ayamn - without actually being or 
becoming ‘a divinity' or 'God': 


THe Ell TH OewOhvai TOV GVOpwitov pvOTIKTC Evepyetac AnNwEeTar 
TEPAC KATA MAVTA THOTIOV ywpic POvNc SNnAovOTI Tic MPdC AVTOV KAT 
ovotav Tavtdotntoc. Queestiones ad Thalassium de Scriptura Sacra, 
XXII [Patrologiae Graeca, 90, c.0318] 


the end of the opus mysterium of human beings becoming of Theos 
can be in all ways except one, namely that of having the identity of 
His Essence 


the noble goal. to «ya8ov téAoc. This might well be taken as an axiom of the 
‘hermetic' weltanschauung presented in this tractate. In respect of cya8d6c as 
honourable/noble, see the note in section 22. 


those who seek to acquire knowledge. Given the use here of the word yv@oic, 
the sense could be interpreted, and has by others been interpreted, to mean 
‘those who seek to acquire/attain gnosis’. 


other mortals can - through theos - escape. I take the sense of owCw here be to 
‘escape’, for the English word 'saved' now imposes, after nearly two thousand 
years of scriptural exegesis and preaching, various religious preconceptions on 
the text. Also, the usual translation of 'saved by god' is somewhat at variance 
with the hermetic/gnostic weltanschauung which suggests a progression - 


&vobdoc - through the realms/spheres in order to attain immortality. 


For the 'escape' is from the mortal to the immortal, and therefore to be 'saved', 
because of theos, so that (qv. section 21) they can "progress to return to Life" 


27. 


joined with those forces. The meaning here is somewhat obscure, although it 
possibly signifies that Poemandres leaves the mortal realm and rejoins - returns 
to - his existence, beyond the hebdomad, where those forces/powers exist. 


an insight of great importance. peyiotnv 9éav. An important ‘insight into' the 
workings of the cosmos, immortality, and the nature of mortals, rather than 'a 
vision' or a 'revelation’. 


awareness of the numinous. See the note on 'aware of the numinous'/evoeBéw in 
section 22. 


earth-bound mortals. av6pec ynyeveic. The literal meaning is 'earth-born 
mortals’, which is rather obscure here, although what is meant is probably not 
the somewhat pejorative 'primordial/primitive' type [qv. ott Ev TH aKPOTIOAL 
TAVTN EpexPEoc Tob ynyevéoc AEyopéevov Eivai vnoc, Herodotus, 8.55; and 
GAAo1 6€ ynyeveic Kai yaAKaombac, Strabo, 10.3] nor even the 'earthy/rural' 
type [qv. pf) plononc Enimovov Epyaoiav kai yewpyiav b10 ‘Yytotov 
EKTLOpEVNV, LXX, Sirach 7.15] but rather the contrast, mentioned in section 15, 
between those 'deathful of body' and the 'deathlessness of the inner mortal’; 
with a similar contrast occurring in Plato [ovbSév yap ynyevéc OAvpTIwv 
EVTULOTEPOV GAA’ O TlEpi woyTc HAAwWC S0EaCwv Ayvoet we Pavpaotod TovTOV 
KTHpatoc apeAdet, Laws 727e]. Hence my suggestion of 'earth-bound', which is 
apposite considering what follows - oi pé9n Kai bivw Eavtovc EKbe 5WKOTEC. 


sleepfulness. To translate Ubmvoc here as simply 'sleep' is not particularly helpful 
to the reader, as what seems to be implied is not normal everyday 'sleep' - a 
necessity for all humans - since such normal healthy sleep is a strange 
companion for ‘intoxicating liquor’. Regarding tmvoc, Jebb in his commentary 
on Antigone in respect of bivoc 0 Havtoynpwe (v.606) mentioned that "sleep, 
the renewer of vigour, could not be described as ‘bringing old age to all'. Nor 
can the epithet be explained as 'enfeebling all', in the sense of 'subduing them’; 
nor, again, as ‘attending on all, even to old age’," which led him to write that 
Iavtoynpwec was probably corrupt and to suggest, as some others had done, an 
emendation. 


The fact that sleep personified, as Hypnos/Somnus, is the brother of Death [qv. 
Ev0’ “Yrnvw EvpBANto Kkao1yvyAtw Oavatoro, Iliad, 14.231] is also in favour of 
normal, healthy, sleep not being meant, as does what follows - 8eAydopEevor bIvw 
aAdyw. Thus a possible alternative would be to interpret bmvoc here somewhat 
metaphorically, either as a 'state of mind' (such as 'sleepwalking through life’) 


or as something akin to soporation (an underused English word, from the Latin) 
with the meaning here of ‘an inclination or a tendency to sleep excessively or 
unnecessarily; to be inactive, drowsy, sleepful; disconnected from reality’. 
Hence my tentative interpretation - 'sleepfulness'’. 


unknowing of theos. cypwoia tod 9eob. Unknowing is a more suitable English 
word - given its meaning, usage (past and present) and given the context - than 
‘ignorance’ 


stop your drunkenness. navoaobe 5€ kpainaA@vtec. Literally, 'cease to be 
intoxicated’. It is interesting to compare this preaching to what Plutarch wrote 
about Demosthenes: 


o6vpopévov 6 tod Annoo8Evovuc mpdc AVTOV OTL MAVTWV 
MIAOMOVWTATOC WV TOV AEyOvTWV Kai pKpOD bEWV KATAVAAWKEVAL 
THY TOD OWLATOC AKpND Eic TODTO YAP OK Exel 1pd0c TOV HHpov, 
OAAG KPAITAADvVTEc AvVOpwoi vadtat Kai aApabeic AKOVOVTAL Kai 
KQTEXOVOL TO BHA, Mapopatai 6’ avtd6c [Demosthenes, 7.1] 


To him, Demosthenes complained that although he was an industrious 
orator and had expended much bodily vigour in pursuing that duty, he 
was not favoured by the people who ignored him but listened to those 
who were intoxicated, the ignorant, and sailors, when they and their 
like held the floor. 


28. 


change your ways. pietavonoate. Not 'repent', which imposes a particular 
religious interpretation upon the text. 


have kinship with the unknowing ones. ovyKO\WWYNOaVTEC TH ayvoia. Kinship in 
the sense of being ‘kindred spirits’, or 'fellow travellers’. 


dark phaos. oxoteivod owtodc. An interesting phrase, lost in translation when 
wc is translated as ‘light’. See the note on phaos in section 4. 


29. 


threw themselves down at my feet. €xvtobdc mp0 Nobav pov piyavte. A literal 
translation, although, given what follows, it seems unlikely that this is a 
metaphorical expression of their eagerness to learn. Indeed, this whole section 
seems rather at variance with the rest of the text - especially considering the 
following ka8o6nyoc Eyevounv tod yévouc - although perhaps ‘the guide’, having 
only just been informed of certain esoteric matters by Poemandres, is here in 
this section somewhat obliquely revealing that he himself has yet (qv. section 
25) to offer up "that eagerness which deceives; the arrogance of command; 
profane insolence." 


became a guide to those of my kind. That is, not 'a guide to my race/mankind' 
but a guide to those who, seeking immortality, desire to undertake the journey 
through the seven spheres and thus are akin to - of the same type as - the guide. 


informing them of the logoi. tobc Adyouc 615d0Kwv. The logoi [plural of logos] 
are - qv. the note on 9ewOvai in section 26 - the various apparent forms (or 
emanations) of the logos, and include the pneumal logos, the phaomal logos, 
and the logos kyrios, previously mentioned in the text. They are often 
considered to be how the logos is sometimes manifest to us, as mortals who are 
yet to begin or are yet to progress far along the septenary path toward 
immortality. Furthermore, those who are on the journey - following the way to 
theos - are also logoi. 


logoi of sapientia. comiac Adyovuc. Something more than just 'words of [the] 
wisdom' is meant, especially as the English word 'wisdom' does not fully reflect 
the meaning (and the various shades) of oogia, especially in a metaphysical (or 
esoteric) context, in this case of 'the opus mysterium’'. The use here, in my 
translation, of the terms Jogoi and sapientia is intended - as with transliterations 
such as phaos - to cause the reader to pause and perhaps engender in them a 
certain curiosity as to what the terms may, or may not, mean, suggest, or imply, 
and to thus (and hopefully) convey something about the original text. 


celestial elixir. aBpootov bSatoc. Literally, 'ambrosial water'; the food/drink 
that, in mythology, confers and maintains the immortality of the gods and 
chosen mortals. 


30. 


temperance of [the] psyche. thc woxync vnwic. Again transliterating woync, since 
the English word 'soul' imposes particular - religious/philosophical, and/or 
modern - meanings on the text, whereas it may well be used here in its 
classical/Hellenic sense of 'spark' (or breath) of life; that is, as referring to that 
‘thing’ (principle, or cause) which animates mortal beings making them ‘alive’, 
and which principle or cause was also personified as Psyche. 


genuine insight. xAn®iwh Opaoic. Cf. peytotnv 8Eav in section 27. 

expression of the logos. It not clear how or in what form this manifestation of 
the logos occurs, although the context - of silence - might suggest that 
‘utterance’ or 'speech' is not meant. 

the logos of authority. thc ab8evtiac Adyov. A similar expression occurs in 
section 3 also in reference to Poemandres - thc ab0evtiac vowc, the 
perceiveration of authority. 


this revealing. I take the sense of aAnOetac here to be not some abstract 


(undefined, probably contentious and thus possibly undefinable) 'truth' but 
rather as a revealing of what is 'genuine’ as distinct from what is mere 
‘appearance’. Here, literally, 'the revealing’ - of the nature of mortals, of the way 
to immortality, of logos and of theos. 


31. 


Agios o theos, father of all beings. ayioc 6 9e0c Kai DATHP TOV GAWD. For nathp 
TOV OAwDv, see the note in section 22. 


I have given, as an intimation, a transliteration of the first part, as these are 
doxologies, similar to the Kyrie eleison [Kbpie €Aénoov], and much (if not all) of 
their numinous/sacred/mystical/esoteric quality and meaning are lost when they 
are translated into plain - or into archaic, KJV type - English. Although they are 
best read/recited in the original Greek, the Latin preserves much of the 
numinosity of these and other such doxologies. The Latin of the nine doxologies 
given here is: 


Sanctus deus pater universorum. 

Sanctus deus, cuius consilium ad finem deducitur a propriis potentiis. 
Sanctus deus, qui cognosci vult et cognoscitur a suis. 

Sanctus es, gui verbo constituisti entia omnia. 

Sanctus es, cuius universa natura imago nata est. 

Sanctus es, quem natura non formavit. 

Sanctus es, gui omni potentia es fortior. 

Sanctus es, qui omni excellentia es maior. 

Sanctus es, qui omnes superas laudes. 


The Greek text is: 


ayloc 0 BEdc KAI TATIP TOV SAwv. 

ayioc O 8Edc, Ov fH RBOVAN TEAETTAI AO TOV ibiwv SvvapEewv. 
ayloc 0 BEdc, 6c yowwoOvai BobvAETal Kai ylwWoKETat Toic ibtotc. 
Gyloc El, O AOYW OLOTHOGPEvOG TA OVTA. 

QYLOG El, OD IKHOA PVOIG ELKWD Ev. 

Gyloc El, OV T PVOIC OLK ELOPPWOED. 

ayloc El, O MdoNc SvvapEewc ioxvpdtepoc. 

QYLOG El, O Md&oNS DIIEpoyNg pEtCwv. 

ylOC El, O KPELTTWY THv Enatvwv. 


a&yloc 0 approximates to 'Numinous is' [theos] - qv. the note on &ytoc in section 
5 - and aytoc ei to 'Numinous are' [you]. 


As to why there are nine doxologies, it may be (and probably is) just a 
coincidence, or it may reflect the 7+2 structure of the 7 causal aspects (the 
hebdomad) and the 2 'acausal' modes of being beyond them (qv. the note on 
Sbvaptc in section 26). 


his own arts. I take the sense of 5vvapewv here to be not 'powers', forces (or 
something similar) but ‘arts’; that is, those abilities, qualities, skills, and 
strengths - of the 'artisan-creator' - which are inherent in theos and express the 
very nature of theos. Abilities, qualities, skills, and strengths, which an artisan - 
with assistance and help and instruction from theos, the chief artisan - uses, for 
example, to 'fashion seven viziers' and the ‘fine artisements of physis'. See 
sections 9-13 and the notes thereon. 


whose disposition is to be recognized. ypwoOnvai here with yipbwoKetTat is not 
exactly the straightforward '[who] wills/desires to be known' but rather the 
more subtle '[whose] disposition is to be recognized’, and (i) 
disposition/inclination as an expression of the nature, the very being, of theos, 
(ii) to be recognized in the sense of to be perceived for who and what theos is, 
in essence, in very being. Those who so recognize theos - who thus understand 
and ‘appreciate’ theos and are cognizant of the type of Being theos is - are those 
who partake in some way, or who re-present or emanate, or who ‘imitate’ [qv. 
Thomas a Kempis, The Imitation of Christ] the nature of that Being; and which 
Being is therefore 'recognized/understood by those who are of his [type of] 
being,’ although the Greek literally means "is recognized by his own". 


Agios es. For &ytoc ei. Combining the Latin with the Greek, for readability and 
expressiveness. 


form all being. In both senses of the term 'form' - constitute, and form being 
into beings and which beings are or can be re-united with Being (theos) by 
logos. 


you who engender all physis as eikon. The meaning and significance of this are 
often overlooked and often lost in translation. I have transliterated cikwv as 
here it does not only mean what the English words 'image' or 'likeness' suggest 
or imply, but rather it is similar to what Maximus of Constantinople in his 
Mystagogia [Patrologiae Graeca, 91, c.0658] explains. Which is of we humans, 
and the cosmos, and Nature, and psyche, as eikons, although according to 
Maximus it is the Christian church itself (as manifest and embodied in Jesus of 
Nazareth and the Apostles and their successors and in scripture) which, being 
the eikon of God, enables we humans to recognize this, recognize God, be in 
communion with God, return to God, and thus find and fulfil the meaning of our 
being, our existence. 


According to the hermetic weltanschauung, as outlined by Poemandres here, all 
physis - the being, nature, character, of beings - their essence beyond the 
form/appearence their being is or assumes or is perceived as - re-presents 
(manifests, is an eikon of) theos. That is, the physis of beings can be considered 
not only as an emanation of theos but as re-presenting his Being, his essence. 
To recognize this, to recognize theos, to be in communion with theos, to return 
to theos, and thus become immortal, there is the way up (anados) through the 


seven spheres: 


Thus does the mortal hasten through the harmonious structure, 
offering up, in the first realm, that vigour which grows and which 
fades, and - in the second one - those dishonourable machinations, no 
longer functioning. In the third, that eagerness which deceives, no 
longer functioning; in the fourth, the arrogance of command, no 
longer insatiable; in the fifth, profane insolence and reckless haste; in 
the sixth, the bad inclinations occasioned by riches, no longer 
functioning; and in the seventh realm, the lies that lie in wait. [Section 
25] 


you whom the Physis did not morph. Given the construction - ov nh @voic - I have 
capitalized Physis here (see sections 14 and 17]. By 'morph' is meant what the 
Greek term (€ypop@woev) implies, which is 'shape or transform' into 
some-thing-else, to give some-thing the 'semblance' of theos . That is, theos 
was, is, and remains, theos; there is no-thing resembling theos. 


you who are mightier than all artifice. The artifice - the works, expedients, skill, 
manifestations, artisements, products, machinations, ingenuity, the 
‘domination’, and the force - of others. 


It is interesting to compare this might, the strength and power of theos, with 
what Epictetus writes about human strength in his Discourses: 


OUTE TUPAVVOC KWAVOEI PE BEAOVTA OVTE SEOTIOTHC OVTE Oi MOAAO! TOV 
Eva OVO’ O idXxLPOTEPOG TOV AOVEVEDTEPODV: TODTO YAP AKWAUVTODV 
5€6oTa1 D0 Tod Geod Excotw [4.5] 


neither a tyrannos nor some Lord shall negate my intent; nor some 
crowd although I be just one; nor someone stronger although I be 
weaker, since such unhindrance is a gift, to everyone, from theos 


wordful. The expressive term 'wordful' is more suitable here than 'speech', and 
also contrasts well with 'ineffable' and 'inexpressible'. 


32. 


the knowledge. For thc yywoewc, although ‘acquiring the knowledge’ and 'the 
gnosis' are alternatives, so that with the latter it reads "I ask of you to grant 
that I am not foiled in the gnosis germane to our essence", with the phrase ‘our 
essence' referring to the essence - ovboia - of both mortals and theos. 


favour. yapic. A gift, favour, or kindness, here from theos [yapic 8e0d] and 
which type of gift is also mentioned in the New Testament (for example, Luke, 
2.40). See also the quotation from Irenaeus in the note on the father of all 
beings in section 21. 


the unknowing. In respect of 'unknowing' see the note in section 27. 


who are your children. In respect of vidc as the gender neutral 'child', rather 
than 'son', see the note on vidc 8eod in section 6, and also the note on gender 
neutrality under avayvwptoac Eavtov in section 19. 


share in [your] numinosity. For ovvayidaCev. 


Iepoc Adyoc 
An Esoteric Mythos 


Tractate ITI 


A Pagan And Esoteric Mythos 


While the title - Ie9pdc Adyoc - of the third tractate of the Corpus Hermeticum is 
generally translated as either "A Sacred Discourse" or "A Holy Sermon", it 
would perhaps be more accurate to translate as An Esoteric Mythos given (i) 
that it describes a numinous theogony of the kind recounted to initiates of the 
mystery traditions of ancient Greece, and thus recounts a mythos that pre-dates 
the Biblical story of Genesis, as given in the Septuagint (LXX), by centuries, and 
(ii) that iepd6c Adyoc/iepot Adyor (an esoteric mythos/esoteric mythoi) were 
phrases often used to describe such mystery traditions, both Greek and Greco- 
Egyptian, as, for example, by Herodotus {1}. 


For it is possible that the often-stated belief of the tractate being influenced by 
the story recounted in LXX is incorrect, and that whatever similarities there are 
between the text of the tractate and Greek text of the Biblical story of Genesis 
might be due either to the scribe of what was a previously esoteric aural 
tradition being familiar with LXX or some parts of it and borrowing a particular 
word or words to try and express an aspect of that paganus tradition (an 
opinion held by the Christian Byzantine historian Mikhael Psellus, d. 1078 CE), 
or to the Biblical story of creation itself being influenced by a more ancient 
Greek mythos or mythoi, just as it was influenced by similar, more ancient, 
mythoi from Sumeria and elsewhere. In addition, the overt polytheism of the 
tractate, and Greek concepts such as @voic (physis) and IIvedyia (pneuma) {2}, 
are at odds with such influence and with that Biblical story. 


Furthermore, far from it being (again, as has often been previously believed) a 
very corrupt, or overwritten text, the Iepdc Aéyoc most probably reasonably 
represents, like the Pymander tractate, a pagan metaphysical weltanschauung 
germane to the period of its composition and one which is based upon or 
recounts an earlier, and most probably aural, tradition. Furthermore, as 
Wildberg has suggested, the text might simply incorporate some marginalia {3}. 


Such an esoteric mythos, as recorded in the Iepd6c Adyoc hermetic tractate, had 
- like the Biblical Genesis story - antecedents. Such as 


ot 'fc e€eyevovto Kai OvVpavod KOTEPOEVTOG 
those who came-into-being from Gaia and the starry heavens {4} 


from the theogony of Hesiod (106) - written c. 700 BCE - of which there is a 
remarkably similar expression in funerary inscriptions, from some four 
centuries later (c. 300 BCE) in Pharsalos, Thessalyon, 


Ic maic eipt Kai OVpavod aotT<EpdEvTOC> 
Iam a child of Gaia and the starry heavens 


and on a gold funerary tablet (c. 200 BCE) found at Eleutherna, Crete, 


TAX YIOX EIMI KAI OYPANOY AXTEPOENTOZ 


Ta&c vidc np Kai Opava aotepdevtoc {5} 


and also in a, purportedly Orphic, religious text (the Derveni papyrus) dating 
from c. 330 BCE {6} which contains the Hesiodian phrase ot A1dc é€eyévovto 
[those who came-into-being from Zeus]. Thus, it is part of this ancient esoteric 
mythos, and/or its antecedents, that may well be echoed in LXX (Genesis, 1:1), 
written centuries later: 


"Ev apYT EMOINGED O @Edc TOV OVPAVOD Kai THD pv 
In the beginning, Theos produced the heavens and the Earth {7} 


and which Biblical text is, interestingly, given by Aquila - qv. the Hexapla {8} - 
as: 


"Ev Ke~aaatw EKTLOED O BEC OV TOV OVPAVOD Kai ObV THD yp 


As foundation, Theos formed the heavens and the Earth {9} 


It is thus my view that the third tractate of the Corpus Hermeticum is a valuable 
hermetic document, presenting as it does - probably after centuries of aural 
transmission as befitted iepot Adyou - an esoteric weltanschauung that 
pre-dates, and thus is independent of, not only Christianity but also of the 
myths, stories, and theology, manifest in the Old Testament. 


Understood thus, the Iepéc Adyoc tractate is the story of genesis according to 
an ancient pagan, and esoteric, weltanschauung; a text in all probability older 
than the other texts in the Corpus Hermeticum; and a text which the author of 
the Poemandres tractate might well have been familiar with, as a reading of 
both texts indicates. 


Commentary, Translation, and Text 


The references in the commentary here to the Poemandres tractate are to my 
translation of and commentary on that text for I have retained the 
transliterations, and some of the English phrases, used and explained there, 
such as physis, phaos, theos. I have also, as there, occasionally used some 
particular, or some quite obscure English words - or forms of them - in order to 
try and elucidate the meaning of the text or to avoid using, in what is a 
metaphysical text, some commonplace term with various connotations 
(contemporary or otherwise) that may lead to a misunderstanding of the text. I 
have endeavoured to explain such obscure words in the commentary. There is 
thus in this translation, as in my translation of Poemandres, a certain technical - 
or rather, esoteric - vocabulary. 


Purely for readability, I have arranged the translation into (non-poetic) verses 
rather than long paragraphs. All translations in the commentary and notes are 
mine. 


Notes 


{1} (a) Eotl Adyoc Epi AVTOD ipdoc AeyopEvoc. Book II, Chapter 48, s3. (b) Eott 
ip0c IlEpi AVTOD AOyoc AeyopEevoc. Book II, Chapter 62, s2. (c) Eoti 6€ Epi 
QADTHV ipdoc AOyoc AeydopEevoc. Book II, Chapter 81, s2. 


{2} In iepot Adyou and in many hermetic texts, pbo1c suggests something more 
than what the terms 'nature' or 'character' - of a thing or person - denote. That 
is - qv. the Poemandres tractate (see footnote 8) - it suggests to "know what is 
real" and to apprehend the physis of those real things - vonoal Thv Tob Twv 
vou; to thus have an understanding of ontology. For physis is a revealing, a 
manifestation, of not only the true nature of beings but also of the relationship 
between beings, and between beings and Being. 


In respect of pnuema, qv. DeWitt Burton: Spirit, Soul, and Flesh: The Usage of 
IIvedpa, Voxyn, and Xapé in Greek Writings and Translated Works from the 
Earliest Period to 225 AD (University of Chicago Press, 1918) 


{3} Christian Wildberg: The Genesis of a Genesis: Corpus Hermeticum, 
Tractate III, in Lance Jenott and Sarit Kattan Gribetz: Jewish and Christian 
Cosmogony in Late Antiquity (pp.139-166). Texte und Studien zum antiken 
Judentum, 155. Mohr Siebeck, Tubingen, 2013. 


{4} Pedantically, a more accurate translation of dotepdevtoc would be 
stelliferous - hence the 'stelliferous heavens' - but 'starry heavens’ is far more 
poetic. 


{5} Interestingly, some similar inscriptions - such as another one from 
Eleutherna - are gender neutral and simply say 
TYATHPKAIOQPANOQAXTEPOENTOS. That is, 'of Gaia and the starry heavens’. 


{6} Bernabé, Alberto, and Francesc Casadests. Orfeo y la tradicion orfica: Un 
reencuentro. Madrid: Akal. 2008. 


{7} Although I give here, for Ev apyf, the conventional 'In the beginning', I am 
inclined to prefer 'In primacy’ (the first thing/principle/origin of; cf. 
Anaximander, where there is also mention of the heavens and 'the world’ or 
COSMOS: IIPWTOG TODTO Tobvopa KOoptoac Tic apPyAc Aéyer 6' adTHY pte biwp 
te GAAO TL TOV KAAOVPEVWD ELVA OTOLXELWY MAA’ ETEPAD TVA POD ATELPOV 
€€ nc aAMavtTac yived8al tovc ovpavodc Kai TovC EV ADTOIC KOOPOUC. Simplicius, 
Physics, 24:13-21). 


An alternative, suggested by the Greek text of Aquila of Genesis 1:1, would be 
"As foundation, Theos produced..." Furthermore, instead of the 'creavit' of the 
Latin Vulgate, the older Vetus Latina has 'In principio fecit deus caelum et 
terram.' 


{8} Frederick Field, Origenis Hexaplorum que Supersunt, Clarendon Press, 
Oxford, 1875. 


{9} Literally, "In foundation, Theos built/produced..." 


The Latin of Jermone - who, according to certain sources, was acquainted with 
the text of Aquila - is in principio creavit Deus caelum et terram. 


Translation 


[1] The numen of all beings is theos: numinal, and of numinal physis. 

The origin of what exists is theos, who is Perceiveration and Physis and Substance: 
The sapientia which is a revealing of all beings. 

For the numinal is the origin: physis, vigour, incumbency, accomplishment, renewance. 


In the Abyss, an unmeasurable darkness, and, by the influence of the numen, 
Water and delicate apprehending Pnuema, there, in Kaos. 

Then, a numinous phaos arose and, from beneath the sandy ground, 
Parsements coagulated from fluidic essence. 

And all of the deities <particularize> seedful physis. 


[2] With all beings unformed and not yet presenced, 

What was lightsome was separated out, upward 

And what was burdensome set in fluidic ground 

With all defined through Fire, then elevated - and conveyed - by Pneuma. 
Thus the heavens became perceivable in seven spheres, 

Deities represented in the arrangements of the stars, 

With the outer revolving in the ether, and circulating by the Pnuema of theos. 


[3] Through their distinguishing influence, each deity did what was assigned to them 

So that there came-into-being beasts four-footed and slithering 

And those dwelling in water and those that fly, 

And harvestable seeds and pastures and all kinds of verdant flowers, 

<Seeding within> the semination of rebirth. 

Thus can the offspring of mortals apprehend the works of theos, a living witness of physis, 
So that the multitude of mortals can husband all that is below the heavens, 

Appreciate honour, and propagate by propagation and spawn by spawning. 


Thus, every psyche - embodied in flesh - can 

By the mirificence of the circumferent deities coursing the heavens 

Apprehend the heavens, and honour, and physis presenced, and the works of theos; 
Can understand divine influence as wyrdful change 

And thus, regarding what is good and what is bad, discover all the arts of honour. 


[4] For this is the commencement of their living, of such learning 

As is - by circumferent deities coursing - wyrdful, and the discoagulation of it, 

For the great earthly artialized memorials they have left 

Will, with the passing of the seasons, fade 

Just as, for the generations of psyche-bearing flesh and fruitful seeds and artisements, 
There will be renewance through incumbency, renewance through the divine 

And by the circumferent coursing of Physis. 


The divine is all of that mixion: renewance of the cosmic order through Physis 
For Physis is presenced in the divine. 


ooo 


Commentary 


1. 


The numen of all beings is theos. AO&a ndvtwv 0 8Edc. The sense of 56€a here, 
especially given the following mention of Oeioc and wvoic, is of immanence and 
of transcendent sublimity, encompassing both (i) the interpretation given to the 
word in LXX and the New Testament, of a divine glory (qv. Exodus 16:10, 
Matthew 25:31, and Luke 2:9) and thus of what is considered to be - that is, is 
outwardly manifest as - glorious, or splendid, as in Matthew 4:8, a sense 
well-expressed in the Latin of Jerome: iterum adsumit eum diabolus in montem 
excelsum valde et ostendit ei omnia regna mundi et gloriam eorum, and (ii) the 
classical, more personal sense, of honour, and reputation or repute, the latter as 
for example referenced by Boethius: Unde non iniuria tragicus exclamat: ‘OQ 
56€a, 56Ea, pvptoior 67 Ppotwv ovbev yey@our Biotov WyKwoac pEyav (Book III, 
Vi). 


Hence I have opted for 'numen', rather than the usual 'splendour' or 'glory' 
which do not, in my view given their modern connotations and common usage, 
express the sense of the Greek; with the meaning of 'numen' here being 
expressed by what follows: "numinal and of numinal physis", where by numinal - 
in this iepd6c Adyoc - is meant divine not in the specific sense of a monotheistic 
and Biblical (a masculous) God but in the more general sense of pertaining to a 
deity or deities, male or female, as in a paganus (and not necessarily 
patriarchal) polytheism. 


In this paganus context, the numinous is therefore what is, or what manifests 
(presences) or can manifest or remind us of (what can reveal) what is regarded 
or understood as sacred, numinal, sublime, awe-inspiring, beautiful, noble, 
esoteric, beyond the mundane, and beyond our ability, as mortals, to control. 
Thus, in terms of iepot Adyor in general, the numen reminds us of 'the natural 
order of things’ (the physis of theos, of theoi, of Nature and of the heavens), 
reminds us of our own physis, and thus of our duties and responsibilities as 
mortals (especially in relation to deities) and thence the need to avoid hubris. 


In respect of hubris, Hesiod, in "Epya kai ‘Hyépai [Works and Days], vv 213-218, 
wrote: 


ov 6’ aKove bixnc, pnd’ bBpiw OmedAAe: 


UBpic yap te KaKT) be1A@ Boota: ovbé peEv EGOAOG 

215 pnibiwc mepépev Sbvatai, BapvOei 6€ 8’ bm’ avdTIC 
eyKUpoac KTHOW: 060c 6’ Etépn~i MapEAVetv 
Kpeloown Ec Ta Sikaia: Aikn 6’ bIEP “YBploc toxeEr 

Ec téAoc E€EASOdOa: NAOWV 6E TE VHTILOC EyvW 


You should listen to [the goddess] Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Notes: 


a. 6tkn. The goddess of Fairness/Justice/Judgement, and - importantly - of Tradition 
(Ancestral Custom). In "Epya kai ‘Hpépat, as in @eoyovia (Theogony), Hesiod is 
recounting and explaining part of that tradition, one important aspect of which 
tradition is understanding the relation between the gods and mortals. Given both 
the antiquity of the text and the context, ‘Fairness’ - as the name of the goddess - is, 
in my view, more appropriate than the now common appellation ‘Justice’, 
considering the modern (oft times impersonal) connotations of the word ‘justice’. 

b. Mischief. The sense of «tyoww here is not of ‘delusion’ nor of ‘calamities’, per se, 
but rather of encountering that which or those whom (such as the goddess of 
mischief, Atn) can bring mischief or misfortune into the ‘fortunate life’ of a 
‘fortunate mortal’, and which encounters are, according to classical tradition, 
considered as having been instigated by the gods. Hence, of course, why Sophocles 
[Antigone, 1337-8] wrote wc Mempwpévnc obK EoTL OvNntoic GvEMopac ATAAAAYN 
(mortals cannot be delivered from the misfortunes of their fate). 

c. 6{ka.oc. Honour expresses the sense that is meant: of being fair; capable of doing 
the decent thing; of dutifully observing ancestral customs. A reasonable alternative 
for ‘honour’ would thus be ‘decency’, both preferable to words such as ‘just’ and 
‘justice’ which are not only too impersonal but have too many inappropriate modern 
connotations. 

d. pymioc. Literal - ‘young’, ‘uncultured’ (i.e. un-schooled, un-educated in the ways 
of ancestral custom) - rather than metaphorical (‘foolish’, ignorant). 


Theos. 8e0c. As with the Poemandres tractate, I have opted for a transliteration, 
for the Biblical 'God' is not what is meant here, given the title of the tractate 
and the content, while the word 'god' (singular, lower case) now has certain 
connotations (some of which are theological) not always relevant to ancient 
Greek deities. In terms of theos, what is most probably meant here - cf. Hesiod's 
Theogony - is the, or a, prime, first, or primordial deity (such as Ovpavoc) from 
whence came-into-being the other Greek deities, including Zeus (cf. the use of 
lip@tov by Plato in Timeas, 69b). 


Thus, in respect of this tractate, I translate 8eoi not as 'gods' but as 'deities' in 
the hope of providing a more balanced view of this particular ancient paganus 
text. 


Physis. As in my translation of Poemandres tractate I have given a 
transliteration to suggest, as I wrote there, "something more than what 'nature' 
or 'character' - of a thing or person - denotes. That is, to know what is real and 
apprehend the physis of those real things - vofoat Thv Tob Twv MvOID; to 
discern the physis, the true nature, of beings. That is, to have an understanding 
of ontology; for physis is a revealing, a manifestation, of not only the true nature 
of beings but also of the relationship between beings, and between beings and 
Being". 


Occasionally I have capitalized physis, when the context merits it, such as when 
the physis of what we term Nature is meant or implied; or when - as here at the 
beginning - it is an attribute of theos. 


TOV OVTWV. What is real/what exists (Reality/Existence) - qv. the beginning of 
the Poemandres tractate, and my commentary thereon. 


vovc. Perceiveration, not 'mind', qv. Poemandres 2. 


substance. bAn, the materia of 'things' and living beings - contrasted with ovoia, 
essence. qv. Poemandres 10. 


sapientia. oopia. qv. Poemandres 29. 


vigour. evépyeia. In the sense of vitality and vigorous activity. See my note on h 
elpappévn, Poemandres 15. 


incumbency. Often personified as Avayxnc, the primordial goddess of 
incumbency; that is, of wyrd: of that which is beyond, and the origin of, what we 
often describe as our Fate as a mortal being. To render avaykn here somewhat 
blandly as 'necessity' is to miss both the subtle esotericism of an iepdc Adyoc 
and what Empedocles wrote: 


EoTtlv Avaykne yea, VeOv whpiopa maAaLOv, 
Gi610v, MAATEEDOL KATEDPPNYIOPEVOD OPKOIC: 
EDTE TIG OPMAGKINLOL’ POvwt PIA puia PAV, 
veikel 6' 6c Ke EMi0PKOV ALApPTHOaAc EMoLOGONL, 
5atpovec ofte pakpatwvoc AeAdyaot Btoro, 

Topic Lv pPvpiac WAC AMO PAaKapWvY GAGANOSaL, 
MvOPEvOLG TAVTOIA 61a yPdvov Eibea BvNHTv 
apyarsac PrdTOLO PETAAAKOOOVTa KEAEvBOUC. 
QiBEplov PEV yap O*E PEvOG NdvTOvGe HwWKEL, 
movtoc 6' €c y8ovoec ovbac anéntvoE, yaia 6' Ec abyac 
NeEAtov paé8ovtoc, 0 6' aiPépoc EpPadre Sivaic: 
GAAoc 6' €& GAAov S€xeta1, otvyéovoi 6€ MavteEc. 
TOV KAI EyW VOV Eipt, PVyac Ved0eEv Kai GANTNC, 
Neikel Lalvopéevwi Miovvoc. 


There exists an insight by Ananke, an ancient resolution 

Of the gods, immutable and sealed by vows, 

Regarding when one of the daimons - those whose allotted portion of life is long - 
Has their own hands stained from murder 

Or who, once having sworn an oath, because of some feud breaks that oath. 

For they shall for ten thousand tripled seasons wander away from the beautified, 
Begotten during that period in all manner of mortal form 

And exchanging during that voyage one vexation for another: 


The fierce therials chase them to the Sea, 

The Sea spits them out onto dusty ground, 

Gaia hurls them to the burning light of the Sun 
Who flings them back to those swirling Atherials. 
Moved from one to the other, all detest them. 


I am one of those, a vagabond in exile from the gods 
Who has to rely on strongful Disagreement. 


Die Fragmente der Vorsokratiker, Diels-Kranz, B115 
Notes: 


veikoc (disagreement) is - according to what we can adduce of the philosophy of 
Empedocles from the fragments of his writings that we possess - a fundamental 
principle, and one understood in relation to another fundamental principle, ®iAdtn¢, 
expressive as they both are of the logos (Adyoc) by which we can possibly apprehend 
the workings of the cosmic order (Ké6opoc). However, the common translations - of 
'strife' and ‘love’ respectively - do not in my view express what Empedocles seems to 
be trying to convey, which is 'disagreement' and 'fellowship' (a communal or kindred 
working-together in pursuit of a common interest or goal). For while disagreement 
sometimes disrupts fellowship, it is often necessary as the genesis of productive 
change. 


Thus, just as Odysseus had to rely on the support of Athena, who disagreed with 
how Poseidon treated Odysseus, so does the 'vagabond in exile from the deities/the 
gods' have to rely on disagreements among the immortals to end their own exile. 


Abyss. &Bvoooc. 


A delicate apprehending pneuma. tivedpa Aemtov voepov. In respect of voepdc, 
the sense here is not 'intelligent'/‘intelligence' - as in "quickness or superiority 
of understanding, sagacity", etcetera - but rather of self-awareness; that is, of 

possessing a faculty to perceive, comprehend, and to rationally understand the 
external world. Which is why I have opted for ‘apprehending’. 


influence. 5bvapic. Not here 'force' or 'power' per se but rather the influence 
arising from, inherent in, the numen by virtue of the numinosity of theos. The 
kind of influence which can nurture a ‘delicate apprehending pneuma’. 


Kaos. yaoc. 


numinous phaos. @@c aylov. Regarding the transliteration of pac - using the 
Homeric coc (phaos) - see my commentary on Poemandres 4; and regarding 
ayloc as 'numinous', rather than the conventional 'holy' or 'sacred', refer to the 
commentary on Adéa 1avtwv 0 8edc above, and especially the note on the 
duality of the numinous in pagan weltanschauungen in my commentary on 
Poemandres 5. 


beneath (that) sandy ground. bo’ apyw. Regarding &ypoc, qv. Xenophon, 
Apomnemoneumata 3.3.6 - MOTEPOV ETIMyElv TOC TOAEptoOvUC ET THY GpPpOv 
KeAevoetc - for the reference, in context, seems to be to sandy ground or to sea 
marshes or, and perhaps more metaphorically, to waterlogged (boggy, 
unsuitable) land in general, and not necessarily (as some have theorized) to the 
sandy places and sand dunes in North Africa (such as in Egypt and Libya) as 
mentioned in Diodorus Siculus, Bibliotheca Historica 3.50.2, thv 6€ ypoav appw 
NAPAMANO (AV EXOVOL. 


It is possible that &ypoc, in regard to the iepdc Adyoc recounted in this tractate, 
had some esoteric or metaphysical meaning, now lost. 


flowing (as in fluidic). The sense of bypdc here and in Poemandres 4. 
essence. ovoiac. qv. Poemandres 14. 

parsements. For otovyeiov. gv. Poemandres 8. 

Coagulated. mnyvvul. 


<particularize>. As in ‘distinguish between’. The MSS have katadiepwou. 
Various emendations have been proposed, including kata6.op@o1, while 
Wildberg has suggested that "and all of the deities..." - kai Oeo0i M&vtEc 
KATASbLOPWoOt - was originally marginalia. 


2. 


With all beings unformed and not yet presenced. x6iopiotwv 6€ 6vtwv anavtwv 
Kai AKATAOKEVaOTWDV. An interesting phrase, with the English term 'presenced' 
perhaps expressing at least something of its philosophical implications derived 
as that term is from the noun 'presencing' (dating from c.1637) and meaning as 
it does "the action or process of making some-thing manifest and/or present 
and/or established." For, as the tractate goes to explain, what becomes formed 
and manifest are 'the seven-fold heavens' and deities, manifest as stars, within 
them. 


In respect of dkataoKkevdotwv, while some commentators have pointed to 
Genesis 1:2 - 7 5& yh nv adpatoc Kai AKaTAOKEDaAOTOC, 'and the Earth was 
unperceived and formless' - as a parallel, okevaot®v occurs in Aristotle's 
Metaphysics (5.1013b) in reference to the classification of differences in 


causation, such as whether or not something is 'manufactured’, as in produced 
by an artisan (such as a statue, av6pidc) or by some other means, and, 
regardless, navta 68ev Nn APN Tic pEetaBoAnc fh otaoewc. Interestingly, in his 
commentary on the Metaphysics, Thomas Aquinas wrote: "Apposuit autem cum 
insit, ad differentiam privationis et contrarii: nam statua quidem fit ex aere, 
quod inest statuae iam factae; fit etiam ex infigurato, quod quidem non inest 
statuae iam factae. Unde aes est causa statuae, non autem infiguratum, cum sit 
principium per accidens tantum" (Commentaria, In libros Physicorum, 2, Lectio 
5). 


Thus, there is initially a 'privation of form', unformed being, which is then 
formed - as a statue from unshaped bronze - by theos as artisan-creator, and 
thus a possible metaphysical parallel in Poemandres, such as in 31: nathp tov 
OAWD... OD 7 BOVAN TEAEtTAl AMO TOV iSiwv SvvapEwv...0 A6yw GvOTHOaPEvOC TH 
oOvta [father of all beings...whose purpose is accomplished by his own arts...you 
who by logos form all being]. It is also interesting to compare all this with 
Plato's description in the Timaeus, 69b-c, in which his expression Kai T@v ev 
Beiwv avtoc ytyvetat Snpiovupyoc is noteworthy. 


lightsome/burdensome. Used in preference to the less descriptive, ubiquitous, 
‘light' and 'heavy'. The whole passage is somewhat obscure, but if dmo061wpic8n 
TH EAAMPA Eic Dwoc was a metaphorical 'separating out' of what is 'light' from 
what is not light - rather than what is ‘light’ being somehow sent upwards, 'to 
the heights', or 'separated off upwards' - and, in particular, if avakpepao0Evtwv 
IIvevpaTL OYEio8ai was understood as referring to what - having been defined 
by, wrought in form through Fire, as bronze and iron are formed and shaped 
through fire - becomes elevated and conveyed by Pneuma, then philosophically 
it makes sense, especially given the Greek concept of the psyche (the immortal 
essence, or 'spirit') of sentient beings being conveyed through life and beyond 
(and presenced) by (or as) Pnuema, or by our mortal body (as mentioned by 
Plato). 


seven spheres. qv. Poemandres 9, 17, etcetera. 


the outer revolving in the ether. The text is rather obscure, and one assumes 
‘the outer' refers to the outermost, the peripheral, sphere. Furthermore, I have 
here translated anp not as ‘air' but as ether since ordinary, terrestrial, air is 
most certainly not what is meant and the ambiguous term ether (understood 
classically or otherwise) is suggestive of what may be meant. For whether ajo 
here - as eether - refers to the fifth element as mentioned by Plato in Epinomis 
(981c) - MEVTE ODD OVTWY TOV GWLEATWV, TDP YPN Odval Kai Kbw~p eivar Kai 
TOLTOD KEPA, TETAPTOV HE yrhv, MEpMTOV 5€ aiPépa - or whether it refers to a 
more mystical or esoteric, or hypothesized, substance that formed part of tepot 
Aoyot, is an interesting question. 


3. 


So that there came-into-being beasts four-footed. cf. Pemandres 11. 


<Seeding within them> the semination of rebirth. to oMEppa THC MMALpyEvEotac 
Ev EXUTOIC EOTIEPLOAOYouv. Although the text is obscure and has been variously 
emended by Reitzenstein, Nock, et al, the presumption is that this rebirth - or, 
alternatively, and more probably, this 'regeneration through offspring’ - refers 
either to the deities themselves or (more probably) to the previously described 
living things which the deities brought-into-being. 


My view is that what seems to be suggested by the text is that the deities 
seeded within living beings (human, animal, and otherwise) the ability to 
regenerate through offspring. 


Thus can the offspring of mortals apprehend the works of theos. There is an 
interesting parallel here with some Quranic ayat, such as: 


"The creations in Heaven and Earth, the very change of Night to Day, are Signs 
[from Allah] for those gifted with understanding, those who whether sitting, 
standing or reclining on their sides, give praise to Allah and who frequently recall 
those creations in Heaven and Earth." 3:189-191 Interpretation of Meaning 


mortals should husband all that is below the heavens. I take the sense of 
Seonmoteia here - given what precedes and what follows - to suggest husbandry 
(of Earth) rather than to mean power in the sense of mastery (as in over a 
slave). 


appreciate honour. Given the context - mortals, theos, deities, physis - I take the 
meaning of «ya86c here to refer to what is personal, not to some abstract 
concept of 'good'. Hence the personal virtue of honour; to behaving, to living, in 
a noble, a valourous, way, as opposed to being dishonourable or cowardly; a 
contrast mentioned in the Iliad, Book 17, 631-2: Tav pév yap navtwv PéAE’ 
QIITETAL OC TIC AEN 1 KaKOC F ayabdc [whether hurled by someone honourable 
or dishonourable, all of the missiles still strike their target]. 


The personal sense of &ya@86c here also has the virtue of making what follows, 
at the end of section 3 - pp@vai aya8@v Kai PAaLVAWDY Kai TaoaV Ayabav 
Sa16ardovpytav evbpeiv - somewhat more understandable. Hence, a discovery or 
a learning of "all the arts of honour" in contrast to discovering "every artful 
workmanship of good things". 


propagate by propagation and spawn by spawning. qv. Poemandres 18. 


a living witness of physis. The sense of evepyoboav here is poetically 
metaphysical, not literal. Hence a "living witness of physis" rather than an 
‘active’ or 'working' one. An alternative would be 'presenced', suggested by 
Aristotle's Metaphysics: émei 6€ Mepi Thc Kata Kivynolw AEyopéevnc SvvapEwc 


elpntat mepi Evepyetac Siopiowplev Ti TE EOTW N EVEPYELA KQi TOTOD TL... EOTL 67) 
EVEPYVELA TO DIIGPYEW TO IPAYEa pT OUTWC WoTIep Aéyopev Svvaper. (1048a) 


with every psyche, embodied in flesh. The text following this is (to the end of 
the tractate) is often so obscure (or corrupted) that any interpretation is 
tentative. Wildberg's suggestion that 61a 5popnpatoc Vewmv EyKvVKAtWDV 
TEPAOTIONIAC...KaI PUOEWC EVEpyeiac is marginalia, while interesting, does little 
to alleviate the obscurity of this part of the text. 


mirificence. This rather neglected English word - from the post-classical Latin 
word mirificentia: the action or the fact of doing what is or appears to be 
wondrous, portentous - in my view expresses the meaning implicit in 61a 
Spopnuatoc Sev EyKLVKAIWV TEPAOTIOPIAC EiC KATOITELAV ODPAVOD Somewhat 
better than such turns of phrase as "the wonder-working course of..," or "by 
portent-sowings of the course of..." 


presenced. qv. the previous note on évepyovoan. 


understand divine influence as wyrdful change. yv@ov Vetac SvvapEewc poipnc 
oxAovpéevnc. This exceptionally obscure Greek phrase has been interpreted in a 
variety of ways, with my interpretation just one among many. 'Wyrd' rather 
than 'fate', given how the term 'fate' has acquired contemporary meanings not 
relevant here. 


all the arts of honour. Less poetically, more literally, "the skills of all the 
honourable arts". 


4. 


As is - by circumferent deities coursing - wyrdful. This is open to three different 
interpretations, as perhaps was intended. First, that it is the deities themselves 
who determine the wyrd of mortals. Second, that a person's wyrd can be 
discovered - learned, possibly predicted - by astrological means; that is, by 
understanding the movement of the planets and the stars associated with the 
deities since the "deities are represented in the arrangements of the stars". 
Third, given the septenary nature of the deities - for "the heavens are 
perceivable in seven spheres" - one's wyrd can be discovered by an esoteric and 
septenary anados as described in the Poemandres tractate. 


artialized. From verb artize - qv. 'artisements' below - and meaning here 
produced or constructed by an artisan or skilled craftsman. 


which the passing of the seasons will fade. Not xypovoc as some abstract 'time' 
measured by some human manufactured mechanism such as a clock (a 
relatively recent concept, in terms of aeonic tepot Adyou), but rather measured 
by the passing of the seasons, as determined - for example - by the appearance 
and the disappearence in the night sky of certain constellations and stars: 


Beovc PEV AITO THVH’ anadAAaynv N6vwv 
@povupac ETEtAC PNKOC, Tv KOLWPEvOC 
otéyaic Atpe16@v ayKa0ev, KvvOC BiKnv, 
GCOTPWY KATOLHA VUKTEPWDV OLNYUPLD, 

KQi TOLC MEPOVTAC YETTA Kai BEpoc Bpotoic 
Aapmpovc Svvaotac, EVMpEMOvTaAC AiBEPL 
KoTEpAC, OTAV POivWorv, AVTOAGC TE THD. 


Again I have asked the gods to deliver me from this toil, 

This vigil a year in length, where I repose 

On Atreidae's roof on my arms, as is the custom with dogs 
Looking toward the nightly assembly of constellations 

And they who bring to mortals the storm-season and the summer: 
Those radiant sovereigns, distinguished in the heavens 

As stars when they come forth or pass away. 


(Agamemnon, 1-7) 


artisements. The products of the skilled work of the artisan and the artist; their 
artisanship; cf. the 16th century English verb artize: to exercise a skill, to 
pursue a skilled occupation such as that of an artisan. 


the circumferent coursing of Physis. Given the context, I have - as at the 
beginning of the text - capitalized physis here. 


mixion. Alternate (old) spelling of mixtion, meaning the condition or state of 
being mixed, melded, compounded, combined. 


‘Eppod npoc Tat 6 Kpatip h povac 


Chaldron Or Monas 


Tractate IV 


Introduction 


The title given to the fourth tractate of the Corpus Hermeticum, ‘Eppiod mp0c 
Tat 0 KPATHP N povac, requires some consideration if it is to be translated 
without using English words that have, in the centuries since the text was 
written, acquired meanings which are not or which may not be relevant to or 
representative of the metaphysics, and the cosmogony, of such an ancient text; 
with an injudicious choice of words more often than not resulting in the modern 
reader projecting certain interpretations upon the text, as might be the case in 
translating, without some comment, Kpatnp as ‘basin’, cup, or 'mixing bowl’, 
povac as 'monad', and Tat as Thoth. 


In respect of kpatnp, a more appropriate - and certainly more subtle - 
translation, given the esoteric nature and antiquity of the text, would be 
chaldron (an alternative spelling of 'cauldron'), since basin, cup, and 'mixing 
bowl’ are not only too prosaic but also do not conjure the appropriate 
archetypal imagery: of the primal artisan-creator coagulating and mixing primal 
substances - qv. tractate III, Iepdc Adyoc - to produce, to bring-into-being by 
means of Logos, the cosmic order and thence mortal beings. 


In respect of povac, the transliteration monas would be more appropriate - and 
certainly more subtle - than 'monad' given that the term monad is now so often 
associated with such weltanschauungen as those termed Pythagorean/neo- 
Pythagorean and Gnostic, an association which may or may not be relevant 
here. Furthermore, monas has a long and interesting esoteric usage, including 
(somewhat recently) by John Dee in his Testamentum Johannis Dee Philosophi 


summi ad Johannem Gwynn, transmissum 1568 - a text included (on page 334) 
in Elias Ashmole's Theatrum Chemicum Britannicum, Containing Severall 
Poeticall Pieces of our Famous English philosophers, who have written the 
Hermetique Mysteries in their owne Ancient Language, published in London in 
1652 - who wrote "our Monas trewe thus use by natures Law, both binde and 
lewse", and who also entitled one of his works Monas Hieroglyphica (Antwerp, 
1564), in which work he described (in Theorem XVIII) a septenary system 
somewhat similar to that of the Poemandres tractate: 


In respect of Tat, while there is no disputing that Thoth is meant, what may or 
may not be implied by the name Thoth is whether or not there is a primarily 
Egyptian genesis for the metaphysics and the cosmogony of this particular 
tractate. For what does 'Egyptian' mean in the context of the Corpus 
Hermeticum, written when Egypt was a post-Ptolemaic Roman province where 
Hellenism still thrived? That is, is the text propounding a metaphysics and a 
cosmogony primarily redolent of indigenous, pre-Alexandrian, times, with 
Hermes Trismegistus simply a Hellenic name for the ancient Dynastic deity 
Thoth, and thus with the Greek Hermes possibly being a son of that ancient 
Egyptian deity? Or is the text redolent of a classical metaphysics and a 
cosmogony; or of a Hellenic metaphysics and cosmogony; or of some syncretism 
of Egyptian (pre-Alexandrian) weltanschauungen with Hellenic mysticism? Or 
has the author (or authors) of Epyobd mp0c Tat 0 kpatip fh povac simply used 
the name of an ancient deity - Thoth - in order to appeal to an audience of 
Hellenized Egyptians, or Greeks/Romans dwelling in Egypt, or because it 
seemed to add some esoteric gravitas to the text? Or, as the title might be taken 
to imply - of Hermes to Thoth - is it a text intended to inform Egyptians 
(Hellenized or expatriate Greeks/Romans, or otherwise) about Greek/Hellenic 
metaphysics and cosmogony, with Thoth thus regarded, symbolically, 
esoterically, or otherwise, as the son of the Greek divinity Hermes? 


In this matter, I incline toward the view - based on some forty years of study of 
the Corpus Hermeticum and similar mystical and esoteric texts, classical, 
Hellenic, medieval, Arabic and otherwise - that what is imparted in this tractate, 
as with the Poemandres and Iepé6c Adyoc, is primarily a mystical, and - for 
centuries - aural, Greek tradition, albeit one possibly influenced, over time and 
in some degree, by the metaphysical speculations of later philosophers such as 
Plato and Aristotle. That is, that in Epyobd npoc Tat 0 kpathp n povac and Iepdc 
Aoyoc and Iloipavdpnec, we have an intimation of the metaphysics and the 
cosmogony taught to initiates of that (or those) ancient and aural and paganus 
Greek mystical tradition(s) mentioned by writers such as Herodotus. And an 
intimation that is not - a few borrowed illustrative terms notwithstanding - in 
any significant and metaphysical manner deriving from or influenced by Biblical 
stories or by early Christian theology or by indigenous Egyptian culture. In the 
matter of a paganus Greek mystical tradition, the opening of the fourth tractate 
is, metaphysically, very interesting: 


Ere161) TOV IdVTA KOOPOV ETIOiNOEV O SNLOVPYydc OD YEpoiv GAAK 
AOyW WOTE OVTWC DTIOAGUBAVE We TOD MAPOVTOC Ki El OVTOC Kai 
NGVTA MOUMOAVTOC Kai EvOC POvoDv TH 5 avtod VEeAnoet 
SnyLovpynoavtoc Ta 6vTA 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos, you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


For it is incorrect and misleading to write about those three tractates - and 
some other tractates of the Corpus Hermeticum - as being in any way 
indigenously Egyptian. Rather, their genesis - the tradition they represented - 
was the Greek culture of post-Alexandrian Egypt, a cultural influence so evident 
in the numerous papyri found in places such as Oxyrhynchus, containing as 
such papyri do verses from Homer, Sappho, Menander, Sophocles, and other 
Greek authors. 


Commentary, Translation, and Text 


The references in the commentary here to the Poemandres and Iepdc Adyoc are 
to my translations of and commentary on those texts for, as I mentioned in my 
Iepdc Adyoc, 


I have retained the transliterations, and some of the English phrases, 
used and explained there, such as physis, phaos, theos. I have also, as 
there, occasionally used some particular, or some quite obscure 
English words - or forms of them - in order to try and elucidate the 
meaning of the text or to avoid using, in what is a metaphysical text, 
some commonplace term with various connotations (contemporary or 
otherwise) that may lead to a misunderstanding of the text. I have 
endeavoured to explain such obscure words in the commentary. There 
is thus in this translation, as in my translation of Poemandres, a 
certain technical - or rather, esoteric - vocabulary. 


As with my Iepdc Adyoc, I have here, purely for readability, arranged the 
translation into (non-poetic) verses rather than long paragraphs. All translations 
in the commentary are mine. 


Translation 


[1] Because the artisan crafted the complete cosmic order not by hand but through Logos 
You should understand that Being as presential, as eternal, as having crafted all being, 
As One only, who by thelesis formed all that is. 


That Being has no body that can be touched or seen or measured or which is separable 
Or which is similar to any other body: not of Fire or Water or of Pheuma 

Even though all such things are from that Being. 

Since that Being is honourable, the desire was to entrust solely to that Being 

Such a cosmic order on Earth: 


[2] A cosmos of the divine body sent down as human beings, 

For just as the ever-living cosmic order had an advantage over them 
So did they have an advantage over other living beings in their cosmos 
Because of Logos and Perceiverance. 

Thus did mortals perceive the works of theos, admire them, 

Gaining knowledge of their creator. 


[3] Thus, Thoth, to all mortals logos was assigned, but not perceiverance 
Even though there was no ill-will, for such ill-will arrives not from there 
But below, associated with mortals whose Psyche does not convey Perceiverance. 


On account of what, father, did theos not assign perceiverance to all? 
Son, the desire was to position it half-way between those psyches, as a reward. 
[4] Where, then, was it placed? 


In that large repleteful chaldron which was dispatched down 
With an envoy assigned to declaim to the hearts of mortals: 

If you have strength enough, immerse yourself in the chaldron 
Should you accept you can ascend - 

Having discovered how you came-into-being - 

To the one who dispatched down that chaldron. 


The many who understood that declaration and were immersive with perceiveration 
Gained a certain knowledge, becoming more complete mortals 

Through having received the perceiveration 

While the many who misunderstood that declaration, 

Having logos without the addition of perceiveration, 

Are unperceptive regarding how and why they came-into-being. 


[5] For they have the alertness similar to that of unthinking animals 
And, having an angry and restive disposition, 

Have no respect for what is really valuable 

But instead follow bodily pleasures and their own desires 

Confident as they are that mortals were born for such things. 


And yet, Thoth, those who parten to that gift from theos become, 
When set against their deeds, immortal instead of mortal 


For they with their perceiverance apprehend the Earthly, the Heavenly, 

And what is beyond the Heavens. 

Having gone so far, they perceive what is honourable, and, having so perceived, 
They regard what preceded this as a delay, as a problem 

And, with little regard for whatever is embodied and disembodied, 

They strive toward the Monas. 


[6] This, Thoth, is the episteme of perceiveration, 
Of <considering the divine> and of understanding divinity, 
For the chaldron is numinous. 


Father, I also desire to be so immersed. 


My son, primarily, unless you have a prejudice about the body 

You cannot have affection for yourself, and when you have affection for yourself 
You can acquire perceiverance and, having perceiverance, 

You can participate in episteme. 


Can you, father, explain that? 


It is not possible, my son, to be of both the deathful and the divine. 
For there are two kinds of existents, the bodily and the non-bodily, 
Perceived as deathful and divine; a choice of one or of the other 
Should there be a desire to do so. It cannot be both 

With the decline of one uncovering the reality of the other. 


[7] By choosing the higher not only is there a good ending - the apotheosis of the mortal - 
For the one who chooses but also a numinous awareness of theos, 

While, if the lower, although it has been the ruination of mortals 

It is no termeration against theos 

But rather something garish that passes by amid us yet is unaffective 

Even if an impediment to others 

Just as those others are garishly worldly 

Having been influenced by bodily pleasures. 


[8] Because of this, then - Thoth - what is from theos can be and has been ours 
So let what accompanies us be that now instead of later. 

For it is we who select dishonour rather than honour 

With theos blameless in this. 

Do you, my son, apprehend how many celestial bodies we have to traverse - 
How many groups of Daimons and sequential constellations - 

So that we hasten to the Monas. 


For the honourable is unpassable, without limit, and unending 
Even though to us its origin appears to be the knowledge. 


[9] But even though such knowledge is not the origin of it 

It yields to us the origin of our knowing. 

Thus should we apprehend such an origin and hasten upon our journey 
For it is not easy to abandon what we have become accustomed to 

And go back to what is elden and in the past. 


What is apparent can please us while what is concealed can cause doubt 
With what is bad often overt while the honourable is often concealed 
Having as it has neither pattern nor guise. 


Which is why it is akin to itself but different from everything else 
For it is not possible for what is disembodied to be overtly embodied. 


[10] This is the distinction between what is akin and what is different 
With what is different having a privation of what is akin. 


Since the Monas is the origin and foundation of everything 

It is within everything as origin and foundation 

For if there is no origin there is nothing 

And the origin is not from anything but itself 

Since it is the origin of everything else, 

Just as the Monas, since it is the origin, enfolds every arithmos 
Without itself being enfolded by any, 

Begetting every arithmos but not begotten by any: 


[11] Everything that is begotten is unfinished, partible, 
Liable to decline, resurgence 

Which do not befall what is complete 

For what is resurgent is resurgence from Monas 

But what is brought low is so by its own malady 
Because unable to hold Monas. 


This, then, Thoth, is the eikon of the theos 

Insofar as it can be drawn: 

If you - clearly, carefully - and with the eyes of your heart apprehend it 
Then I assure you, my son, that you shall find the path to what is above: 
In truth, the eikon will guide you 

Since the seeing of it is uniquely your own, 

For those who attain such a beholding are attentively held, pulled up, 
Just as it is said lodestone does with iron. 


Commentary 


1. 


artisan. 5npiovpyov. See Poemandres 9. The theme of an artisan-creator, and 
their artisements, is common to the third tractate (Iepdc Adyoc) as well. That 
the tractate begins by using the term artisan, rather than theos, is perhaps 
significant. 


that Being. The conventional and grammatical interpretation is "you should 
understand him as..." although how such a human-type gender could be 
adduced from or manifest by how the 'body' of the artisan-creator is described 
in subsequent verses is an interesting and relevant metaphysical question. 


Can, or should, a ‘body’ that cannot be touched, that cannot be seen, that 


cannot be measured, that is not separable - ob6é 6\a0tatov - and thus which is 
not conventionally 'human', be described as male? It is to suggest such 
metaphysical questions (and the limitations of ordinary language in describing 
and answering such metaphysical questions) that I have here departed from 
convention and used ‘that Being' instead of 'him'. The term 'Being' also has the 
advantage that it avoids the gender bias implicit in translating 9<0c as 'god' 
given that 'god/God' implies a male entity. 


There is also an interesting and perhaps relevant mention, in the second 
tractate of the Corpus, of the one, the being, who - like an artisan - constructs 
things: 0 obv 8e0c <TO> Ayabdv, Kai TO AYABOD O BVEdc. N 6E ETEPA TIPOGNYOPIAa 
EOTID TN TOD TMAaTPOC, MGAW 61K TO HOINTIKOV NdVTWv. WATPOC yap TO TOLEtD. 
(Thus theos is the noble and the noble is theos, although another title is that of 
father because the artifex of all being. For it is of a father to construct.) 


However, in terms of gender and Hellenic mythos and metaphysics, it is 
sometimes overlooked that Tata, Earth Mother, in one of the Homeric hymns, 
Eic [fv Mntépa ITavtwv, is described as mpéofiotoc: the elder among beings, 
and the mother of the gods, 9e@v pntnp. Thus, while it might be of "a father to 
construct" it is "of a mother to bring forth life", to give birth to beings, including 
the gods themselves. 


presential. 1idpeipt. Presential - from the classical Latin praesentia - means 
"having or implying actual presence", as manifesting (as being presenced) in a 
locality or with an individual, and is thus more apposite here than the rather 
bland word 'present'. Cf. the use of 'presenced' in Iepdc Adyoc 2, et sequentia. 


One only. €vdc ovov. A formulaic mystic phrase, implying uniqueness. Cf. 
ordinary usage in Plato, Crito 47, f Evdc povov Exetvoov [...] Evdc POvOD. 


thelesis. 8EAnoic. Given what follows - todtTO yap EOTL TO OME EKEtvov, ODY 
QIUTOV, OSE OPATOv, OLE PETONTOV, OLbE SiaoTATOD - a transliteration to 
suggest something other than a human type '‘will' or 'desire'; such as 
‘disposition’. That is, Being (whatsoever of whomsoever Being is, in terms of 
gender and otherwise) is predisposed to craft - to presence - being as beings: as 
immortals (deities), as mortals (humans) and otherwise, qv. Iepdc Adyoc, 
Poemandres 8 ff, and Poemandres 31: ov h BovAn TeAeital a0 TOV i6iwv 
S5vvapewv (whose purpose is accomplished by his own arts). 


formed. As an artisan forms their artisements, and thus manifests their skill, 
their artistry, in what they produce. That is, the artisan-creator has formed, 
crafted, being (all existence) as beings. 


(not) separable. ob6é 5:a0tat6v. What is not meant is 'dimension', given what 
the term 'dimension' now imputes scientifically and otherwise. 


Pneuma. tvevdpa. A transliteration for reasons explained in my commentary on 


the text of Poemandres 5: 


given that the English alternatives - such as 'spirit' or 'breath' - not 
only do not always describe what the Greek implies but also suggest 
things not always or not necessarily in keeping with the Hellenic 
nature of the text. This particular transliteration has a long history in 
English, dating back to 1559 CE. In 1918, DeWitt Burton published a 
monograph - listing, with quotations, the various senses of mvebpa - 
entitled Spirit, Soul, and Flesh: The Usage of IIvebdpa, Woyn, and Sapé 
in Greek Writings and Translated Works from the Earliest Period to 
225 AD (University of Chicago Press, 1918). 


I incline toward the view that mvebdpa here - like Adyoc - does not 
necessarily imply something theological (in the Christian sense or 
otherwise) but rather suggests an alternative, more personal, 
weltanschauung that, being a weltanschauung, is undoctrinal and 
subtle, and which weltanschauung is redolent of Hellenic culture. 
Subtle and undoctrinal in the way that early alchemical texts are 
subtle and undoctrinal and try to express, or hint at (however 
obscurely to us, now), a weltanschauung, and one which is more 
paganus than Christian. 


Even though all such things are from that Being. GAAG Ta&vTa at aDTOD. 
Literally, ‘even though all are from that'. One therefore might understand it to 
imply ‘even though all beings/things are from that Being. ' 


honourable. xya06c. qv. Poemandres 22, where I referenced a quotation from 
the Corpus Aristotelicum: 


thc 6€ PPOVHGEWC EOTI TO BOVAEDOAGOAL, TO KPival TA AYAOK Kai TH 
KOKO Kai MAVTA TA EV TH Piw AipeTa Kai MEVKTA, TO yPTOOaL KO 
KQAMC Toic DIAPYOVOIW KyaGoic, TO OWLANOa OpOdc [De Virtutibus et 
Vitiis Libellus 1250a] 


It is part of wisdom to accept advice, to distinguish the honourable, 
the dishonourable, and all that is, in life, acceptable or to be avoided; 
to fairly use all resources; to be genuine in company. 


Honourable - noble - rather than some abstract or dogmatically defined 'good'. 
That is, the Hellenic distinction is between good (honourable) personal 
character and bad (dishonourable) personal character rather than - as for 
example in Christianity - referencing some abstract, or God-given or 
dogmatically (Church) defined 'good'. 


entrust solely to. I follow the MSS, which have pi6vw, with od pdovw being a 
fairly recently emendation which completely changes the meaning. 


orderly arrangement. Koopéu. In esoteric terms, a presencing, on Earth, of the 
cosmic order itself, qv. Poemandres 8: "having comprehended the logos and 
having seen the beauty of the cosmic order, re-presented it..." 


Regarding 'presencing', qv. my translation of and commentary on section two of 
the third tractate of the Corpus Hermeticum, Iepd6c Adyoc: 


abiopiotwv 6€ 6vTwWY ANAVTIWVY KA AKATACKEVAGTWD. 


With all beings unformed and not yet presenced. 


2. 


a cosmos of the divine body sent down as human beings. Koopov 6€ Oetov 
OWLUATOC KATEMEL WE TOV AVOPwov. That is, human beings re-present, presence, 
the ‘divine body’ and are, of themselves, a reflection of the cosmic order itself. 
This, and the preceding line, express a fundamental part of ancient and 
Renaissance hermeticism: human beings as a microcosm of the cosmic order 
and the divine. 


Hence why the twenty-sixth chapter of the book De Vita Coelitus Comparanda 
by Marsilii Ficini (published in 1489 CE) has as its heading: 


Quomodo per inferiora superioribus exposita deducantur superiora, et 
per mundanas materias mundana potissimum dona. 


How, when what is lower is touched by what is higher, the higher is 
cosmically presenced therein and thus gifted because cosmically 
aligned. 


Also, in respect of cvOpwrioc I have used here - as in my Poemandres - the 
gender neutral ‘human being' instead of the more usual 'man', and also - as 
there - occasionally used the term 'mortal' when the context suggests it. 


Regarding 'the cosmic order' (KkOopoc) itself qv. Poemandres 7; 14, and Iepdc 
Aoyoc 4: 


The divine is all of that mixion: renewance of the cosmic order through Physis 


For Physis is presenced in the divine. 


a deathful life and yet a deathless life. This (including the borrowing of the 
terms deathful and deathless, in juxtaposition, from Chapman) is explained in 
section 14 of the Poemandres tractate: 


Ovyntoc pEv 61a TO COPA, ABAvVaTOC 5€ 61a TOV OVOIWHN GVEpwHov. 


deathful of body yet deathless the inner mortal. 


Logos and Perceiverance. In my commentary on the Poemandres tractate I have 
explained my reasons for transliterating (and sometimes capitalizing) AOyoc as 
logos (qv. the commentary on section 5) - rather than as 'Word' or 'Speech' - and 
for translating vovc as perceiverance/perceiveration rather than as the 
conventional 'mind' (see for example the commentary on sections 2 and 10). 
Refer also to comments there regarding terms such as pneumal logos 
(IIVEDEATIKOV Adyov), phaomal logos (gwtelvoc Adyoc) and Veod Adyoc. 


Here Logos suggests 'reasoning', with perceiverance having its usual sense of 
‘awareness’, of comprehending what is perceived, as for example, in being able 
to rationally or intuitively assess a situation, a person, or persons. As with (and 
for example) Logos, Psyche, and Physis, perceiverance - capitalized as 
Perceiverance - can also be personified and thus regarded as a fundamental 
quality germane to the life of deathful mortals. 


3. 


whose Psyche does not convey Perceiverance. It is possible to see in this an 
esoteric allusion to psyche personified, especially given what follows: todtov év 
péow taic ywoyaic Worep HOAOv t6pdo0a1. In ancient mythology - such as the 
ancient myth of Psyche and Eros, retold by Apuleius in his Metamorphoses, 
which was written around the same time as this Hermetic tractate, and which 
story also involves Hermes - Psyche initially lacked perceiverance but through 
striving to succeed in the trials given to her by Aphrodite she acquires it. 


Hence why here I have personified both psyche and perceiverance. I have also 
transliterated woyn so as, as I noted in my Poemandres, to not impose a 
particular meaning on the text. For whether what is meant is anima mundi, or 
the ancient paganus sense of the 'spark' - the source, or breath - of life, or what 
we now denote by the terms ‘soul’ and 'spirit', is open to debate, especially as 
the terms soul and spirit possess much later and modern connotations that may 
not be relevant to such an ancient text. Connotations such as suggesting the 
incorporeal, or immaterial being, as distinct from body or matter; or the 
Christian concept of the soul. 


As an illustration of matters of interpretation, two subtly different senses of 
woxn are evident in the Oedipus Tyrannus of Sophocles: 


TOVHSE YAP TAEOV MEPW 
TO 1évO0c 7 KAI Thc Epc woxnc Mmépt. 


For my concern for their suffering 


Is more than even that for my own psyche. 


wv.93-4 


QAAG pol SvopOpW ya POivac 
TOVXEL WOYaV, TAH’ El KAKOIC KAKA 
MPOOAWEL TOIC MGAAL TA TIPOC GOOMD. 


But ill-fated would be my breath of life - which the decay in this soil 
Already wears down - if to those troubles of old 
There was joined this trouble between you and him. 


vv.665-667 


In respect of woyn, the Hermetic text here implies that ill-will is associated with 
those whose nature is such that they lack the ability to rationally or intuitively 
assess and comprehend a situation or other people. 


father. o mctep is a traditional way of showing respect for an elder, in this case 
of Thoth for Hermes. 


position it half-way between those psyches, as a reward. Thus, while Logos is a 
gift to all mortals from theos, Perceiverance is not and has to be earned, striven 
for, as an athlete has to strive to earn a prize. [The English word athlete is 
related to the Greek word used here - a@Aov - via the Greek a@Anthc and thence 
the classical Latin athleta. ] 


chaldron. kpatip. See the Introduction. 


envoy. While the conventional translation here of knpv€ is ‘herald’, I consider it 
unsatisfactory given what that English term now often denotes: either the type 
of herald familiar from the New Testament or the herald of medieval literature 
and stories (qv. Morte Arthure, and The Knights Tale by Chaucer). Given the 
Greco-Roman context (Hermes, Thoth) and classical antecedents (such as 
Hermes as the protector of mortal envoys and messengers) then 'envoy' is more 
accurate especially given that this is an envoy from the artisan-creator assigned 
to impart information to mortals. 


Ascend to the one [...] how you came-into-being. There are similarities here to 
the Poemandres tractate in relation to the anados - the journey up through the 
spheres (Poemandres 24) toward theos - and the desire "to apprehend the 
physis of beings" (Poemandres 3). 


and were immersive with perceiveration. Kai €Banmtioavto tod vooc. That is, 
were or became characterized by having become immersed with - suffused by - 


perceiveration. 


Here, as elsewhere the understanding of vovc as perceiverance/perceiveration 
rather than as 'mind' makes the text understandable: for the mortals became 
suffused with a particular (and, for most, probably a new type of) perception, a 
new way of seeing the world, themselves, and other mortals, and thus acquire a 
particular type of knowing, whereas an expression such as "immersed 
themselves with mind" is obscure to the point of being either unintelligible or 
requiring a long discourse on the nature of "mind" based as such discourses 
invariably are on certain philosophical assumptions. 


The sense of acquiring a new way of seeing the world, themselves, and other 
mortals is evident in the text that follows: obtol peTtéoxyov thc ypwoewc (gained, 
acquired, partook of, a knowing). 


more complete mortals. The sense of téAeioc here is not that of being 'perfect' 
but rather of being ‘entire’, more completed, 'more rounded’, than others. Thus 
there is no sense of "perfect people" or "perfect humans" - with implied moral, 
and other, superiority - but rather of those who, having a different perception of 
things to most others, were akin to initiates of a mystical or an esoteric 
tradition: apart from others because of that particular knowledge that their 
new, initiated, perception, has brought, but still mortal. This sense is evident in 
the text that follows: tov vobv Se€apevot. 


received the perceiveration. It is possible that this is an allusion to 'the 
perceiverance' - the gnosis - that initiates of a particular mystic or esoteric 
tradition acquire when certain esoteric, mystic, knowledge is imparted to them. 


4. 


declaim to the hearts of mortals. A figurative usage of 'heart', referring here as 
often elsewhere in Greek and Hellenic culture to the feelings, the emotions (qv. 
Iliad, Book IX, 646 and The Odyssey, Book XVII, 489) as well as to the ethos, the 
nature, and the understanding, of the individual. 


See also "with the eyes of the heart" in section 11. 
5: 


alertness. aio@noic. For which see Poemandres 1. The sense is that they are 
always alert, and - like animals - react instinctively because they lack the 
objective awareness that perceiverance (vovc) brings and which objective 
awareness (of themselves and others) makes mortals into complete human 
beings. 


Confident. Given the context, mlotebw here suggests 'confidence' rather than 
‘belief’; for this is the arrogant instinctive confidence of those who lack 


perceiverance and who have no firm belief in anything other than their own 
bodily pleasure and fulfilling their desires and who thus reject - or who cannot 
intuit - the numinous perspective of the divine, a perspective which would 
reveal the possibility of immortality. 


parten to that gift [...] when set against their deeds. The text suggests that the 
gift of immortality which theos gives is freely bestowed among those whose 
deeds reveal that they have understood what the chaldron is and does, with the 
fourteenth century English word parten [to have something in common with 
something or someone else] expressing the meaning here of the Greek petéyw. 


apprehend the Earthly, the Heavenly, and what is beyond the Heavens. An 
alternative - following the Latin version of the text - omnia complexi sua mente, 
et terrena et caelestia et si quid est supra caelum - would be "apprehend the 
terran, the celestial, and what is beyond the celestial." 


(as a) problem. The context suggests that what is meant is that life before 
"having so perceived" was a problem, not that it was a 'misfortune’ ora 
calamity. A problem - a challenge - to overcome, which challenge they accepted 
leading to them gaining the prize, for theos had positioned that prize "half-way 
between those psyches, as a reward." 


The same sense in respect of ovp@opa is apparent in Oedipus Tyrannus by 
Sophocles: 


Beoiol PEv vUV ODK igovPEvOD O' EYW 
ov6’ otSe nmaidec ECopeoO’ EMéeoTiO1, 
av6pav 5€ 1p@tov Ev te ovp@opaic Biov 
Kpivovtec év te Sa1p6vwv ovvadAayaic 


Not as an equal of the gods do I, 

And these children who sit by your altar, behold you - 
But as the prime man in our problems of life 

And in our dealings and agreements with daimons. 


vv. 31-34 


disembodied. cow yatoc - etymologically, a privation of owpatikoc - occurs in 
works by Aristotle and, perhaps more relevant here, in writers such as 
Iamblichus who in De Mysteriis, V, 16 writes in general terms about the body in 
relation to offering to the gods and daimons that which, or those things which, 
might free the body from ailments and bring health, and the necessity in such 
matters as offerings of not considering the body in either non-bodily or noetic 
terms: 


tote 51 Obv OV SHMOV VOEPHC KAI KCOWLATWC TO COMPA 


PEtTayetptCopEe8a: ob yap MEPLKE TOV TOLOVTWV TPOTIWVY TO OMPLA 
PETEXELW: TOV 5E OLVYVEVHV EXUTG PLETAAAYXYAVOV, OWEAOI OM@pa 
Sepamevetat te Kai AMOKAPaIpETat. 


Thus the sense of KXTAPPOVIOAVTEC TAVTWY TOV CWLATIKMV Kal COWPATWD Ett 
tO €v seems to be that what is important is a striving for the monas not a noetic 
concern for the difference between whatever is embodied and whatever is 
considered disembodied. 


Monas. jiovac. A transliteration since it here does not necessarily, as I noted in 
the Introduction, signify "The One, The Only" (t6 €v) of such weltanschauungen 
as those termed Pythagorean, neo-Pythagorean, or Gnostic; or 'the one God' of 
religious monotheisms such as Christianity. 


6. 


episteme. A transliteration of €miothyn, which could be - and has been - 
accented thus: épistémé. The meaning is 'a way', or a means or a method, by 
which something can be known, understood, and appreciated. In this case, 
perceiveration, which the artisan-creator has positioned "half-way between 
psyches, as a reward." 


Episteme, therefore, should be considered a technical, esoteric, term associated 
with some of the weltanschauungen that are described in the Corpus 
Hermeticum. Thus, in the Poemandres tractate, the anados through the seven 
spheres is an episteme. 


considering the divine. The MSS have évtopia and various emendations, recent 
and otherwise, have been proposed including évtopia and totopia. 
Interestingly, the Renaissance Latin text published in 1554 has, for the line, 
‘scientia mentis est diuinorum contemplatio & intelligentia dei, diuino existente 
cratere' with Parthey's 1854 edition reading 'mentis scientia, divinorum 
inspectio et dei comprehensio, quia divinus est crater.' 


I am inclined toward 1otopia, which conveys the sense here of considering, of 
obtaining information about - of contemplating - divinity, the numinous, and 
thus the relation of mortals to divinity. A sense which fits will with the following 
Kai 1) Tov Geod KAaTaAVONOIC. 


For the chaldron is numinous. 8eiov 6vtoc tov Kpatipoc. For Oeioc here I have 
opted for the English word numinous (dating from 1647 and from the classical 
Latin term numen) to express the sense of inclusion - of/from the divinity and of 
itself being divine - that the word 'divine' by itself does not, particularly given 
the previous "considering the divine and of understanding divinity." 


Primarily, unless you have a prejudice about the body. 'Eav ph 1pMtovtd o@pa 
oov ptonone. To always - regardless of textual context and milieu - translate 


LLloeéw/piooc as "hate" is or can be misleading, given how the English word hate 
implies (and is understood as meaning) an extreme personal emotion, an 
intense personal aversion to something, and also a certain malevolence. 
Consider, for example, the following from Thucydides: 


QO TOUTOV Te IPMTOvV IlepSikkac Bpaot6av te MOAEPIOV EVOPIOE Kat 
éc TO AouOv TleAonovvnotwv Th péev ypopy 6’ AOnvatouvc od EbvnVec 
piooc elxe, TOV 6 AvayKatwv Evpgdpwv Giavactac ENPADCGED OTW 
TNONW TAYXYLOTA Toic pEv EvpPhoetar, tov 6 anaAAdEetar. (4.128) 


His reaching an agreement with the Peloponnesians while at the same time still 
being determined to be rid of his foe does not imply an implacable, intense, 
personal hatred in the first place, but rather a generalized dislike (in this case 
just a certain prejudice) of the kind that can be dispensed with if it is personally 
- or strategically - advantageous to do so. Thus to translate the relevant part as 
"it was then that Perdiccas first considered Brasidas his foe and felt a prejudice 
toward the Peloponnesians" seems apt, especially given the qualification 
mentioned in the text: Th pév pvwopn 6’ AOnvatouc. 


The preference for the metaphysical, for striving for immortality and for 
understanding the numinous, that this tractate describes is not, as some have 
assumed, an ascetic "hatred" of the physical body. Instead, it is just a positive 
bias in favour of such metaphysical, spiritual matters, and a prejudice against a 
fixation on bodily and material things. 


This preference is also evident in Poemandres 19: 


"they of self-knowledge attained a particular benefit while they who, 
misled by Eros, love the body, roamed around in the dark, to thus, 
perceptively, be afflicted by death." 


For, as noted in my commentary on tov aitiov tod Pavatov Epwta in 
Poemandres 19: 


The consensus is, and has been, that €pwta here signifies 'carnal 
desire' - or something similar - so that it is assumed that what is 
meant is some sort of ascetic (or Gnostic or puritanical) statement 
about how sexual desire should be avoided or at the very least 
controlled. However, this seems rather at variance with the foregoing 
- regarding propagating and spawning - which inclines me to suggest 
that what is meant here is 'eros', not necessarily personified as the 
classical deity (n&' “Epoc 6c Ka&AAIO TOG Ev ABavatoiol Geoiot NdVTWV 
6€ OeOv NavTIwvY T AavOpwnwv SGpvaTal Ev oTHPEGO1 V6OV Kai 
emimpova PovAnv), although the comparison is interesting, but rather 
as an elemental or archetypal principle, akin to vobc and Adéyoc. 
Consider, for example, the following from Daphnis and Chloe, written 
by Longus around the same time as the Corpus Hermeticum: naévtwc 


yap ovdeic Epwta Emvyev  MEvEETAL PEXPIC AV KGAAOC Y Kai OPOaAPOI 
BAémworv [Book 1, Proem, 4 - "no one can avoid or has ever been able 
to avoid Eros, while there is beauty and eyes which perceive"]. In 
modern terms, few - poetically, metaphorically, none - have avoided or 
could avoid, at some time in their life, the unconscious power of the 
anima/animus. 


There are two kinds of existents, bodily and non-bodily. 5bo yap 6vtTwWvY TOV 
Ovtwv. This duality, in respect of mortals, is evident in the Poemandres tractate: 


1a TODTO NAPA NaVTA TA ETL yc CHa SumAodc EoTW O AVOpwioc, 
Ovyntoc pEv 61a TO COMPA, KBAvVaTOC 5€ 61a TOV OVOIWHN GVEPwWOv 


distinct among all other beings on Earth, mortals are jumelle; deathful 
of body yet deathless the inner mortal 


(Poemandres 15) 


This contrast between the deathful body and the immortality that is possible 
(the potential for immortality that lies within mortals) is essentially the same as 
the one described here: the bodily and the divine, the embodied and the 
disembodied. 


7. 


apotheosis of the mortal. Not here a literal making of "the mortal into a god" or 
even an actual "deification of the mortal" (by whomsoever) but rather a bringing 
about in the mortal an apotheosis - amo@éwotc - in the sense of an ascension 
toward immortality, a spiritual journey from earthly life, a figurative 
resurrection of, or actual elevation in, the life of the mortal. 


This latter sense is evident in the use of amo08éworic by Cicero in his Epistularum 
Ad Atticum - videsne consulatum illum nostrum, quem Curio antea amo8éwoiw 
vocabat, si hic factus erit, fabam mimum futurum (Liber Primus, XVI, 13) - for 
this early use of the Greek word concerns the elevated rank of Consul, and thus 
the honour and privileges that such a privileged rank brings. 


a numinous awareness of theos. In respect of evoeBéw as an "awareness of the 
numinous" qv. my Poemandres, 22. 


termeration. From the Latin termero and thus appropriate here, given the 
context, in respect of MAnypEAeéw, suggesting as it can both a violation and a 
profanation, while avoiding the interpretation that words such as 
"transgression" (toward god), "trespassed (against god) and "offence" (against 
god) impute, especially given the usual translations of Christian texts written in 


Greek, such as translations of the following from the Septuagint: apeOnoetar 
QALVTM Epi EvOC ANO NAVTIWY WY ENMOINOED Kai EMANPPEANOED ALTO (Leviticus 5, 
26). 


something garish that passes by. The exact meaning of noymnn here is unclear, 
with suggestions ranging from parade, pageant, to procession (religious or 
otherwise), which all seem out of context since they all can have an affect, a 
purpose, and can achieve things other than just being a hindrance to passers-by. 


The context suggests something metaphorical and similar to what Cicero wrote: 


quem tu mihi addidisti sane ad illum obDAAoyov personam idoneam. 
Videbis igitur, si poteris, ceteros, ut possimus Tlopmevdoal Kai Toic 
Tpoowrnoic (Epistularum Ad Atticum, Liber Tertius Decimus, 32:3) 


That is, similar to a showy or affected countenance or facade or personae, or an 
act, or some pompous attempt to impress which however is not effective as in 
Oedipus Tyrannus: 


ELNIWD CIE ~Wv obvEK’ NAPOV OD TO GOV 
Seloac MPpO0WNOV ov yap E08’ SOV pL’ OAsEic 


I shall go but speak that for which I was fetched, with no dread 
Because of your countenance. For you cannot harm me. (448) 


garishly worldly. I take the sense of k6opoc here to refer to 'that cosmos' - the 
world of mortals - previously described as "the cosmos of the divine body": the 
microcosm which the artisan-creator crafted and in which we mortals have our 
being. See the commentary in section 2 on the phrase a cosmos of the divine 
body. 


Hence the poetic metaphor here: garishly worldly. Of living a garish - facile - life 
in our microcosm even though the artisan-creator has provided a means for us 
to attain immortality and thus, as described in the Poemandres tractate, become 
a part of a higher, a divine, cosmic order. 


8. 


select dishonour For kakoc as 'bad' and 'dishonourable' rather than 'evil' refer 
to my commentary on Poemandres 22 from which this is an extract: 


"The usual translation of kakoc here, as often elsewhere, is ‘evil’. 
However, I regard such a translation as unhelpful, given that the 
English word 'evil' is (1) now often interpreted and understood in a 
moralistic, preconceived, way according to some theological 


dogma/criteria and/or according to some political/social doctrine, and 
(2) that it does not denote what the classical and the Hellenic term 
Kakoc does. Classically understood Kakoc is what is bad in the sense 
of some-thing rotten or unhealthy, or - the opposite of kKdAoc - what is 
displeasing to see. Kakoc is also what is unlucky, a misfortune, and/or 
injurious [...] When applied to a person, the sense is of a 'rotten' 
person; someone with bad, harmful, physis; a bad - dishonourable, 
weak, cowardly - personal character." 


theos blameless in this. In respect of avaitioc, compare Agamemnon 1505: 


WC PEV AVALTLOG El 
tovbe MOvOD Tic 0 LAPTUPHOWDV 


Is there anyone who will bear witness 
That you are blameless in this killing? 


celestial body. By o@pa (body) here is meant the celestial body, the ‘harmonious 
structure’, which is described in terms of seven spheres in the Poemandres 
tractate and which mortals must ascend through in sequence in order to attain 
immortality and thus be in the company of theos. This ascension through the 
spheres is there described as an anados - €11 6€ pol eimé Mepi Thc avdbov Tic 
ylvopevne - with Poemandres (in section 25) describing the journey in detail, 
with each sphere represented by one of the seven classical planets: 


Kat TH Upwtyn Covy Si6wo1r thy avEntiKtp Evepyelav Kai THv 
PELWTIKHD, KQi TH SELVTEPA THY ENXavnVY TOv KaAKwV, 56A0v 
Qvevepyntov [...] 


Thus does the mortal hasten through the harmonious structure, 
offering up, in the first realm, that vigour which grows and which 
fades, and - in the second one - those dishonourable machinations, no 
longer functioning [...] 


Plato, in Timaeus 32c, uses o@pa to refer to the substance - the body - of the 
cosmos as being formed from fire, water, air and earth: 


OV APLOLLOV TETTAPWDY TO TOD KOOPIOV OMpa Eyevvyjnbn 6i' avaAroyiac 
OpoAoynoav 


sequential constellations. In context, ovvéxeiav Kai 5Pdpouc aotépw suggests a 
type of movement, a path, through certain stars or constellations. That is, a 

particular or ordered sequence: the anados through the septenary system, with 
it being possible that the use here of ao tnp (star) - rather than kbKAoc (sphere, 


orb) as in Poemandres - implied an aural esoteric tradition associating each 
sphere with a corresponding star or constellation, an ancient tradition found in 
Renaissance alchemical and magical texts. 


the honourable is unpassable. Reading «614Batov, which implies that what is 
honourable is always there, always around, always noticeable when it is 
presenced by someone. In other words - given the following kai amépavtov Kai 
atedéc - there are always some mortals who will (qv. sections 5 and 8) select 
honour rather than dishonour: who will (as described in section 4) "receive the 
perceiveration," having won that prize gifted by theos. 


9. 


Even though to us its origin appears to be the knowledge. The expression npiv 
5é boKobv APY ExYElv THY yvoorp is interesting given that it refers to 'the 
knowledge', which some have construed to refer to the gnosis of certain pagan 
weltanschauungen. However, since what this particular knowledge is, is not 
specified, to translate as 'the Gnosis' would be to impose a particular and 
modern interpretation on the text given what the term gnosticism now denotes. 
All that can be adduced from the text is that this particular knowledge may 
refer to and be the knowledge imparted in the text itself: the knowledge that 
Hermes is here imparting to Thoth. 


The word translated here as origin is apy and which Greek term has various 
philosophical connotations in Anaximander, Plato, et al. What it here denotes, as 
evident in the text that follows (sections 10 and 11), is origin, beginning, 
source. 


not the origin of it. Referring to what is honourable and its origin/beginning. 


hasten upon our journey. While the text - AaBwyE8a ovbv Tic apxtic Kai 
ofSevowpev taxel AMAVTa - is somewhat obscure it seems reasonable to assume 
that what is meant or implied is the necessity of beginning - of hastening upon - 
the complete, the entire, journey toward the Monas with all that implies in 
terms of everything encountered along the way. 


not easy. The sense of oxoAtdv here - in the context of leaving what one has 
become accustomed to and is comfortable with - suggests 'tangled', indirect, 
‘not straightforward’, 'tortuous', and thus 'not easy’. 


elden. A rather obscure English word meaning ‘belonging to earlier times’, and 
used to avoid the negative connotations that words such as ‘ancient’ can imply. 


What is apparent can please [...] neither pattern nor guise. Ta Lev yap 
MOLVOPEVa TEptiet, TA 6E KPavT SvoTiOtEiv Tolet. PAVENWTEPa SE EOTL TA KAKG, 
tO 6& KYABOD AMPAVEC TOic PavEPOIC 


This is an interesting passage, often interpreted in terms of moral abstractions, 
of 'good' and 'evil'. However, as previously mentioned, I incline toward the 
somewhat iconoclastic view that there is a more Greek, a more Hellenic, and an 
essentially pagan, interpretation of «ya86c consistent with the Greek mystery 
traditions, with Homer, with the tragedies of Aeschylus and Sophocles, and with 
how theos was generally understood in ancient Greece and in Greco-Roman, 
Hellenistic, times. Which is of &ya86c - and of kakoc - (i) when referring to 
mortals as referring to personal character, of character being most often 
revealed by deeds, by what has been observed because done visibly, or to 
outward appearance in terms of To kKaAOv, of what is considered beautiful or not 
beautiful; and (ii) when used of things - living or dead - as referring to the 
difference between 'rotten', bad', and what is not rotten, as in a rotten tree ora 
piece of food. 


What is expressed here is of how outward appearances can please, how we can 
be suspicious - doubtful - about what is concealed, what has not yet been 
revealed; with what is bad often outwardly obvious (as in the case of a rotten 
tree or a rotten person) but with what is good, honourable, often being 
concealed because it has no particular pattern or guise until it has been 
revealed, for example by noble, honourable deeds. Thus the suggestion seems 
to be that there is or can be a revealing of what is good when mortals seek the 
theos-gifted prize of perceiveration, which seeking of that prize, and winning it, 
is of itself a good, a necessary, an honourable, thing to do, leading at it does toa 
hastening toward the Monas. 


The passage also invites comparison with one in Plato's Republic and one in 
Aristotle's Metaphysics. 


In Book XII, 1074b, Aristotle wrote: 


ta 6€ MEpi TOV vodv Exel TIVAC aMOpiac: boKEi PEV pap ElvaL TOV 
MOALVOPLEVWY VELOTATOV, Mc 6’ Exwv Toiodtoc av ein, Exel TIVAC 
S5voKoAtac 


The expression Sokei Ev yap Elval TOV MPaivopevwv Ve1d6tatov has led to 
disputations among some scholars with some considering the passage corrupt 
and in need of emendation, for their difficulty lies in Aristotle apparently stating 
that 'Mind' is, like other phenomena, perceptible to our senses. However, if one 
does not translate vovc as 'Mind' - with all the preconceptions, philosophical an 
otherwise, that have over centuries become attached to that term - and one also 
appreciates that maivw here as sometimes elsewhere is not a simple 'observing' 
- of seeing, of observing, phenomena - but rather a revealing, then there is little 
if any difficulty. For instance, does the following interpretation of part of that 
passage make sense with respect to phenomena? "Perceiveration, of all 
revealing, appears to be the most numinous." 


Indeed so, because perceiveration is a perception involving a certain 


awareness, a revealing to us, of what is observed; that is, an apprehension, and 
Aristotle's reasoning (insofar as I understand it) is that this awareness - vovc - is 
the most numinous, 'the most divine’, revealing because we mortals can 
apprehended, be or become aware of, and thus have knowledge of, theos. Which 
is basically what Hermes has in this tractate of the Corpus Hermeticum 
imparted to Thoth. 


In Book VII, 5178 - 517€, of the Republic, Plato wrote: 


ta 6’ ODV EOL PAIWOPEVA OVTW MAIVETAL, ED TO poWOT@ TeAevTata h 
TOD Ayabod i6Ea Kai pPOyic OPpaoBat 


Which brings us, again, to dya86c invariably translated as it hitherto has been - 
in respect of the Corpus Hermeticum, and many of the writings of Aristotle and 
Plato - as an abstraction termed 'good', as well it might be in respect of Plato 
given that he posits an abstract (a true, ideal) beauty and an abstract (true, 
ideal) being, as in Phaedo 78b where he writes about avUTO To KaAdv and about 
QUTO EkaotOD O EotW, and why in Symposium 210e - 211a he states regarding 
his ideal, his form, his i6éa/ei60c, which he sometimes and confusingly uses 
interchangeably, that: 


IINWTOV PEV Kel OV KAI OVTE ylyVOpEvOv OVTE AMOAADPEVOD, OUTE 
AvVEAVOLLEVOD OTE POivov 


Firstly, it always exists, and has no genesis. It does not die, does not 
grow, does not decay. 


What, therefore, seems to have occurred, in respect of this and other tractates 
of the Corpus Hermeticum, is the assumption that &ya0dc always refers back to 
Plato's 16éa/ei50c (and to those influenced by him or are assumed to be his 
precursors) leading to moralistic interpretations such as that of Mead where 
aya86c is divorced from the physis (@boic), the character, the individuality, of 
mortals: "evils are the more apparent things, whereas the Good can never show 
Itself unto the eyes, for It hath neither form nor figure." Thus, that in respect of 
mortals, «ya86c, rather than having its genesis, its origin, its very being, in 
some individual mortals - and attainable by others because of the prize of 
perceiverance offered by theos - is considered as something external which 
could be attained by, which has its being in, is embodied by, such abstractions 
(the 'politics') as Plato delineates in his theorized Republic and in such 
abstractions as were posited by the early Christian Church. 


For it is not possible for what is disembodied to be overtly embodied. a60vatov 
yap COWLATOV OWPATL Pavjvat. That is, it is not possible to discern who is 
honourable from their outward appearance, for what is honourable is manifest, 
revealed, through personal deeds. 


10. 


enfolds every arithmos [...] begetting every arithmos but not begotten by any. 
This passage, with its mention of api8poc, is often assumed to refer to the 
Pythagorean doctrine regarding numbers since ap18poc is invariably translated 
as 'number' - thus implying what the English word implies, especially in 
mathematical terms - even though Aristotle, in discussing ap.0p6c, wrote: 
GAAoG 6€ Tig TOD MPWTOV APLOPOV TOV TOV E16v Eva Eivat, Evrior 6 Kai TOV 
PaOHAaTIKOV TOV ADTOV TOVTODV Eiva (Metaphysics, Book XIII, 1080b.20). 


Given such a necessary distinction - and the discussion regarding api8p0c and 
Pythagoras in Book XIII, 1083b.10 et seq - as well as the fact that what ap10p16c 
means here, in this tractate, and what it implies - such as the mathematical 
numbers 2 and 3 developing from the One - is not mentioned, I have 
transliterated ap18y16c thus leaving open what it may or may not mean in 
relation to the particular weltanschauung being described. However, the 
context seems to suggest a metaphysical rather than an abstract mathematical 
notion, especially given what follows at the beginning of section 11: mav 6€ TO 
VEDVWHEVOV ATEAEC Kai H1aipETtov. 


begetting/begotten. It is interesting to compare the use here of ypevvaw 
(beget/engender) with the use of yevvnia in Poemandres 8 (the birth of Psyche) 
and 30 (of Logos breeding nobility). 


11. 


resurgence [...] decline. The sense here, in context, is not as abstract, as 
impersonal, as a translation such as "increase and decrease" implies. Rather it 
suggests "resurgence and decline", as happens with living things. 


what is complete. The reference is to the Monas. 


eikon of theos. I have transliterated cikwv as eikon since - for reasons 
mentioned in my commentary on Poemandres 31 - it implies more, in some 
ancient mystical tractates, than what the word ‘image’ now denotes. 


eyes of your heart. A similar expression occurs in Paul's Letter to the Ephesians 
- TEMWTLOPEVOUC TovG OPOaALODCE Tic KaPS{tac <bw@v> (1.18) - although, as 
some scholars have noted (qv. Hoehner, Ephesians: An Exegetical Commentary, 
Baker Academic, 2002. p.260f) the Greek syntax there is problematic. 


the path to what is above. That is, the anados (&vo6o0c) mentioned in the 
Poemandres tractate, composed as the word avo6oc is from ava (above) and 
066c (path), the two Greek words used here. 


the seeing of it is uniquely your own. What is being conveyed is that the eikon is 
of itself mystical - not an ordinary image or painting - and can impart to the 


person, who "with the eyes of their heart" views it, something unique, personal, 
numinous. 


lodestone. payvitic Ai8oc. Lodestone, and not a 'magnet' in the modern sense. 


"Ott Ev p6vw VEw® tO Ayabdv Eotw GAAAXOOL 5 OvSapod. 
That In The Theos Alone Is Nobility And Not Anywhere Else 


Tractate VI 


ooo 


Introduction 


The sixth tractate of the Corpus Hermeticum, concentrating as it does on to 
aya8ov in relation to theos and mortals, is - in respect of the milieu of ancient 
Greco-Roman culture - metaphysically interesting even though existing 
translations, given that they invariably translate T6 aya@ov as 'the good' and 
8e6c as 'god', impart "the sense of reading somewhat declamatory sermons 
about god/God and 'the good' familiar from over a thousand years of persons 
preaching about Christianity." [1] 


Since, for reasons explained elsewhere [1], I translate T0 (yaOov as 'the noble' - 
implying nobility, honour, as expressed for example by Seneca, summum bonum 
est quod honestum est; et quod magis admireris: unum bonum est, quod 
honestum est, cetera falsa et adulterina bona sunt [2] - and also transliterate 
8ed6c as theos, then what emerges from this tractate is something redolent of 
Greco-Roman mysticism and thus of how to aya8ov was understood by learned 
men such as Cicero: in terms of personal character [3] rather than as an 
impersonal moral abstraction leading as such an abstraction invariably does to 
dogmatic interpretations and thence to disputations and dissent and thence to 
the accusations of religious 'heresy’' that bedevilled Christian churches for 
centuries, redolent as such moral abstractions, such dogmatism and 
accusations, are of an ethos that is rather un-Hellenic. 


Such an understanding of to aya8ov is evident in a passage in section nine of 
the fourth tractate: 


TH LED PAP PAIVOPEVa TEpTEL, TA 6E A*PavT) SvotioOtEtv Tots. 
MavEepwtepa 5E EOTL TA KAKG, TO 5E KYABOVD AMADvEC TOC PaveEpoic. 


What is apparent can please us while what is concealed can cause doubt with what 
is bad often overt while the honourable is often concealed having as it has neither 
pattern nor guise. 


For what is expressed in that fourth tractate is that while what is bad is often 
outwardly obvious (as in the case of a rotten tree or a bad person) what is good, 
honourable, is often being concealed because it has no guise, no particular, 
discernable, pattern - no outward sign or appearance - becoming revealed only 
though noble, honourable, personal, deeds. 


In respect of tractate six, the choice of To wya8ov as 'the noble' (instead of the 
conventional 'the good') and kakoc as 'bad' (instead of the conventional 'evil') 
elevates the text from a type of pious sermon to a metaphysical 
weltanschauung, something especially evident at the beginning of section three: 


In mortals, the noble are arrayed to compare with the bad, for in this 
place those not especially bad are the noble given that in this place 
nobility has the smallest portion of the bad. 


ev 6€ TO AVOPWIW KATA OLYKPIOW TO KyaGOvV TOD KAKOD TETAKTAL TO 
yao ph Atav Kakov EvOdbe TO KyaBdv EOTL TO 6E EVOAHSE HyYaBv 
LLOplov Tod KaKOD TO EAGXIO TOV 


Also, while the language of this sixth tractate is on occasions somewhat 
convoluted and apparently contradictory - as for example in the description in 
section two of Kosmos having nobility (todtov Tov Tpdmov aya8dc 0 KOOLOC 
KAOG Kai AVTOC MdVTa Moet) and yet being not noble in other ways (év 6é toic 
GAAOIC MKOW OLK Hyabdc) what is expressed metaphysically differs somewhat 
from some other tractates, revealing just how diverse the pagan mystical 
traditions represented in the Corpus Hermeticum are. 


Despite the differences, most obvious when this tractate - with its rather 
negative portrayal of mortals and the insistence that beauty and nobility cannot 
be found in this world - is compared to the Poemandres tractate and the third 
(Iep6c Adyoc) tractate, what emerges is a hermetic weltanschauung and one 
that can best be summarized by the following lines from the last two sections: 


"[an] apprehension of theos [is] an apprehension of the beautiful and 
of the noble... [and] a quest for theos is a quest for the beautiful, and 
there is only one path there: an awareness of the numinous combined 
with knowledge [...] 


Yet those who do not apprehend, who do not follow the path of 
awareness of the numinous, have the effrontery to declare that 
mortals are beautiful and noble even though they have not observed, 
and have no semblance of, what the noble is." 


This goes some way toward resolving the apparently contradictory nature of the 
text, asserting as it does at the beginning that "the noble exists in no-thing: only 
in theos alone" and yet also asserting toward the end not only that "if you are 
able to apprehend theos you can apprehend the beautiful and the noble." This is 
the ethos of a contemplative pagan, and a cultured, mysticism that seems to 
have been much neglected. 


Notes 
[1] Myatt, David. Concerning aya@dc and vodc in the Corpus Hermeticum. 
[2] Ad Lucilium Epistulae Morales, LXXI, 4. 


[3] In De Finibus Bonorum et Malorum, Marcus Tullius Cicero, in criticizing 
Epicurus and others, presents his view of Summum Bonum: that honestum 
(honourable conduct) is its foundation and that it can be discerned by careful 
consideration (ratio) in conjunction with that knowing (scientia) of what is 
divine and what is mortal that has been described as wisdom (sapientia). 


aequam igitur pronuntiabit sententiam ratio adhibita primum divinarum 
humanarumque rerum scientia, quae potest appellari rite sapientia, deinde adiunctis 
virtutibus, quas ratio rerum omnium dominas, tu voluptatum satellites et ministras 
esse voluisti. (II, 37) 


He then writes that honestum does not depend on any personal benefit (omni 
utilitate) that may result or be expected but instead can be discerned by means 
of consensus among the whole community in combination with the example 
afforded by the honourable actions and motives of the finest of individuals. 


Honestum igitur id intellegimus, quod tale est, ut detracta omni utilitate sine ullis 
praemiis fructibusve per se ipsum possit iure laudari. quod quale sit, non tam 
definitione, qua sum usus, intellegi potest, quamquam aliquantum potest, quam 
communi omnium iudicio et optimi cuiusque studiis atque factis, qui permulta ob 
eam unam causam faciunt, quia decet, quia rectum, quia honestum est, etsi nullum 
consecuturum emolumentum vident. (II, 45f) 


In effect, Summum Bonum - what the Greeks termed T6 ~ya0o0v - depends on 
certain personal qualities such as a careful consideration of a matter; on a 
personal knowing of what is divine and what is mortal; on the example of 
personal noble deeds and motives, and on a communal consensus. 


There is therefore nothing morally abstract or dogmatic about Cicero's 
understanding of Summum Bonum which so well expresses, as does Seneca, the 


Greco-Roman view, with a perhaps more apt translation of the term Summum 
Bonum thus being "the highest nobility." 


Translation 


[1] Asclepius, the noble exists in no-thing: only in theos alone; indeed, theos is, 
of himself and always, what is noble. If so, then it can only be the quidditas of 
all changement and of geniture since nothing is deserted by it but has about 
itself a stability of vigour, neither excessive nor lacking, a replenishable 
provider, there at the origin of all things. When saying the provider to all-things 
is noble, that nobility always exists, an attribute of theos alone and of no one 
else. 


He is not in need of anything since for him to desire something would be bad. 
Nothing that has come into being is lost to him, for such loss would be vexing 
with vexation a division of badness. Nothing is superior to him so as to be an 
enemy, nor is there a partner who might harm him through him having a 
passionate desire. Nor any-thing so unheeding of him that he becomes enraged; 
nor anyone of better judgement to be jealous of. 


[2] Because none of those have being in his quidditas then only nobility is left, 
and since nothing of what is bad is in that quidditas then nothing of what is 
noble will be found in those other things, since, in all others be they big or 
small, those things exist, in each of them and also in that living being which is 
bigger and mightier than them all. For what is begotten is replete with 
physicality with breeding itself being physical. Yet where physicality is, nobility 
is not, and where nobility is there is no physicality just as when there is night 
there is no day. It is impracticable regarding breeding for nobility to be there 
for that is only of what is not begotten. 


But as substance has been assigned to partake of all being so it does of nobility 
which is how Kosmos has nobility because of the construction done regarding 
all things, even though not noble in other ways since there is physicality, and 
changement: the construction of the physical. 


[3] In mortals, the noble are arrayed to compare with the bad, for in this place 
those not especially bad are the noble given that in this place nobility has the 
smallest portion of the bad. But it is impractical in this place to refine the noble 
from the bad, for in this place the noble deteriorate and, deteriorating, become 


rotten and no longer noble. Thus the noble is of theos alone or rather it is theos 
who is the noble one. 


Thus it is, Asclepius, that among mortals they are noble in name only and not in 
the matter itself for that would be impracticable since the physical body cannot 
hold on to it, restrained on all sides as it is by badness, by toil, by grief, by 
desire, by rage, by dishonesty, and by unreasonable opinions; and, Asclepius, 
most ignoble of all, in this place each such thing is believed to be most noble 
even though unsurpassably bad. 


The mistake, the patron of all things rotten, is the absence in this place of 
nobility. 


[4] For myself, I am beholden to theos who has directed my perceiveration 
toward a knowing of nobility; that it is impracticable for it to be in this world 
replete as it is with badness just as it is with the nobility of theos or as theos is 
with nobility. 


For the eminence of the beautiful is around that quidditas so perhaps revealing 
that quiddity as certainly unmixed and most refined, and I venture to say, 
Asclepius, that the quidditas of theos - if he has quidditas - is the beautiful and 
yet the beautiful and the noble cannot be discerned in the things of the world 
for everything exposed to the eye are as tenuous depictions, and what is not 
exposed to it, particularly the beautiful and the noble <...> and since the eye is 
unable to perceive theos so it is with the beautiful and the noble. For they are 
intrinsically part of theos, of him alone, belonging to him, unseverable, most 
fair; loved by theos or by those who love theos. 


[5] If you are able to apprehend theos you can apprehend the beautiful and the 
noble, the exceptionally radiant, but a radiance surpassed by theos, and with 
that beauty unequalled with the noble defying imitation, as it is with theos. 
Such is the apprehension of theos, and thus is there an apprehension of the 
beautiful and of the noble, and since they are inseparable from theos they 
cannot be shared among other living beings. Thus a quest for theos is a quest 
for the beautiful, and there is only one path there: an awareness of the 
numinous combined with knowledge. 


[6] Yet those who do not apprehend, who do not follow the path of awareness of 
the numinous, have the effrontery to declare that mortals are beautiful and 
noble even though they have not observed, and have no semblance of, what the 
noble is. Believing that what is bad is noble, they are subsumed by every 
badness and, thus glutted with it, are fearful of being robbed of it so that they in 
whatever way fight to not only keep it but to increase it. 


Such are, Asclepius, for mortals the beautiful and the noble and from which we 
are unable to flee or despise. But what is most grievous to bear is that we are 
unable to live without them. 


ooo 


Commentary 


Title. 


"OTL Ev LOVW VE TO AYABOD EOTIV GAAAYOO1 6€ ODSap10d. That In The Theos 
Alone Is Nobility And Not Anywhere Else. 


The consensus is that the title is not original and was added by some scribe. 


1. 


The noble. to x«ya8ov. As mentioned in the Introduction, I translate aya86c not 
as some abstract (impersonal) and disputable 'good' but as, and according to 
context, nobility, noble, honourable. 


no-thing. In respect of €v ob6evi Eot1v I have here (and occasionally elsewhere) 
used 'no-thing' - "no entity of any kind" - instead of 'nothing' or 'naught' to 
emphasize the ontological nature of what is expressed. In addition, as often in 
the Corpus Hermeticum, what is transliterated here as 'theos' - and by others 
translated as 'god' - can be taken literally to refer to 'the theos'’, 'the deity’. 


...theos is, of himself and always, what is noble. The suggestion of the first 
sentence seems to be that 'the theos' is the origin of what is noble, and thus the 
origin of nobility, and that only through and because of theos can what is noble 
be presenced and recognized for what it is, and often recognized by those who 
are, or that which is, an eikon of theos. Hence why in tractate IV it is said that 
"the eikon will guide you,"; why in tractate XI that "Kosmos is the eikon of 
theos, Kosmos [the eikon] of Aion, the Sun [the eikon] of Aion, and the Sun [the 
eikon] of mortals," and why in the same tractate it is said that "there is nothing 
that cannot be an eikon of theos," and why in Poemandres 31 theos is said to 
“engender all physis as eikon." 


then it... Referring to "what is noble". 
quidditas. oboia. Here, a more appropriate translation of oboia - instead of 


‘essence’ or 'substance' - is quidditas, as in tractate XI:2: "it is as if the quidditas 
of theos is actuality, honour, the beautiful..." 


As I noted in my commentary on XI:2, 


Quidditas - post-classical Latin, from whence the English word 
quiddity - is more appropriate here, in respect of ovota, than essence, 
especially as 'essence' now has so many non-philosophical and modern 
connotations. Quidditas is thus a philosophical term which requires 
contextual interpretation. In respect of oboia, qv. Aristotle, 
Metaphysics, Book 5, 1015a: 


EK 61 TOV ecipnpevwv NH Upwth Pboic Kai Kuptwe AsyopEevnN Eotiv 
obvota f TOV EXOVTWY APY KivHoEws Ev adtoic H ADTA: N pap BAN THO 
TavTHC SEKTIKN Elva AEyeTtar Pbotc, Kal al peveoEtc Kal TO PVEDBAL 
TQ AMO TAVTNC ELVAL KIVNOELC. Kai N APYN Thc KiVHGEWC TOV MvVOEL 
OVTWDY AUTH EOTIV, EvLTIAPYOvVGG WC Ff Svvapet Ff EevteAcyeta. 


Given the foregoing, then principally - and to be exact - physis denotes the 
quidditas of beings having changement inherent within them; for substantia has 
been denoted by physis because it embodies this, as have the becoming that is a 
coming-into-being, and a burgeoning, because they are changements predicated on 
it. For physis is inherent changement either manifesting the potentiality of a being 
or as what a being, complete of itself, is. 


One interpretation of quidditas here is 'the being of that being/entity', with such 
quidditas often presenced in - and perceived via or as - physis. 


changement...geniture. KivnoEewc Kai yevéoewc. cf. tractate XI:2 and my note 
above regarding ovoia. As mentioned in my commentary on XI:2, "the unusual 
English word geniture expresses the meaning of yéveoic here: that which or 
those whom have their genesis (and their subsequent development) from or 
because of something else or because of someone else." 


nothing that has come into being. In respect of Tv 6vtwv ovbév, cf. Aristotle, 
Metaphysics, 191a27f: paow ovbte yiveo8at THv dvtTwv OvSEv OUTE POEiped#at, 
61a TO AVaYKaiov PEV Elva piyveoOal TO ylyvdpEvOD 7 EE OVTOC F EK PN OVTOC. 


lost. am6AAvL. qv. the title of tractate VIII, and my note regarding it. 


bad...badness. Kakoc, Kakiac. As with aya86c not some moral impersonal 
disputable abstraction - in this case 'evil' - but the personal sense of some-thing 
or someone being bad, rotten, ignoble. 


a partner who might harm him. Literally, "a partner to be harmed by." The exact 
nature of this partnership is not specified, although the following kai 61a todto 
avtod EepacOnoetai indicates a certain scenario. I have omitted the editorial 
emendation of obte KGAALOv - "nothing is as beautiful." 


2. 


nothing of what is bad. Reading kKak®v with the MSS and not the emendation 
GAAWD. 


physicality. Given the context - €v totic ka@' Ev Kai Ev AVTM TO COW TH MAvVTWDV 
peiCovi Kai S6uvatwtdtw - here 1400c, na0@v, maOnthc suggest a physicality, a 
physical actuality/occurrence, which the English word 'passion', with its often 
implicit anthropomorphism, does not quite express. 


The author, in these first two sections, is making a distinction between their 
hermetic concept of theos and other living beings, especially mortals; of theos 
as detached from all those things - such as physicality, jealousy, anger - which 
mortals are subject to and with theos as described here is thus not only very 
different from the vengeful, angry, Jehovah of the Old Testament but also quite 
similar to, if not in perhaps some manner based on, the Hellenic concept as 
mentioned by Aristotle: 


WOTE 1) TOD BEod EVEPYEIA, PAKAPLOTHTL biapEPOVOG, DewONTLKN av Ein: 
Kai TOV AVOpwrntvwv 6) H TAVTH OVYypEVEOTATH EvS6alpovIKWTATN. 
onpciov 6€ Kai TO pt) peETeXelv TA AoA CHa evbaipoviac. 
Nicomachean Ethics (Book X) 1178b.22 


Therefore the activity of theos, excelling others in bliss, is wordless-awareness 
[Sewpéw] and the nearest thing to that among mortals arises from good-fortune 
[eb6a1povia]. 


construction. cf. tractate II, 6 obv 8edc <TO> &yabdv, Kai TO KyaAdD 6 OE6c. 1) 62 
ETEPA IPOONYVOPIa EOTIv Tf TOD MATPOC, M&AW 614 TO MOINTLKOVD NAVTWDY. MATPOG 
yap to moteiv. (Thus theos is the noble and the noble is theos, although another 
title is that of father because the artifex of all being. For it is of a father to 
construct.) 


not noble in other ways. That is, while Kosmos - qv. tractate XI for what or who 
this Kosmos may be - has nobility by the act of construction, of forming 
substance into beings, because some of those beings possess physicality then 
Kosmos unlike theos is not completely noble. 


3. 


in this place. I incline toward the view that €v0d5e here does not refer, as some 
have conjectured, to "here below" (qv. Plato, Gorgias, 525b: 6ywe 6€ 61’ 
aAynbovwv Kai O6vvVOv yiyvetar avtoic f wHecata kai EvOabe Kai Ev Aibov) but 
rather just to "this place, here." 


refine. Ka8apoic. cf. Poemandres 10, and 22. As I noted in my commentary on 
Poemandres 22: 


Literally [kaO8apoic] means 'physically clean', often in the sense of 
being in a state of ritual purification: qv. the inscription on one of the 
ancient tablets (totenpasse) found in Thurii - Epyopai ex kabapav 
Ka8apa yOoviwv PaotAeia ("in arrivance, purified from the purified, 
mistress of the chthonic"). Since the English word 'pure' is unsuitable 
given its connotations - religious, sanctimonious, political, and 
otherwise - I have opted for the not altogether satisfactory ‘refined’. 


Here however, the choice of refine seems apposite, given the text: 
&60vaTOV Obv TO Kyabdv EvOdbe KAaPEVEW Tic KaKiac 
It is impractical in this place to refine the noble from the bad 


This makes perfect (and practical) sense, in contrast to the fairly recent, 
conventional, and somewhat moralistic translation of Copenhaver: "the good 
cannot be cleansed of vice here below." 


Interestingly, the Greek word kaO8apoic formed the basis for the relatively 
modern (c.1803) English term 'catharsis’. 


physical body. cf. Poemandres 24: €v Th avaAvoEl TOD OWHATOC TOD DAIKOD 
Tapasib6we avTO TO OMpa Eic HAAO{twO (the dissolution of the physical body 
allows that body to be transformed). 


restrained on all sides. navtd8Ev Eo@LypEvoOv. 


each such thing. This might well be a reference to "restrained on all sides as it 
is by badness" - to bad things in general - and not to the immediately preceding 
"toil, grief, desire, rage, dishonesty, and unreasonable opinion." 


the patron of all things rotten. I have omitted the very odd reference to 
"gluttony" - n yaotpipapyta - which follows To paAAOv avvTIEPRANTOV KAKOD, as 
in all probability it is a gloss. Nock, in his text, indicates a lacuna between the 
following yopnyoc and nh mAdvn. 


If the reference to gluttony is not omitted then a possible interpretation of the 
text would be: "Gluttony is the patron of all things rotten <...> the mistake in 
this place is the absence of nobility." 


4. 


or as theos is with nobility. In order to try and express in English something of 
the meaning of the Greek - and to avoid repeating "replete" (1Anpwyd), which 
repetition is not in the Greek text - I have slightly amended the word order. 
Nock indicates a lacuna between aya0ov tod 8eod and ai yap €Eoxai. The 


transition between "replete with" and "the beautiful" is certainly abrupt. 


For the eminence of the beautiful is around that quidditas. Although the Greek 
text here is rather obscure and various emendations have been proposed - none 
of which are entirely satisfactory - the general sense, of the beautiful 
surrounding or being near to the quidditas (ovoia) of theos, seems clear. 


tenuous depictions. The Greek words et6wAov and oKxiaypagia require careful 
consideration if one is not to read into the text philosophical meanings from 
other ancient authors which may not be relevant here, as might be the case in 
respect of ciS6waAov if one chose the word 'image'. In addition, if the English 
word chosen has other, perhaps more modern, associations then there may well 
be a ‘retrospective re-interpretation' of the text, reading into it a meaning or 
meanings which also might not be relevant, as might be the case in respect of 
el6wAov if one chose 'phantom' given what that word now often imputes. Hence 
I have chosen 'tenuous' and 'depiction' respectively. 


particularly the beautiful and the noble. Some text is missing in the MSS so that 
what follows ob6é TO KaAOV Kai TO Kya8ov unfortunately remains unknown. 


5. 


quest. The sense of Cntéw here is more than that of a simple 'inquiry' or an 
‘asking’. It is to 'seek after' something with an earnest purpose, as in Matthew 
2:13 where there is a desire by Herod to seek out and kill the infant Jesus: 


Avaywpnoavtwv 5& advta@pv idov ayyeAoc Kuptov MatveTtat Kat’ Ovap 
TQ Iwong Aéywv: eyepOeic napaAaPe TO Ma16tov Kai THY PNTEPA ADTOD 
Kai medye cic ATyvIITOv Kai to81 Ekel Ewe Av ElMwW GOL: PEAAEL yao 
‘Hpw6nc Cntetv To naihiov Tob AMOAEGAL ADTO. 


awareness of the numinous. As I noted in my commentary on Poemandres 22: 


As with ooiotc, evoeBéw is a difficult word to translate, given that 
most of the English alternatives - such as reverent, pious - have 
acquired, over centuries, particular religious meanings, often 
associated with Christianity or types of asceticism. The correct sense 
is 'aware of the numinous’, and thus imbued with that sense of duty, 
that sense of humility - or rather, an awareness of their human 
limitations - which makes them appreciate and respect the numinous 
in whatever form, way, or manner they appreciate, feel, intuit, 
apprehend, or understand, the numinous, be it in terms of the gods, 
the god, Moipai tpipop@oi pynpovec tT ‘Epivv_ec, God, or whatever. It 
is this awareness which inclines a person toward 'respectful deeds'. 


semblance. Here, 6vap suggests 'semblance' rather than 'dream'. 


ooo 


Appendix 


Concerning Personal Pronouns 


Regarding the interpretation of ancient texts - of translating an ancient 
language into English - there is the matter of personal pronouns with the 
convention being to default to the masculine singular (Man, his, he) even when 
the gender is not specified but only assumed, as in the matter of 8e6c in the 
sixth tractate where unlike some other tractates (such as Poemandres and 
tractate VIII) the term matnp does not occur. 


Thus, conventionally defaulting to the masculine singular in sections 12 and 13 
of tractate XI of the Corpus Hermeticum - based on the assumption that the MS 
reading apywv Kai nyépwo [1] and the title npd6popoc refer to a man - one 
translates as: 


He creates all things [...] If it is demonstrated that no one really exists 
without producing something how much more so for theos? If there is 
anything he has not created then - although it is not the custom to say 
this - he is incomplete, while if theos is complete and not otiose then 
he creates all things. [2] 


N&VTA OVV AaVTOC Molt [...] El pap am06é6erktat pnbév Svvapevov 
ElDAL, HOOW POAAODV O BEc; El yap Ti EOTW O pT Hoel, O ph VEpt¢ 
elmetv, HTEANC EOTIW: Et 5E NTE APydc EOTL, TEAELOC 6E, APA MAVTA 
TIOLEt. 


However, if one uses the plural - non-gender specific - "they" as a personal 
pronoun then one has: 


"They create all things [...] If it is demonstrated that no one really 
exists without producing something how much more so for theos? If 
there is anything they have not created then - although it is not the 
custom to say this - they are incomplete, while if theos is complete 
and not otiose then they create all things." 


Which somewhat changes the meaning and is perhaps confusing for some, 
although the non-literal alternatives of "the theos" or "the divinity" are rather 
cumbersome: 


"The divinity creates all things [...] If it is demonstrated that no one 
really exists without producing something how much more so for the 
divinity? If there is anything the divinity has not created then - 
although it is not the custom to say this - the divinity is incomplete, 
while if the divinity is complete and not otiose then the divinity 
creates all things." 


An alternative would be the neutral if even more cumbersome phrase "that 
Being": 


"That Being creates all things [...] If it is demonstrated that no one 
really exists without producing something how much more so for that 
Being? If there is anything that Being has not created then - although 
it is not the custom to say this - that Being is incomplete, while if that 
Being is complete and not otiose then that Being creates all things." 


As I noted in my commentary on the phrase avayvwpioac Eavtov in the 
Poemandres tractate of the Corpus Hermeticum, given that in that tractate 
theos is not only referred to using the ancient honorific natnp [3] but also 
described as appevdOnaAvc, as both male and female: 


"here, as often elsewhere, I have gone against convention 
(grammatical and otherwise) by, where possible, choosing neutral 
personal pronouns, thus avoiding sentences such as "And he who has 
self-knowledge..." This sometimes results in using third person plural 
pronouns - such as 'their' and ‘they’ - as if they were personal 
pronouns, or using constructs such as "the one of self-knowledge" or 
“whoever has self-knowledge". [2] 


While I have in my translation here of tractate six used the conventional default 
of the masculine singular pronoun it might be an interesting exercise for those 
interested to provide a version using, where appropriate, gender-neutral 
personal pronouns, which undoubtedly would result in an interpretation of the 
text quite different from other translations available, my own included. 


ooo 


[1] Nock - Corpus Hermeticum, Third Edition, 1972 - has the emendation 
GPYOVTOG Kai NyEepovoc. 


[2] Myatt, Corpus Hermeticum I, III, IV, VIII, XI. 2017. 
[3] cf. tod MaTPOC TOV Pwtwv (Epistle of James, I, 17), "the father of phaos". In 


respect of phaos, gv. Poemandres 4-6; tractate III, 1 (@@c a&yiov), and tractate 
XI, 7. 


‘Ou ov6évD Tv 6vtwv AnNdAAVTAL 
GAAG Tac pEetapoaAae anwaAciac kai PDavatove NMAQV@pPeEvOL AEyOvoiw 


That no beings are lost, 
despite mortals mistakenly claiming that such transformations are death and a loss. 


Tractate VIII 


ooo 


Introduction 


The eighth tractate of the Corpus Hermeticum, concise as it is, provides an 
interesting summary of some of the tenets of the Hermetic weltanschauung. As, 
for example, in the mention of a first being (the primary theos) and of a second 
being (a theos) who is an eikon (eikav) of the first, and which first being - theos 
- is the artisan of all beings; and as, for example, in the mention of mortals 
having a natural empathy (ovpmd@e1a) with this eikon, this second being, who is 
identified as kKOopoc, with kOopoc understood here, as in tractate XI, either as a 
personification, as a divinity, the theos - a deathless living being, C@ov 
a8avatov - who is the living cosmic order, or, as in the Poemandres tractate as 
simply referring in an impersonal manner to 'the cosmic order' itself. 


While most other translators have opted here, as in other tractates, to translate 
KOOLOC as cosmos (which English term suggests that the physical universe is 
meant) I incline toward the view that here - as in tractate XI - a divinity is 
meant, especially given how koowpoc is described: as "a second theos and a 
deathless living being," and as an eikon of the primary theos. 


There are certain parallels with tractate XI and in which tractate it is stated 
that "Kosmos is the eikon of theos, Kosmos that of Aion, the Sun that of Aion, 
and mortals that of the Sun. It is said that changement is death since the body 
disintegrates with life departing to the unperceptible," (section 15) and, in 
section 14, that "Life is the enosis of perceiverance and psyche, while death is 
not the loss of what was joined but the end of enosis." 


What therefore emerges from this, the eighth, tractate are two things: how we 
mortals are part of, and connected to, Kosmos and thence - since Kosmos is an 
eikon - to the first, the primary, theos, and how diverse the Hermetic 
weltanschauung is in respect of some details while nevertheless retaining an 


underlying ethos. 


Translation 


[1] It is regarding psyche and the corporeal that, my son, we now must speak: 
of why psyche is deathless and how its vigour assembles and separates the 
corporeal. For there is no death of what-is, only an apprehension grounded in 
the denotatum 'deathless'’, either through unavailing toil or, by discarding the 
important part, that what is called deathless is deathful. That is, for the deathful 
there is a loss. But nothing of the Kosmos is ever lost, for if Kosmos is a second 
theos and a deathless living being then it is not possible for any portion of such 
a deathless living being to be lost since all beings of Kosmos are part of Kosmos, 
as most certainly are mortals, the noetic living being. 


[2] In truth, the first is theos; the eternal, unborn. The second was engendered 
from, nurtured by, that being and rendered deathless and eikon of that being, as 
by an everlasting father, never-dying because deathless. 


For never-dying is unlike everlasting. For that one was not a bringing-into-being 
by another although if there was a bringing-into-being it was his own bringing- 
into-being since he is always a bringing-into-being. For the everlasting - because 
it is everlasting - is all that is, with the father everlasting because of himself 
while Kosmos became everlasting and deathless because of the father. 


[3] And the father endowed such substance as he gathered, extending it all to 
create something spherical, conferring upon it a particular quality, deathless 
and of substance everlasting. Having seeded such qualities and replete with 
semblances, the father enclosed them in the sphere as if in a cavern. His 
deliberation was to equip with each quality what would follow; to encompass 
with deathlessness everything corporeal so that substance would not by thelesis 
be separated from that bringing-together to thereby dissolve into its own 
disorder. 


For when, my son, substance was incorporeal it was disordered even though 
that was restricted to other smaller qualities, to the kind of increase and 
decrease that mortals name death. 


[4] For such disorder occurs with earthly-living beings, with celestial beings 
having one order allotted to them by the father from the beginning and 
maintained from disintegration by the periodicity of each of them, while the 
periodicity of earthly living beings is of a separation of their bringing together 


and of the indissoluble corporeal; that is, of the deathless. Thus there is the loss 
of those influencing impressions and not the destruction of what is embodied. 


[5] Now, as to the third living being, mortals, brought-into-being as eikon of 
Kosmos and who, because of the deliberations of the father and beyond the 

other living beings on Earth, have perceiveration and also empathy with the 
second theos and perception of the first. 


For of the one there is apprehension as of the corporeal, while of the other 
there is an influencing impression as of the incorporeal and as of a noble 
perceiverance. 


Then this life is not lost? 


Speak softly, my son, and apprehend who theos is, who Kosmos is, what a 
deathless living being is, what a dissoluble living being is, and apprehend also 
that Kosmos is of theos and within theos and that mortals are of Kosmos and 
within Kosmos and thus that theos is the origin of, encompasses, and 
constitutes, everything. 


ooo 


Commentary 


Title. 


lost. amOAAv pL. Lost, rather than 'destroyed' or 'perished'. They are not ‘lost' 
because beings - entities/things - once brought-into-being - are still emanations 
of Being, of theos, even if their presencing, their form, is changed, transformed, 
morphed, as happens for example with those mortals who, via the anados 
mentioned in the Poemandres tractate, go beyond the seven spheres to, and 
then beyond, the ogdoadic physis. 


1. 


corporeal. o@pa. Here, the context - qv. for example the following tav yap 
ovpaviwv TA OWPATAa ptav THEW Exel in section 4 and tob 6& Evvoiav AapPaver 
WC HOWLATOV Kai vod Tod ayaG8od in section 5 - suggests corporeal rather than 
a literal body. A subtle distinction, between "of the nature of matter" anda 
specific type of "physical body". Compare also the fourth tractate: wei 6vtoc Kai 


NGVTA MOUGAVTOC Kai EVOC POvoDv, TH 6€ abtod VeAfoet SHpLovpynoavtoc Ta 
OVTA: TODTO pap EOTL TO OMpa Eketvov, OLY AMTOV, OLHE OPATOV, OLVHSE PETPNTOD, 
ovbé S1aoTATOV, OVSE GAAW TIVi GDWPATI OPOLOD. 


vigour. €vepyeia. qv. Poemandres 14, tractate XI: 2, etcetera. 


assembles. obotaoic. cf. Euripides, Andromache, 1088: tod0’ bmontov nv ap’ 
éc 6€ OvoTaOEIC KUKAOUC T’ ExWPEL AOC OiKNTWP Veod. 


In Poemandres 10 it is mentioned how "the logos of theos bounded to the fine 
artisements of Physis and joined with the perceiveration of that artisan." Thus a 
theme shared by several tractates is how the various 'artisans' of theos - and 
theos - skillfully craft beings from Being, as in tractate IV, Chaldron or Monas: 


Ere161) Tov IdVTA KOOPOV ETIOiNGEV O SNLOVPYydcC OD XEpoiv GAAK 
AOyW WOTE OVTWC DIIOAGBAVE We TOD MAaPOVTOC KA El GVTOC Kat 
TIGVTA MOUMOAVTOC Kai EvdC POvoDv TH 6 avtod PEeAnoet 
SnyLovpynoavtoc Ta 6vTA 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos, you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


apprehension. vonpa. cf. Poemandres 3, "I seek to learn what is real, to 
apprehend the physis of beings." 


denotatum. For mpoonyopia. In this case, the denotatum - the naming - is the 
word 'deathless'. 


or by discarding the important part [...] what is called deathless is deathful. 
KATH OTENNOW TOD MpWtov yoappatoc AeyopEevoc Vavatoc avTti Tod KAdvaToOC. 
Literally, "by discarding the first letter it is called 9@4vatoc [deathful] instead of 
a8avatoc [deathless]. 


Regarding tod 1pwtov ypappatoc, what seems to be implied is that the mortal 
apprehension of 'deathless' does not include the most important - the correct - 
apprehension regarding death, which correct apprehension is explained by 
what follows. 


Kosmos. koowpoc. As at Poemandres 7, KOopoc carries with it the suggestion that 
the cosmos is an ordered structure. However, here I construe kéou0¢, as in 
tractate XI, as a divinity, the theos who is the living, deathless, cosmic order. 


the noetic living being. tO Aoy\KOv C@ov. The word Aoyikoc imputes the sense of 
both the faculty of speech and the faculty of thought, something well-expressed 
by Sophocles: p0éypla Kai AvELOEV OPOVHLA Kai HOTLVOPLOUC Opyac E616GEaTO 


Kai 6voavAwv 1aywv vMAtBpEla Kai 6VooLPRPa mEevyetv BEAN NAVTOMOPOC, 
(Antigone, 355f). 


2. 


artisan of all beings. In respect of artisan (6nplovpyov) cf. Poemandres 9, and 
tractate IV: 1. Regarding "of all beings", cf. Poemandres 31, 6 natip Tav 6Awv. 


eikon. eikwv, qv. Poemandres 21 and 31, and tractate XI:15. Thus the 
suggestion is that is this eikon represents - presences, manifests - theos, the 
artisan. 


never-dying...everlasting. In order to try and express the dissimilarity between 
aeiCwoc and aidioc I have translated the former as never-dying (a sense 
suggested by weiCwov we a8avatoc) and the latter as everlasting, a dissimilarity 
that is not immediately apparent from translations such as "the everliving is 
different from the eternal." 


That one. Referring to 'the first' who engendered Kosmos as eikon. 


not a bringing-into-being by another ... always a bringing-into-being. The text - 
with its repetition of €yéveto - is somewhat obscure, and various emendations 
have been proposed, none of which are entirely satisfactory. The sense seems to 
be of "that one" - the first - always having been, and is, and always will be, "a 
coming-into-being". 


3. 


such substance ... particular quality. The text is quite obscure and several 
emendations have been suggested, with Nock indicating that some text may be 
missing after t@ Eavtod, although bm' avtdév seems reasonable. Any translation 
- whatever emendation is accepted - is conjectural. 


The sphere may refer to Kosmos, cf. Poemandres 9, 


"Theos, the perceiveration, male-and-female, being Life and phaos, 
whose logos brought forth another perceiveration, an artisan, who - 
theos of Fire and pnuema - fashioned seven viziers to surround the 
perceptible cosmic order in spheres and whose administration is 
described as fate." 


The suggestion might thus be that these seven spheres are themselves enclosed 
within a sphere, which might explain Poemandres 13-14, "Having fully learned 
their essence, and having partaken of their physis, he was determined to burst 
out past the limit of those spheres [and] with full authority over the ordered 


cosmos of humans and of beings devoid of logos, he burst through the strength 
of the spheres to thus reveal to those of downward physis the beautiful image of 
theos." 


substance. bAn, qv. Poemandres 19, tractate III:1, tractate XI:3. 
create. Moléw, qv. tractate XI:5 


semblances. Does i6éa here equate with the concept of 'form' as described by 
Plato? The consensus is that it does, even though such an assumption imposes a 
specific philosophical meaning on the text and even though the cosmogonic 
context - of the living Kosmos as eikon, of Kosmos made deathless by the father, 
and of theos, the father, conferring upon the sphere a particular quality - does 
not seem to support such an abstract, definite, concept. Thus, to avoid imposing 
a very particular meaning on the text, and given that the hermeticism described 
in this and in the other tractates represent varied weltanschauungen (albeit 
having a similar underlying ethos) rather than one well-defined philosophy, I 
have translated not as 'forms' but as semblances. 


as if in a cavern. Does this refer to Plato's allegory of the cave, as so many seem 
to have assumed? Probably not, since - to give just one example - in the 
BiBAvoOnkn of Pseudo-Apollodorus - written around the same time as this 
tractate - €v &vtpw refers to a cave, or cavern, in which Maia, one of the seven 
Pleiades, gave birth to Hermes: Maia pév ovv n upeoButatn Ai ovveA8odoa Ev 
avtpw thc KvAAnvnc Eppnp tiktet. obtoc Ev onapydvoic Emi ToD AikvOV 
KEetpevoc. 


deliberation. qv. Poemandres 8. As with the preceding such substance ... 
particular quality, the text here is quite obscure, and any translation - whatever 
emendation is accepted - is conjectural. 


thelesis. 8EAnoic, qv. tractate IV:1. As noted in the commentary there, a 
transliteration to suggest something more metaphysical than a human type wish 
or desire. Such as that the physis - the being - of substance (WAN) might be such 
that without the intervention of theos it might naturally dissolve into 
disorderliness (atatia). 


4. 


one order allotted to them. That is, celestial beings - those resident in and of the 
heavens - have a particular order distinct from that of ordinary mortals, but 
which order mortals can, via an anados such as described in the Poemandres 
tractate, journey to, discover, and become a part of. 


the periodicity of earthly living beings is of a separation of their bringing 
together and of the indissoluble corporeal. While the periodicity of celestial 
beings is unchanging and is maintained from disintegration, the periodicity of 


mortals is varied and involves the cycle, the separation, of life and death and yet 
also involves the reality of death not being an end - since what is deathless, the 
indissoluble part of what is corporeal, cannot suffer from disintegration. 


influencing impressions. aio@njoeic. qv. Poemandres 22, and my commentary 
thereon, for what is meant is not simply ‘the [bodily] senses' nor what is 
perceptible to or perceived by the senses but rather those particular 
impressions, conveyed by the senses, which may influence a person in a 
particular way. 


what is embodied. The indissoluble part of what is apprehended as corporeal. 
5. 


perceiverance. vovc. Not 'mind', qv. Poemandres 2, tractate III:1, etcetera. As 
noted in my commentary on Poemandres 2: 


I incline toward the view that the sense of the word vovc here, as 
often in classical literature, is perceiverance; that is, a particular type 
of astute awareness, as of one's surroundings, of one's self, and as in 
understanding (‘reading’) a situation often in an instinctive way. Thus, 
what is not meant is some-thing termed 'mind' (or some faculty 
thereof), distinguished as this abstract 'thing' termed 'mind' has often 
been from another entity termed 'the body’. 


Perceiverance thus describes the ability to sense, to perceive, when 
something may be amiss; and hence also of the Greek word implying 
resolve, purpose, because one had decided on a particular course of 
action, or because one's awareness of a situation impels or directs one 
to a particular course of action. 


empathy. ovpmd0eia. 


perception. cf. Poemandres 18. An apprehension of the numinous, and thus of 
theos, of Kosmos as eikon, and so on. 


there is an influencing impression as of the incorporeal and of a noble 
perceiverance. This refers to 'the first’, to theos, the father; with the preceding 
“apprehension as of the corporeal" referring to 'the second’, that is, to Kosmos. 


Regarding a«ya86c as 'noble/nobility', qv. my commentary on Poemandres 22. 
and especially the commentary on mavepwtepa 6€ EOTL TA KAKA TO 5E KYABOD 
APAVEC TOic PavEpPoOic in tractate IV:9. 


Thus theos is apprehended - understood, felt - in the same, mystical, numinous, 
way not only as the incorporeal is, but also as inherently noble. 


Speak softly. eb@npnoov. qv tractate XI1:22. 


(Kosmos is ...) within theos. é€v t@ Oe. Literally, 'within the theos'. 


Novc mpoc ‘Eppnv 
From Perceiverance To Hermes 


Tractate XI 


The eleventh tractate of the Corpus Hermeticum is particularly interesting for 
two reasons. First, the cosmogony in which Aion, Kronos, and Sophia feature. 
Second, possible links to the Poemandres tractate, given - for example - the 
mention of a septenary system and the supposition that Perceiverance - vovc - 
who addresses Hermes Trismegistus may well be Poemandres himself. 


As with my translations of tractates I, III, and IV of the Corpus Hermeticum, I 
here transliterate certain Greek words, such as theos, in order to avoid what I 
have described as 'retrospective re-interpretation’. 


ooo 


Translation 


[1] Take account of this discourse, Hermes Trismegistus, remembering what is 
said for I shall not refrain from mentioning what occurs to me. 


Because there is much difference among the many who speak about theos and 
all other things, I have not uncovered the actuality. Therefore, my Lord, make it 
unambiguous for me, for you are the one I trust in this. 


[2] Hear then, my son, of theos and of everything: theos, Aion, Kronos, Kosmos, 
geniture. Theos brought Aion into being; Aion: Kosmos; Kosmos, Kronos; 
Kronos, geniture. It is as if the quidditas of theos is actuality, honour, the 
beautiful, good fortune, Sophia. Of Aion, identity; of Kosmos, arrangement; of 
Kronos, variation; of geniture, Life and Death. 


The vigour of theos is perceiveration and Psyche; but of Aion: continuance and 
exemption from death; of Kosmos, a cyclic return and renewal; of Kronos, 
growth and abatement; of geniture, capability. Aion, thus, is of theos; Kosmos of 
Aion; Kronos of Kosmos; and geniture of Kronos. 


[3] The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: Kosmos, which is 
not just a coming-into-being but always is, from Aion. Thus it cannot be 
destroyed since Aion is not destroyable nor will Kosmos cease to be since Aion 
surrounds it. 


But the Sophia of theos is what? 


The noble, the beautiful, good fortune, aréte, and Aion. From Aion to Kosmos: 
exemption from death, and continuance of substance. 


[4] For that geniture depends on Aion just as Aion does on theos. Geniture and 
Kronos - in the heavens and on Earth - are jumelle; in the heavens, unchanging 
and undecaying; yet on Earth, changeable and decayable. 


Theos is the psyche of Aion; Aion that of Kosmos; the heavens that of the Earth. 
Theos is presenced in perceiveration, with perceiveration presenced in psyche, 
and psyche in substance, with all of this through Aion, with the whole body, in 
which are all the bodies, replete with psyche with psyche replete with 
perceiveration and with theos. Above in the heavens the identity is unchanged 
while on Earth there is changement coming-into-being 


[5] Aion maintains this, through necessitas or through foreseeing or through 
physis, or through whatever other assumption we assume, for all this is the 
activity of theos. For the activity of theos is an unsurpassable crafting that no 
one can liken to anything mortal or divine. 


Therefore, Hermes, never presume that what is above or below is similar to 
theos since you will descend down from actuality. For nothing is similar to that 
which, as the one and only, has no similitude. Never presume that he would 
delegate his work to someone else, for who else is the cause of life, of 
exemption from death, of Changement? What else but create? 


Theos is not inactive for otherwise everything would be inactive; instead they 
are replete with theos, and there is nowhere in the cosmos nor anywhere else 
where there is inaction. Inactive is thus a vacant nomen in regard to a creator 
and what is brought into being. 


[6] For every being there is a coming-into-being, each one in balance with its 
place, with the creator in all that exists, not found in just some nor creating only 
some but everything. His craft is in what he creates so that their coming-into 


being is not independent of him but rather comes-into-being because of him. 


ooo 


Correctly consider and observe Kosmos as suggested by me and thus the beauty 
thereof, a body undecayable and nothing more eldern and yet always vigorous 
and fresh, even more now than before. 


[7] Observe also the septenary cosmos ordered in arrangement by Aion with its 
separate aeonic orbits. Everything replete with phaos but with no Fire 
anywhere. For fellowship, and the melding of opposites and the dissimilar, 
produced phaos 

shining forth in the activity of theos, progenitor of all that is honourable, archon 
and hegemon of the septenary cosmos. 


The Moon, prodomus of all of those, an instrument of Physis, of the changement 
of the substance below - with the Earth amid them all, a settled foundation of 
the beautiful Kosmos - and nourisher and nurturer of those on Earth. 


Consider also the numerous deathless, and just how many, as well as deathful 
lives there are. And amid both the deathless and the deathful, the travelling 
Moon. 


[8] All are replete with psyche, all in motion, some around the heavens with 
others around the Earth, with those on the right not toward to the left and those 
on the left not toward the right, not those above to below nor below to above. 
That all have come-into-being you do not, dear Hermes, have to learn from me, 
for they have bodies, psyche, motion, and to meld them into one is not possible 
without someone to bring them together. Such a one must exist and be, in every 
way, a unity. 


[9] For, given dissimilar objects, motion is different and diverse with one 
hastiness appointed to them all, and thus it is not possible for there to be two or 
more creators for if there are many then such an arrangement cannot be kept. 
For the result of many is strifeful emulation of the stronger, and if one of two 
was the creator of changeable mortal living beings they would covet creating 
deathless ones even as the creator of the deathless would deathful ones. 


If indeed there were two with one substance and the other psyche who would 
provide the creations? If both of them, which would have the larger part? 


[10] Consider that every living being, deathful and deathless, and whether 
devoid of logos, is formed of substance and psyche, for all living beings 
presence life while the non-living are substance only. Similarly, psyche of itself 
from its creator is the cause of the living while the cause of all life is the creator 
of deathless beings. 


What then of the living that die and the deathless ones? For why does the 
deathless one who creates deathless beings not create other living beings so? 


[11] It is evident someone is so creating and that he is One; for Psyche is one, 
Life is one, Substance is one. 


But who is it? 


Who could it be if not One, the theos? To whom if not to theos alone would it 
belong to presence life in living beings? 

Theos therefore is One, for having accepted the Kosmos is one, the Sun is one, 
the Moon is one, and divinity-presenced is one, could you maintain that theos is 
some other number? 


[12] He creates all beings, and how supreme it is for the theos to create life and 
psyche and the deathless and changement, with you doing so many things, for 
you see, hear, speak, smell, touch, walk, perceive, and breathe. Yet it is not 
someone else who is seeing and another who is hearing and another who is 
speaking and another who is touching and another who is hearing and another 
who is smelling and another who is walking and another who is perceiving and 
another who is breathing, but one being doing all such things. 


None of which are separate from theos. Just as you are not really living if you 
are otiose so would theos, if otiose - and it is not the custom to Say this - no 
longer be theos. 


[13] If it is demonstrated that no one really exists without producing something 
how much more so for theos? If there is anything he has not created then - 
although it is not the custom to say this - he is incomplete, while if theos is 
complete and not otiose then he creates all things. 


For a little longer, Hermes, give way to me and you will more readily apprehend 
that the work of theos is one: of everything brought-into-being; what is coming- 
into-being, what has come-into-being, and what will come-into-being. This, my 
friend, is Life; this is the beautiful, this is the noble; this is the theos. 


[14] If you maintain this should be apprehended in deeds, consider when you 
seek to procreate, for it not the same for him since there is no delight, no 
colleague. Instead, a working alone, and forever working for he is what he 
creates. If ever isolated from it, everything would - because of Necessitas - fall 
apart, with everything dying because there would be no Life. But if everything 
is alive, and Life is One, then theos is One. While if everything is alive, and Life 
is One, then theos is One. Also, if everything is alive both in the heavens and on 
Earth and Life is One for them all as brought-into-being by theos and theos is 
that, then all are brought-into-being by theos. 


Life is the enosis of perceiverance and psyche, while death is not the loss of 


what was joined but the end of enosis. 


[15] Kosmos is the eikon of theos, Kosmos that of Aion, the Sun that of Aion, and 
mortals that of the Sun. It is said that changement is death since the body 
disintegrates with life departing to the unperceptible. My dear Hermes, while I 
state there is changement in Kosmos because every day portions of it 
come-into-being in the unperceptible, it never disintegrates. These are the 
occurrences of the Kosmos, cyclicity and occultations; the cyclic a turning and 
occultation renewal. 


[16] The Kosmos is polymorphous and forms are not imposed on it but rather, 
within itself, it is such changement. Since the Kosmos is polymorphous who 
created it and who would that be? Whomsoever cannot be without-form and yet 
if polymorphous would be akin to Kosmos and if only one form would be lower 
than Kosmos. 


What therefore can be said without confusion given that there should be no 
confusion concerning apprehending theos? If there is a kind then it is a singular 
kind, incorporeal, and not subject to perception but revealed through the 
corporeal. 


[17] And do not wonder about an incorporeal kind since it is akin to words, 
mountains which appear in depictions to be rugged but which when examined 
are flat and smooth. So heed these words of mine bold as they are but honest, 
for as mortals cannot be separate from Life, theos cannot be separate from 
creating nobility since for theos this creating is Life and motion, the movement 
of everything and the giving of life. 


[18] Some of the matters spoken of require a certain apprehension, so consider 
what I say: everything is in the theos but not as if lying in a particular place - 
since the place is a body and also immovable and what is lain does not move - 
but an incorporeal representation apprehends what is lain otherwise. 


Thus apprehend what embraces everything and apprehend that the incorporeal 
has no boundary, that nothing is swifter, nothing as mighty, since the 
incorporeal is boundless, the swiftest, the mightiest. 


[19] And apprehend this about yourself and so urge your psyche to go to any 
land and, swifter than that urging, it will be there. Likewise, urge it to go to the 
Ocean and again it will be swiftly there without passing from place to place but 
as if already there. 


Urge it to go up into the heavens and it will be there without the need of any 
wings. Indeed, nothing will impede it: not the fire of the Sun nor Aether, nor the 
vortex, nor the bodies of the other stars, but - carving through them all - it will 
go as far as the furthest body. Should you desire to burst through The Entirety 
and observe what is beyond - if indeed there be anything beyond that ordered 


system - then it is possible for you. 


[20] Thus see how much might and swiftness you have. If you can do all those 
things then cannot theos? In such a manner you should consider theos as 
having all - Kosmos, The Entirety - as purposes within himself. For until you 
compare yourself with theos you cannot apprehend theos because what is 
similar can understand the similar. 


Extend yourself greatly, immeasurably; leap beyond every body, surpass Kronos, 
become Aion, and you can apprehend theos. Having supposed that for you there 
is nothing that is not possible, regard yourself as deathless, capable of 
apprehending everything: every craft, all learning, the nature of every living 
being. Become elevated above every elevation, deeper than every depth. Gather 
within yourself awareness of every creation; of Fire and Water; the Dry and the 
Moist; and jointly be at all places on land, at sea, in the heavens. Be not yet 
born; in the womb; young; old; having died; what is beyond death. 


And if you apprehend all that together - durations, places, occurrences, quality, 
quantity - you will be capable of apprehending theos. 


[21] But if you enclose your psyche in your body and lessen it, saying "I 
comprehend nothing; have no power; fear the sea; am unable to go up into the 
heavens; do not know who I was and cannot know what I will be," then what is 
there with you and also with the god? 


For, indulging the body and rotten, you are unable to apprehend the beautiful, 
the noble. To be completely rotten is to be unaware of the numinous, while 
having the ability to discover, to have volition, to have expectations, is the 
direct, the better - its own - way to nobility, and which you will encounter 
everywhere and which will everywhere be perceived whether you anticipate it 
or not: awake, asleep, at sea; whether journeying by night, by day, when 
speaking or when silent. For there is nothing that cannot be an eikon of theos. 


[22] Do you affirm that theos is unperceived? 


Speak softly. Who is more clearly revealed? He created everything such that in 
them you might discern him, for such is the nobility, such is the aréte, of the 
theos, that he is revealed in everything. For nothing is unperceivable, not even 
the incorporeal, with perceiveration evident through apprehension, theos 
through creation. 


So Trismegistus, let what has been revealed so far be apprehended by you, and 
if you consider other things in the same way you will not be deceived. 


Commentary 


Title. 


perceiverance. vovc. qv. my commentary on the term in Poemandres where I 
wrote: 


"The conventional interpretation [of vovc] is 'mind', as if in contrast to 
‘the body' and/or as if some fixed philosophical and abstract principle 
is meant or implied. 


This conventional interpretation is in my view incorrect, being another 
example of not only retrospective reinterpretation but of using a word 
which has acquired, over the past thousand years or more, certain 
meanings which detract from an understanding of the original text. 
Retrospective reinterpretation because the assumption is that what is 
being described is an axiomatic, reasoned, philosophy centred on 
ideations such as Thought, Mind, and Logos, rather than what it is: an 
attempt to describe, in fallible words, a personal intuition about our 
existence, our human nature, and which intuition is said to emanate 
from a supernatural being named Poemandres [...] 


I incline toward the view that the sense of the word vovc here, as 
often in classical literature, is perceiverance; that is, a particular type 
of astute awareness, as of one's surroundings, of one's self, and as in 
understanding (‘reading’) a situation often in an instinctive way. Thus, 
what is not meant is some-thing termed 'mind' (or some faculty 
thereof), distinguished as this abstract 'thing' termed 'mind' has often 
been from another entity termed ‘the body’. 


Perceiverance thus describes the ability to sense, to perceive, when 
something may be amiss; and hence also of the Greek word implying 
resolve, purpose, because one had decided on a particular course of 
action, or because one's awareness of a situation impels or directs one 
to a particular course of action." 


1. 


The first paragraph of this section is spoken by Perceiverance [Novc], the 
second by Hermes Trismegistus. 


theos. As with my translations of tractates I, III, and IV of the Corpus 


Hermeticum, I here transliterate 9e6c rather than translate as God (as most 
others do) which translation in my opinion imposes a particular and Christian 
interpretation on the text given two thousand years of Christian exegesis 
regarding both God and the Old and New Testaments. A suitable alternative to 
‘theos' might be 'the god', which emphasizes that the theos described in this 
tractate is, like Zeus in classical times, the pre-eminent divinity. Occasionally, 
when the text warrants it - for example t@ 9e@ and ei ph Etc O Vedc - I have used 
‘the theos' instead of theos. 


I have not uncovered the actuality. €yw TO HANVEc OLK EpaSov. I incline toward 
the view that the sense of «An@rc here is not some abstract (disputable) 'truth' 
but rather of the reality, the actuality, beyond the conflicting views, beyond 
appearance, and thus of uncovering - of learning - the reality of theos and other 
things. 


2. 


Aion. aiwv. A transliteration since the usual translation of 'eternity' imposes 
modern (cosmological and theological) meanings on the text, especially as aiwv 
can also imply a personification of a ‘divine being’, and ‘an age or era’ of long 
duration, or the lifespan of a mortal (as in Herodotus: mpiv teAeuTHoOavta KXAWC 
TOV AiWva MVO0wpal, Book 1, 32.5). In Aristotle, aiwv has specific meanings 
which the English term 'eternity' does not describe. For instance, in Tlept 
Ovpavod where he writes: ‘Ott pep OUD OUTE YEYOVED fe) TOC OVEAVOG ovT' 
EvbEXETAL pOapnvat, KaarEp TLVEG AoW QDTOv, HAA' EoTW Etc Kai aibi0c, 
APY LEV Kai TEAEVTHD OVK EXWDV TOD MAVTOC AiWvoc, Exwv 6E Kai MEPLEYwWDV EV 
ADT@ TOV AMELPOV YPOvov (Book 2, 1). 


Which is somewhat echoed in this tractate in respect of Kosmos which is not 
just a coming-into-being but always just is, from Aion (yevopevoc oblote Kai asi 
ylvopevoc v0 TOD ai@voc). 


Interestingly, Jung used the term to describe a particular archetype, one which 
provides "intimations of a kind of enantiodromian reversal of dominants" as he 
writes in his Aion: Researches Into The Phenomenology Of The Self. 


In addition, aiwv - as with the following ypdvoc - might well be a 
personification, or an esoteric/philosophical term or principle which requires 
interpretation, as might kdopoc (Kosmos). Since kéoyoc here does not 
necessarily imply what we now understand, via sciences such as astronomy, as 
the physical cosmos/universe it seems inappropriate to translate it as 'the 
cosmos’, especially given expressions such as ob6é aMOAEitat TL TOV EV TO 
KOOPW TOD KOOLIOV DIO TOD AiWMvoc EPTEPLEYOPEVOD. 


Kronos. ypovoc. For reasons I have explained many times in my writings (for 
instance in Appendix I), I do not translate ypdovoc as 'time', which translation 
seems to me to impose a particular modern meaning on the text given that for 


centuries the term 'time' has denoted a certain regularity (hours, minutes) 
measured by a mechanism such as a clock and given that the term 'duration' is 
usually more appropriate in relation to ancient Greek texts where the duration 
between, for example, the season of Summer and the season of Autumn was 
determined by the observations (the appearance in the night sky) of certain 
constellations and stars. 


geniture. yéveoic. The unusual English word geniture expresses the meaning of 
yéveoic here: that which or those whom have their genesis (and their 
subsequent development) from or because of something else or because of 
someone else. Alongside ypovoc, aiwv, and Kooyoc, here yéveoic could well be 
a personification. 


It is as if the quidditas of theos is [...] tod 5 Beob WonEp OVOta EOTI... Quidditas 
- post-classical Latin, from whence the English word quiddity - is more 
appropriate here, in respect of ovoia, than essence, especially as 'essence' now 
has so many non-philosophical and modern connotations. Quidditas is thus a 
philosophical term which requires contextual interpretation. In respect of 
ovoia, qv. Aristotle, Metaphysics, Book 5, 1015a: €x 6) tOv cipnpévwv Nn 1pwTth 
PvOIG Kai KvVpiw¢ AEyopEeDN EOTIvV TN OVOTA TN TOV EXOVTWY APYNV KIWNOEWC EV 
avtoic f AvTA: | yap BAN TO tadtHC SEKTLKN Eval AEyEeTat PbOIC, Kai at 
VEVEOELC KAI TO PVEDVAL TH AMO TAVTNC ElVAL KIDHOELC. Kai N APYXN Thc KivAGEwWC 
TOV PVOEL OVTWY AUTH EOTIV, EvvMaPYOVOG wc H Svvapet fh EvteAeyeta. [Given 
the foregoing, then principally - and to be exact - physis denotes the quidditas 
of beings having changement inherent within them; for substantia has been 
denoted by physis because it embodies this, as have the becoming that is a 
coming-into-being, and a burgeoning, because they are changements predicated 
on it. For physis is inherent changement either manifesting the potentiality of a 
being or as what a being, complete of itself, is.] 


In addition, I follow the MSS, which have to aya06v, TO KaAOD, fh Eevbaipovia. 


honour. «ya0oc. That is, the substance of theos - in mortals - is manifest in the 
brave, in nobility of character, in what being noble means. Regarding aya86c as 
honour rather than some abstract, disputable 'good', qv. my commentary (i) on 
Poemandres 22 and (ii) on Ta PEV yap PaivdpEva TéEprtet [...] pavepoic in section 
9 of Eppod mpdc Tat 0 Kpatijp h povac (tractate IV), and (iii) Appendix II and 
ITI. 


good fortune. evdaipovia. 

Sophia. oogia. A transliteration, because - just like aAnOrc - it is not necessarily 
here something abstract, something disputable, such as 'wisdom' or 'good 
judgement’. Just as with Aion and Kronos, it might be a personification or used 
here as an esoteric term which thus requires contextual interpretation. 


identity...arrangement. tavtotne...taéic. An alternative for 'identity' would be 


‘form' (but not necessarily in the sense used by Plato and Aristotle) for the 
meaning seems to be that Aion provides the form, the identity, of beings with 
Kosmos arranging these forms into a particular order. 


of Kronos, variation. See the note on Aristotle, Metaphysics, Book 5, 1015a, 
above. 


vigour. évépyeia. As at Poemandres 14, not 'energy' given that the word energy 
has too many modern connotations and thus distracts from the meaning here. 
See also the note on ‘activity’ in section 5 where ‘activity’ is a more 
perspicacious translation. 


cyclic return and renewal. (nOoKaTHOTAOIC Kai AVTAMOKATAOTaOLC. I take this 
expression as implying something metaphysical rather than astronomical; an 
astronomical meaning as described, for example, in the Greek fragments of a 
book on astrology by Dorotheus of Sidon (qv. Dorothei Sidonii carmen 
astrologicum. Interpretationem Arabicam in linguam Anglicam versam una cum 
Dorothei fragmentis et Graecis et Latinis, edited by Pingree, Teubner, Leipzig, 
1976). 


For there is a similar metaphysical theme in Poemandres 17 - péxpi mep1o60v 
téAouc (cyclic until its completion) - with apokatastasis becoming (possibly as 
an echo of Greek Stoicism) a part of early Christian exegesis as exemplified by 
Gregory of Nyssa who wrote avaotacic EoTIv f Eic TO APXaiov Tic PboEwC 
NUOv anoKataotao1c (De Anima et Resurrectione, 156C) where apokatastasis 
implies a return to, a resurrection of, the former state of being (physis) of 
mortals lost through 'original sin' and in respect of which returning baptism is a 
beginning. 


3. 


substance. bAn. qv. Poemandres 10. Given that the ancient Greek term does not 
exactly mean 'matter' in the modern sense (as in the science of Physics) it is 
better to find an alternative. Hence substance, the materia of 'things’ and living 
beings. Thus 'materia' would be another suitable translation here of bAn. 


The craft of theos: Aion. bvapic 6€ tod 8eod O aiwv. Aion as artisan who has, 
through theos, the power to not only craft Kosmos but also renew it, for Kosmos 
was/is not just a once occurring coming-into-being but is forever renewed: 
VEVOLIEVOC OVIOTE, Kai HEL plVOPEvOC DIO TOD AIWVO. 


On 5bvapic as implying an ‘artisan-creator' rather than just the 'power/strength' 
of a divinity, qv. the doxology in Poemandres 31. 


From Aion to Kosmos. The suggestion is that 'the cosmic order' - Kosmos - is the 
work of Aion who/which is the source of, provides, 'the exemption from death' 
and the continuance of materia/substantia, the cyclic return and renewal. 


4. 


jumelle. 5imAovc. As noted in my commentary on Poemandres 14, "The much 
underused and descriptive English word jumelle - from the Latin gemellus - 
describes some-thing made in, or composed of, two parts, and is therefore most 
suitable here, more so than common words such as ‘double’ or twofold." 


psyche. yvyn. Avoiding the usual translation of 'soul' which imposes various, 
disputable, religious and philosophical meanings (including modern ones) on 
the text. A useful summary of the use of wuyn from classical to Greco-Roman 
times is given in DeWitt Burton: Spirit, Soul, and Flesh: The Usage of IIvevdpua, 
Woyn, and Sapé in Greek Writings and Translated Works from the Earliest 
Period to 225 AD (University of Chicago Press, 1918). 


Theos is presenced in perceiveration... The term 'presenced' expresses the 
esoteric meaning of the text better than something such as "theos is in 
perceiveration", especially given what follows: a description of the layers of 
being, of the whole, complete, cosmic, Body having within it other bodies, other 
layers or types of being, such as Kronos. 


Within, it is filled; outside, it is enclosed ... a vast, fully-formed, life. The 
suggestion is that it - the cosmic Body - is enclosed, encircled, by psyche which 
fills the cosmos with Life. 


It is possible to understand this mystically as an allusion to the difference 
between what is esoteric and what is exoteric, with 'within' referring to an 
inner/esoteric perception and understanding, and ‘outer’ as referring to the 
exoteric. That is, the exoteric understanding is of something vast, fully-formed, 
complete, and living (uéya kai TéAElov CMov) while the inner understanding is 
of living beings who, "replete with psyche", are connected to theos through 
perceiveration. The exoteric perception is also described in the preceding 
“unchanging and undecaying" aspect of the heavens, with the esoteric referring 
to the "changeable and decayable" nature of living things on Earth. 


5. 


Necessitas. Although the Latin 'Necessitas' is a suitable alternative for the 
Greek, a transliteration (Ananke) is perhaps preferable (although less readable), 
because even if what is meant is not 'wyrd'- qv. Ava&yxnc, the primordial 
goddess of incumbency, of wyrd, of that which is beyond, and the origin of, what 
we often describe as our Fate as a mortal being [cf. Empedocles, Die Fragmente 
der Vorsokratiker, Diels-Kranz, 31, B115] - English terms such as 'necessity' and 
‘constraint’ are somewhat inadequate, vague, especially given what follows: cite 


MPOvOiay EtTE PLOW Kai et TL GAAO OLETAL F OINOETAT TIC. 
Thus the term requires contextual interpretation. 


physis. pboic. An important theme/principle in the Poemandres tractate and in 
Aristotle, and a term which suggests more than what the English terms Nature - 
and the 'nature' or 'character' of a thing or person - denote. In respect of 
Aristotle, qv. Metaphysics, Book 5, 1015a, quoted above in respect of my use of 
the term quidditas. 


What physis denotes is something ontological: a revealing, a manifestation, of 
not only the true nature of beings but also of the relationship between beings, 
and between beings and Being. 


activity. For evépyeia here since the term 'energy' is - given its modern and 
scientific connotations - inappropriate and misleading. 


crafting. See the note on 6bvapic 6 tod 8e0d O aiwv above. 


descend down. In respect of extteon), cf. Basil of Caesarea, Epistulae, PAvKepiw: 
ekliecon 6€ Kai TOD Oeod pETA THD PEAVY GOV Ki Tic OTOATC. 


changement. petaBoaAn. I have here chosen 'changement' in preference to 
‘change' since changement (coming into English use around 1584) is more 
specific than 'change’, suggesting variation, alteration, development, unfolding, 
transmutation. 


Inactive is thus a vacant nomen. apyia yap Ovopa KEvov EoTL. The unusual 
English word nomen - a direct borrowing from the Latin - is more appropriate 
than 'word' since nomen can mean a name and also a designation, for what is 
suggested is that in respect of someone who crafts, creates, things - theos - and 
what is created, brought-into-being, the designation and the name 'inactive' are 
not there. A suitable simile might be that of the second personal name (nomen) 
of a Roman citizen which designated their gens and, later, their status. Thus 
theos has no gens because theos is unique, and the status of theos cannot be 
compared to that of any other being because the status of theos is also unique. 


In respect of mo.éw, I prefer 'create' rather than the somewhat prosaic 'make'. 
6. 


I am inclined to agree with Scott - Hermetica, Volume I, Oxford, Clarendon 
Press, 1924, p.210 - that after the end of the first paragraph of section 6 [For 
every being there is a coming-into-being ... not independent of him but rather 
comes-into-being because of him] the tractate should be divided. Indeed, there 
might even have been a melding of two different tractates (or two different 
authors) given the contrast between the first and the second part. 


undecayable. axnpatoc. That is, a privation of knpaivw: decay, spoiled, perish. 
Undecayable is more apt here than 'undefiled' or 'pure’ especially as Thomas 
More, in 1534 in his A Treatise On The Passion, wrote of "the infinite perfection 
of their undecayable glory." 


eldern. For naAaidc. The Middle English forms of eldern include elldern and 
eldrin, and the etymology is ‘elder’ plus the suffix 'en'. In comparison to this 
rather evocative English word, alternatives such as ‘ancient’ seem somewhat 
prosaic. 


7. 


Observe also the septenary cosmos ... separate aeonic orbits. Nock - who as 

Copenhaver et al - renders aiwv as 'eternity' translates this passage as: Vois 
aussi la hiérache des sept cieux, formés en bon ordre suivant une disposition 
éternelle, remplissant, chacun par une différente, l'éternité. 


phaos. As in my Poemandres - and for reasons explained there - a transliteration 
of o@c, using the Homeric @cdoc. To translate simply as 'light' obscures the 
elemental nature of phaos. 


no fire anywhere. As in the Poemandres tractate (qv. sections 4, 5, et seq.) not 
'‘fire' in the literal sense but fire as an elemental principle. In the Poemandres 
tractate - which describes the origins of beings - Fire plays an important role, as 
at section 17, 


"those seven came into being in this way. Earth was muliebral, Water 
was lustful, and Fire maturing. From ther, the pnuema, and with 
Physis bringing forth human-shaped bodies. Of Life and phaos, the 
human came to be of psyche and perceiveration; from Life - psyche; 
from phaos - perceiveration; and with everything in the observable 
cosmic order cyclic until its completion." 


fellowship. The meaning of @iAia here is debatable, as usual renderings such as 
‘love' and ‘friendship’ seem somewhat inappropriate given the context. It is 
possible it refers to a principle such as the one suggested by Empedocles where 
it is the apparent opposite of veikxoc, qv. the mention of Empedocles by Isocrates 
(Antidosis, 15.268) - Epme6oxKAnc 6 TETTAPa, KAI VEeiKOC Kai MiAtav Ev adTOIC - 
and fragments such as 31, B35 and 31, B115 (Diels-Kranz: Die Fragmente der 
Vorsokratiker) with vetkoc implying 'disagreement' and @miAdtnc something akin 
to ‘fellowship’. 


The contrast between veikoc and @iAdtnc is also mentioned - interestingly in 
regard to the source of motion - by Aristotle in Metaphysics, Book 12, 1072a: 


‘EpmedoxaArc piAtav Kai To veikoc. 


archon and hegemon. I follow the MSS which have apywv kai Hyépwv. Since 
both apywv and nyépwv have been assimilated into the English language 
(apxywv c. 1755 and nyépwv c. 1829) and retain their original meaning it seemed 
unnecessary to translate them. 


prodromus. mpd5popoc. Another Greek word assimilated into the English 
language (c. 1602 and appearing in a translation of Ovid's Salmacis and 
Hermaphroditus) and which retains the meaning of the Greek here: a 
forerunner, a precursor; a moving ahead and in front of. 


the Earth amid them all. I incline toward the view that thv te yhv pEonv tod 
Tlavtoc does not mean that 'the Earth is at the centre of the universe' (or 
something similar) - since kéov0c is not directly mentioned - but rather that the 
Earth is in the midst of - among - all, the whole, (mavto6c) that exists. 


foundation. I take the sense of bnootd&OpNn here to be 'foundation' rather than 
implying some sort of 'sediment’, gross or otherwise. 


nurturer. T\Onvn. 


deathless, deathful. gv. Poemandres 14: O9vntoc pEv 61a TO OM@pa, KPdvVaTOC HE 
51a TOV OLO1W5N GVOPwIoODV. As there, I take the English words from Chapman's 
Hymn to Venus from the Homeric Hymns: "That with a deathless goddess lay a 
deathful man." 


travelling. bnootad0pn. The context suggests 'travelling', and 'going around or 
about' in a general sense, rather than 'circling' in some defined astronomical 
sense. 


8. 


all in motion. In a passage critical of Plato and in respect of motion, psyche and 
the heavens, Aristotle in his Metaphysics wrote: TO ADTO EXVTO KIVODD: DOTEPOV 
yap Kal GLA TO oLpavg fh woyn, wc pnotv. (Book 12, 1072a) 


in every way, a unity. cf. sections 10 and 11 of the Epyod mpoc Tat 6 Kpatip n 
povac tractate (IV) with their mention of povac. 


hastiness. taxutnc. To translate as either 'speed' or 'velocity' is to leave the text 
open to misinterpretation, since the concept of speed/velocity as a measure 
(precise or otherwise) of the time taken to travel a certain distance was 
unknown in the ancient world. 


10. 


devoid of logos. qv. Poemander 10. As there, “Aoyoc is simply 'without/devoid of 
or lacking in logos’. It does not necessarily here, or there, imply ‘irrational’ or 
‘unreasoning'. It might, for example, be referring to how logos is explained in 
texts such as Poemandres where distinctions are made between logoi, such as 
pneumal logos and phaomal logos. 


In addition, I follow the MSS which have only kai tod aAdyov. 


presence life. €ywvxoc. That is, are living; have life; embody, are animated by, 
life; and thus are not lifelessly cold. 


psyche of itself [...] the creator of deathless being. Although the Greek wording 
is somewhat convoluted the meaning is that while psyche is the "cause of the 
life" of beings which are animated with life, it is the creator of deathless life 
who is the cause of all life. 


What then of the living that die and the deathless ones? I follow the 
emendation of Tiedemann who has d0avatov in place of Ovntav. 


11. 


if not One, the theos. The phrase ei ph cic 6 9e6c occurs in Mark 10.18 and Luke 
18.19. I have translated literally in an attempt to preserve the meaning, lost if 
one translates as The One God. 


Theos therefore is One. I have omitted the following yeAo.dtatov - "most 
absurd" - as a gloss. In respect of 'One' here - cic - what is implied is not the 
numeral one but rather "not composed of separate parts", complete of itself, the 
opposite of 'many', and so on. That is, an undivided unity. 


divinity-presenced. 9e16tnc. This word imputes the sense of 'the divine (made) 
manifest’ or less literally 'divine-ness' whence the usual translation of ‘divinity’. 
I have opted for divinity-presenced to express something of its original meaning 
and its uncommonality. 


12. 


He creates all things. I have omitted the following €v M0AA@ yeAoloTaTov as an 
untranslatable gloss. 


otiose. Katapyéw. Since otiose implies more than being ‘idle' or 'unoccupied' it 
is apt, implying as it does "having no practical function; redundant; 
superfluous". 


13. 


no one really exists without producing... Following the emendations of Nock, 
who has o¢€ pndév no1odvta ph Svvapevov eivat. 


apprehend. voéw. To apprehend also in the sense of 'discover'. 


this is Life; this is the beautiful, this is the noble; this is the theos. éot1 6€ tobdto 
[...] Cwh, TovTO 6 EOTL TO KAAOD, TOTO 6E EOTL TO KYABDV, TODTO EOTID O BEdc. A 
succinct expression of the main theme of the tractate and of one of the main 
themes of the hermetic weltanschauung. 


14. 


enosis. €vwoic. A transliteration given that it is a mystical term with a 
particular meaning and describes something more than is denoted by the 
ordinary English word ‘union’. It was, for example used by Plotinus, by Maximus 
of Constantinople, and was part of the mystic philosophy attributed to Pseudo- 
Dionysius, The Areopagite - qv. Migne, Patrologiae Cursus Completus, Series 
Graeca. vol IV, 396A. 1857 - and denoted, for Plotinus, a desirable ascent 
(&vo60c) and a ‘merging with The One’, and for both the Areopagite and 
Maximus of Constantinople a self-less mystical experience of God. 


15. 


eikon. eikwv. Another mystical term requiring contextual interpretation, cf. 
Poemandres 31, regarding which I wrote in my commentary: "I have 
transliterated cikwv as here it does not only mean what the English words 
‘image’ or 'likeness' suggest or imply, but rather it is similar to what Maximus of 
Constantinople in his Mystagogia [Patrologiae Graeca, 91, c.0658] explains. 
Which is of we humans, and the cosmos, and Nature, and psyche, as eikons, 
although according to Maximus it is the Christian church itself (as manifest and 
embodied in Jesus of Nazareth and the Apostles and their successors and in 
scripture) which, being the eikon of God, enables we humans to recognize this, 
recognize God, be in communion with God, return to God, and thus find and 
fulfil the meaning of our being, our existence." 


My dear Hermes. Omitting the following 5e1016atpwv we akoveic as a gloss. 


occurrences. 1é0n. I interpret this not in some anthropomorphic way - as 
‘passions' - but metaphysically (as akin to n&@nya), and thus as occurrences, 
events, happenings, that here regularly occur to Kosmos and which change and 
renew it despite (or perhaps because of) the change it undergoes. cf. Aristotle, 
Metaphysics, Book 1, 982b: olov mepi te TOV Thc CEAnvNc NAaOHaATWwWV Kai TOV 
TIENt TOV NALOV KAI KOTPA Kai MEpl Thc Tob MAaVTOC pevéoewc. 


the cyclic a turning. The meaning here of otpo@n is problematic. Given the 
context, my suggestion is 'turning' in the sense of a change that is positive and 


possibility evolutionary, as 140n can lead to positive change, in humans, in 
Nature, and in things. 


16. 


polymorphous. ttavtopop@oc. As for the rest of the sentence, vis-a-vis 'form', 
there is no adequate, unambiguous, word to re-present pope@n given how, for 
example, the English term 'morph' has acquired various meanings irrelevant 
here and given that the English term 'form' has associations with Plato when 
used to translate i6éa. 


without-form. &jop~oc. 
kind. For i6éa. To avoid confusion with 'form' and because it is apposite here. 
17. 


incorporeal kind. In respect of cowpatoc, cf. the comment about Socrates and 
Plato in Placita Philosophorum by Pseudo-Plutarch: tov 8eov thv LAND TH 
i6éav. 0 6€ BEdc VOC EOTI TOD KOOPOD, DAN 5 TO DIOKEtPEVOV MIPWTOV YEvEGEL 
Kai M0opa, i6€a 6’ ovota KGOWPATOC EV Toic VOnAOL Kai Taic PavTACIaAIC TOD 
Oeod. (1.3) 


mountains which appear in depictions. I have chosen 'depictions' because 
depiction could refer to paintings on vases or to wall-paintings or to some other 
medium or art-form where mountains might be depicted, and it is not clear from 
the context which is meant. 


18. 


@wavtaoia. Not here simply 'appearance' in the ordinary sense of the term but a 
‘making visible’ such that it is apprehended by us in a particular way, as a 
re-presentation of what it actually is. Hence: "an incorporeal representation 
apprehends what is lain otherwise." 


19. 


urge your psyche to go to... The whole passage is interesting and evocative, 
with psyche here signifying 'spirit' as in "let your spirit wander to other places" 
and thus invoking something akin to what we now might describe as conscious 
imagination. 


go to any land. Following the MSS rather than the emendation Nock accepts 
which is cic Ivhikhv. There seems to me no justification for jarringly 
introducing India here. 


Ocean. Oxeavoc. That is, a sea beyond the Mediterranean, such as the Atlantic. 


Aether. cf. Poemandres 17, €k 6€ ai8époc To nvedya EAaBe, where I noted in my 
commentary: "It is best to transliterate ai®np - as ther - given that it, like 
Earth, Air, Fire, Water, and pnuema, is an elemental principle, or a type of (ora 
particular) being, or some-thing archetypal." 


nor the vortex. ovy 1 bivn. Presumably 5ivn here refers to the celestial 
movement of the planets and stars as observed from Earth. 


burst through. cf. Poemandres 14: avappnéac TO Kpatoc TMV KUKAWD, "burst 
through the strength of the spheres." 


The Entirety. Even though ‘universe’ is implied, I have refrained from using that 
English word given its modern astronomical and cosmological connotations, and 
have instead opted for a literal translation of 6Aoc. 


ordered system. kOopoc here as 'the ordered system' just described: the land, 
oceon, Sun, the heavens, the bodies of the stars. 


20. 
purposes. vonpata. 
21. 


enclose your psyche in your body. cf. section I of tractate VII where enclosing 
the psyche in the body is also mentioned. 


indulging the body and rotten. p\Aoowyiatoc here implies ‘indulging the body' 
rather than ‘loving the body' just as kak6éc implies 'rotten', 'base', rather than 
some abstract, disputable ‘evil' or (vide Nock) "le vice supréme." 


the numinous. to Oetov. In other words, 'the divine’. 

its own (way). Following the MSS which have i6ta, omitted by Nock. 

eikon. Tentatively reading ob6év yap Eo tw O ODK EiKWDV Oeiov, which is not 
altogether satisfactory. The MSS have eikév1. Nock emends to ob6év yap EoTtiv 
0 OUK éoT1v (there is nothing that it is not) which seems somewhat at odds with 
the preceding "to be completely rotten is..." and with theos/the numinous being 
evident, presenced, in 10 aya0ov, TO KaAOD, fh Eevbaipovia. 


Regarding eikon, qv. the note in the commentary on section 15. 


22. 


speak softy. edryunoov is a formulaic phrase (cf. Tractate XIII:8, ® téKvov, Kai 
EVENUNOOV Kai 61% TODTO OVD KATAMAVGEL TO EAEOC Eic NAC AMO Tod BEod) 
suggesting "speak softly" and with reverence. 


Ilepi vod Kovwwod npoc Tat 
To Thoth, Concerning Mutual Perceiveration 


Tractate XII 


ooo 


Introduction 


While the first few sentences of the twelfth tractate of the Corpus Hermeticum 
have some similarity to what Athanasius, Bishop of Alexandria, wrote in a 
polemic a century or two later [1], the rest of the twelfth tractate - with its 
mention of the Aya80c Aatywv (the Noble Daimon), with its echo of Heraclitus, 
with its mention that "some mortals are deities with their mortal nature close to 
divinity," and with its themes of ywoyn (psyche) and avayxkn (wyrd, 'necessity', 
‘fate') - is ineluctably part of Greco-Roman paganism, where by the term 
paganism I personally - following Cicero [3] - mean "an apprehension of the 
complete unity (a cosmic order, KOopoc, mundus) beyond the apparent parts of 
that unity, together with the perceiveration that we mortals - albeit a mere and 
fallible part of the unity - have been gifted with our existence so that we may 
perceive and understand this unity, and, having so perceived, may ourselves 
seek to be whole, and thus become as balanced (perfectus), as harmonious, as 
the unity itself." [3] Furthermore, this unity derives from ‘the theos', the primary 
divinity, who gifted we mortals with life, and is manifest in - presenced by - 
other divinities, by daimons [4], and by what we have come to describe as 
Nature, that is, as the natural world existing on Earth with its diversity of living 
beings. 


Furthermore, although, as with several other tractates, the name of Tat (Thoth) 
appears in the title, there is nothing in the text, or in the other texts of the 
Corpus, which points to native Egyptian influence; a lack of influence supported 


by the recent scholarly edition of the ancient Book of Thoth edited by Jasnow 
and Zauzich [5], and by the earlier work of A-J. Festugiere [6]. 


ooo 


[1] Epistula de Decretis Nycaenae Synodi, II, 3f, and IV, 22ff. 


[2] "Neque enim est quicquam aliud praeter mundum quoi nihil absit quodque 
undique aptum atque perfectum expletumque sit omnibus suis numeris et 
partibus [...] ipse autem homo ortus est ad mundum contemplandum et 
imitandum - nullo modo perfectus, sed est quaedam particula perfecti." M. 
Tullius Cicero, De Natura Deorum, Liber Secundus, xiii, xiv, 37 


[3] The quotation is from my 2014 essay Education And the Culture of Pathei- 
Mathos, and paraphrases what Cicero wrote in Book II (xiii and xiv) of his De 
Natura Deorum. 


As I noted in the aforementioned essay, 


"it is my considered opinion that the English term 'balanced' (a natural 
completeness, a natural equilibrium) is often a better translation of the classical 
Latin perfectus than the commonly accepted translation of 'perfect', given what the 
English word 'perfect' now imputes (as in, for example, 'cannot be improved upon’), 
and given the association of the word 'perfect' with Christian theology and exegesis 
(as, for example, in suggesting a moral perfection)." 


[4] A 5aipwv was considered to be a divinity who undertook to protect places 
‘sacred to the gods' or who - following the deliberations of a particular deity or 
of various deities - undertook to intercede in the lives of mortals by, for 
example, bringing them good fortune or misfortune. It was thus a tradition in 
ancient Greece and Rome to, at a meal, toast with wine the Aya80c Aatpwp in 
the hope that he would bring them good fortune. Similarly, the Romans 
especially would offer a toast to the Ayvwotoc @edc (the Unknown Theos) 
and/or to the Aypwotoc Aaipwv (the Unknown Daemon) in the hope of not 
offending a deity or daimon whose name they did not know. 


To translate 5aipwv as 'demon' - as some do - is misleading, and can lead to a 
retrospective reinterpretation of the text given what the English term 'demon' 
now imputes as a result of over a thousand years of Christianity. 


[5] Richard Jasnow & Karl-Theodore Zauzich, The Ancient Egyptian Book of 
Thoth: A Demotic Discourse on Knowledge and Pendant to the Classical 
Hermetica. Volume 1: Text. Harrassowitz, 2005. 


[6] A.J. Festugiere, La Révélation d'Hermés Trismégiste, 4 volumes. J. Gabalda, 
1944-1954 


Translation 


[1] Perceiveration, Thoth, is of the quidditas of theos, if there is a quidditas of 
theos, and if so then only theos completely understands what that quidditas is. 
Perceiveration is thus not separated from the quiddity of theos but rather 
expands forth, as does the light of the Sun, with this perceiveration, in mortals, 
theos so that some mortals are deities with their mortal nature close to divinity. 


For the noble daimon spoke of deities as deathless mortals and of mortals as 
deathful deities, while in living beings deprived of logos perceiverance is their 
physis. 


[2] Where psyche is, there also is perceiveration just as where Life is there also 
is psyche. But in living beings deprived of logos, psyche is Life empty of 
perceiverance while perceiveration is the patron of the psyche of mortals 
labouring for their nobility. For those deprived of logos it co-operates with the 
physis of each, while for mortals it works against that. 


Every psyche presenced in a body is naturally rotted by pleasure and pain for in 
that mixtion of a body the pleasure and the pain boil as profluvia into which the 
psyche is immersed. 


[3] Whatever psyches perceiveration governs it manifests its own resplendence, 
working as it does against their predispositions. Just as an honourable physician 
painfully uses cautery or a knife on a body seized by sickness so does 
perceiveration distress psyche, extracting from it that pleasure which is the 
genesis of all psyche's sickness. 


A serious sickness of psyche is neglect of the divine from whence 
prognostications and thence all rottenness and nothing noble. Yet 
perceiveration can work against this to secure nobility for psyche as the 
physician does for soundness of body. 


[4] But the psyche of mortals who do not have perceiveration as their guide 
suffer the same as living beings deprived of logos, for when there is 
co-operation with them and a letting-loose of yearnings they are dragged along 


by their cravings to be voided of logos, and - akin to living beings deprived of 
logos - they cannot stop their anger nor their emotive yearnings nor become 
disgusted by rottenness. 


For such yearnings and anger are overwhelmingly bad. And on those ones, the 
theos - avenger, confutant - will impose what custom demands. 


[5] Father, if that is so, then your previous discourse regarding Meiros seems at 
risk of being altered. For if it is indeed Meiros-decreed for someone to be 
unfaithful or desecrate what is sacred or be otherwise bad, then why is that 
person punished when they have been constrained by Meiros to do the deed? 


My son, all that is done is Meiros-decreed with nothing corporeal independent 
of that. For neither nobility nor rottenness are produced by accident. It is 
Meiros-decreed that they having done what is bad are afflicted which is why it 
was done: to be afflicted by what afflicts them. 


[6] But for now let the discourse not be about badness or Meiros; they are 
spoken about elsewhere. Instead, let us discourse about perceiveration; what it 
is able to do and how it varies. For mortals, it is a particular thing while for 
living beings deprived of logos it is something else. Also, in those other living 
beings it does not produce benefits. But because it can control the irritable, the 
covetous, it is not the same for everyone with it being appreciated that some of 
those persons are reasonable while others are unreasonable. 


All mortals are subjected to Meiros as well as to geniture and changement, 
which are the origin and the consummation of Meiros, 


[7] with all mortals afflicted by what is Meiros-decreed, although those gifted 
with sentience who - as mentioned - are governed by perceiveration are not 
afflicted in the same way as others. Because they are distanced from rottenness, 
they are not afflicted by the rotten. 


What, father, are you then saying? That the unfaithful one, that the killer, and all 
other such ones, are not bad? 


My son, the one gifted with sentience will, though not unfaithful, be afflicted as 
if they had been unfaithful just as, though not a killer, they will as if they had 
killed. It is not possible to avoid geniture nor the disposition of changement 
although the one of perceiveration can avoid rottenness. 


[8] I heard that from of old the noble daimon spoke of - and would that he had 
written it for that would have greatly benefited the race of mortals since he 
alone, my son, as first-born divinity beholding everything, certainly gave voice 
to divine logoi - but, whatever, I heard him to say that all that exists is one, 
particularly conceptible things. 


We have our being in potentiality, in activity, in Aion, whose perceiveration is 
noble as is his psyche, and with this as it is, there is nothing separable among 
what is conceptible. Thus perceiveration, Archon of everything and also the 
psyche of theos, can do whatever it desires. 


[9] Therefore you should understand, relating these words to your previous 
question when you asked about Meiros. For if, my son, you diligently eliminate 
disputatious argument you will discover that perceiveration - psyche of theos - 
does in truth rule over Meiros and Custom and everything else. There is nothing 
he is unable to do: not placing a mortal psyche over Meiros, nor, if negligent of 
what comes to pass, placing it under Meiros. And of what the noble daimon 
said, these were the most excellent about all this. 


How numinous, father; and how true, how beneficial. 


[10] And now, can you explain this to me. You said that perceiverance in living 
beings deprived of logos is in accordance with their physis and in consort with 
their cravings. Yet the cravings of living beings deprived of logos are, I assume, 
somatic, and if perceiveration co-operates with the cravings and if the cravings 
of those deprived of logos are somatic then is not perceiveration also somatic, in 
alliance with the somatic? 


Excellent, my son. A good question which I have to answer. 


[11] Everything incorporeal when corporified is somatical, although it is 
properly of the somatic. For all that changes is incorporeal with all that is 
changed corporeal. The incorporeal is changed by perceiverance, with 
changeability somatic. Both the changing and the changed are affected, with 
one leading, the other following. If released from the corporeal, there is release 
from the somatic. In particular, my son, there is nothing that is asomatic with 
everything somatic with the somatic being different from the somatical. For one 
is vigorous, the other non-active. The corporeal, in itself, is vigorous, either 
when changed or when not changing, and whichever it is, it is somatic, 
However, the incorporeal is always acted upon which is why it is somatical. 


But do not allow such denotata to vex you, for vigour and the somatic are the 
same, although there is nothing wrong in using the better-sounding denotatum. 


[12] Father, that was a clear answer that you gave. 


Take note, my son, of the two things that theos has favoured mortals with, over 
and above all other deathful living beings: perceiveration and logos, equal in 
value to deathlessness, and if they use those as required then there is no 
difference between them and the deathless. And when they depart from the 
corporeal they will be escorted by both to the assembly of the gods and the 
fortunate ones. 


[13] And yet, father, do other living beings not have language? 


No, my son, they have sounds, and language is quite different from sounds. 
Language is shared among all mortals while each kind of living being has its 
own sounds. 


And also, father, among mortals for each folk have a different language. 


Yes, my son, different but since mortal nature is One then language is also One, 
for when interpreted they are found to be the same whether in Egypt or in 
Persia or in Hellas. Thus it seems, my child, that you are unaware of the 
significance and the merit of language. 


That hallowed divinity, the noble daimon, spoke of psyche in corporeality, of 
perceiveration in psyche, of logos in perceiveration, of perceiveration in the 
theos, and of the theos as the father of those. 


[14] For logos is eikon of perceiveration, perceiveration that of theos, with 
corporeality that of outward form, and outward form that of psyche. The finest 
part of Substance is Air. Of Air, psyche. Of psyche, perceiveration. Of 
perceiveration, theos, with theos encompassing all things and within all things; 
with perceiveration encompassing psyche, psyche encompassing Air, and Air 
encompassing Substance. 


Necessitas, forseeing, and physis, are implements of Kosmos, and of the 
arrangement of Substance, and whatever is apprehended is essence with that 
essence of each their ipseity. Of the corpora that exist, each is a multiplicity, and 
since the ipseity of combined corpora is the changement of one corpus to 
another they always retain the imputrescence of ipseity. 


[15] Yet in other combined corpora there is for each of them an arithmos, for 
without arithmos it is not possible for such a bringing together, such a melding, 
such a dissolution, to come-into-being. Henads beget and grow arithmos and, on 
its dissolution, receive it into themselves. 


Substance is One, and the complete cosmic order - a mighty theos and eikon of 
and in unison with a mightier one - is, in maintaining the arrangements and the 
purpose of the father, replete with Life. And through the paternally given cyclic 
return of Aion there is nothing within it - in whole or in part - which is not alive. 


For nothing of the cosmic order that has come-into-being is - or is now or will be 
- necrotic since the father has determined that Life shall be there while it exists. 
And thus, because of Necessitas, it is divine. 


[16] Thus, how - my son - in that eikon of all things with its repletion of Life can 
there be necrosis? For necrosis is putritude and putritude is perishment. How 
then is it possible for any portion of what is not putrid be be putrid or for 


anything of theos to perish? 


Therefore, father, do not the living beings - who have their being there - not 
perish? 


Speak wisely, my son, and do not be led away by the denotata of being- 
becoming. For, my son, they do not perish but as combined corpora are 
dissolved with such a dissolving not death but the dissolution of the melding, 
and dissolved not so as to perish but for a new coming-into-being. For what is 
the vigour of Life if not change? 


What then, of Kosmos, does not change? Nothing, my child. 
[17] Does the Earth seem to you, father, to not change? 


No, my son. But she is alone in that there are many changes but also stasis. For 
would it not be illogical if the nourisher - she who brings-forth everything - 
never changed? It is not possible for she, the bringer-forth, to bring-forth 
without being changed. It is illogical for you to enquire if the fourth parsement 
is inactive, since an unchanging corpus is indicative of inactivity. 


[18] You should therefore understand that what exists of Kosmos is everywhere 
changing, either growing or declining, and that what is changing is living with 
all that lives not, because of Necessitas, the same. For Kosmos, in the entirety 
of its being, is not changeable even though its parts can be changeable, with 
nothing putrefiable or perishable, although such denotata can confuse we 
mortals. For geniture is not Life but rather alertness, nor is changement death 
but rather a forgetting. 


Since this is so, Substance, Life, Pneuma, Psyche, Perceiveration, are all 
deathless, with every living being some combination of them. 


[19] Because of perceiveration all living beings are deathless, and most certain 
of all is that mortals are, for they - receptive to theos - can interact with theos. 
For only with this living being does theos commune in nightful dreams and 
daylight auguration, forewarning what is possible through birds, through 
entrails, through the movements of air, and through trees of Oak. And thus do 
mortals profess to know what was past, what is now, what will be. 


[20] Observe, my son, that every other living being inhabits a certain part of the 
world; in water for those of the water, on dry land for those on land, and above 
the ground for those of the air. But mortals employ them all; land, water, air, 
fire. They observe the heavens, and touch it through their senses, and theos 
encompasses and is within all such things, for he is Change and Capability. 


Thus, my son, it is not difficult to apprehend theos. 


[21] If you are disposed to consider him, then perceive the arrangement of 
Kosmos and how that arrangement is well-ordered. Perceive Necessitas in what 
is apparent and the foreseeing in what has come-into-being and what is coming- 
into-being. Perceive Substance replete with Life, and the great, the influencive, 
theos together with all the noble and the beautiful divinities, daimons, and 
mortals. 


But those, father, are actuosities. 


Yet, my son, if they are only actuosities then by whom - other than theos - are 
they actuose? Or do you not know that just as aspects of the world are the 
heavens, the land, the Water, and the Air, then in the same way his aspects are 
deathlessness, blood, Necessitas, Foreseeing, Physis, Psyche, Perceiveration, 
and that the continuance of all these is what is called nobility? And that there is 
not anything that has come-into-being or which is coming-into-being that is or 
will be without theos? 


[22] He is within Substance, then, father? 


If, my son, Substance was separate from theos then where, to what place, would 
you assign it? To some heap that is not actuose? But if it is actuose, then by 
whom is it actuose? And we spoke of actuosities as aspects of theos. 


So who then brings life to living beings? Who deathlessness to the deathless? 
Who change to those changed? And if you say Substance or corpus or essence, 
then understand that they also are actuosities of theos, so that the 
substantiality is the actuosity of Substance, corporeality the actuosity of 
corpora, and essentiality the actuosity of essence. And this is theos, All That 
Exists. 


[23] For in all that exists there is no-thing that he is not. Therefore, neither size, 
nor location nor disposition, nor appearance, nor age, are about theos. For he is 
all that exists; encompassing everything and within everything. 


This, my son, is the Logos, to be respected and followed. And if there is one way 
to follow theos, it is not to be bad. 


ooo 


Commentary 


Title. 


IIlepi vod Koivod mpdc Tat. To Thoth, Concerning Mutual Perceiveration. 


1. 


perceiveration. As with my other translations of Corpus Hermeticum texts I 
translate vovc not as 'mind' but as perceiveration/perceiverance, qv. my 
commentary on Poemandres, 2. 


quidditas. oboia. Here, as with tractates VI and XI, 'essence' in respect of theos 
is not an entirely satisfactory translation given what the English term essence 
often now imputes. Quidditas is post-classical Latin, from whence the English 
word quiddity, and requires contextual interpretation. As in tractate VI, one 
interpretation of quidditas is ontological, as 'the being of that being/entity', with 
such quidditas often presenced in - and perceived by we mortals via or as - 
voc (physis). Which interpretation has the virtue of avoiding assumptions as 
to whether the author is here presenting something similar to the Stoic 
weltanschauung or to other ancient weltanschauungen. 


understands. In respect of oiSev as 'understand' rather than 'know' qv. 1 
Corinthians 14:16, eme167 Ti Aéyeic oDK o1bev: "since he does not understand 
what you say." Furthermore, in Plato, Meno, 80e 'understanding' and 
‘understand’ make more sense than the conventional 'knowing' and 'know': 


opac TODTOV WC EPLOTLKOD Aoyov Katayerc WC OUK apa EOTLW CytEitv 
avOpwornw ovte 6 ot6e oUTE O PN ol6e; OUTE pap aD 6 VE oi6ev Cntot 
oidev yap Kai ovbév Sei TH ye TOLOVTHW CNnthoEws OTE O pT OibEev OLE 
yap oi6ev Ott CythoEt. 


Do you realize what a contestable argument you introduce? That a 
mortal cannot inquire either about what he understands or about 
what he does not understand? That he cannot inquire about what he 
understands because he understands it with an inquiry thus not 
necessary; and that he cannot inquire about what he does not 
understand because he does not understand what he should inquire 
about. 


quiddity of theos. obo10THToc Tod Peob. Using the word quiddity here not as a 


synonym of quidditas but as a synonym of 'quidditativeness', where quidditative 
is "of or relating to the essential quidditas of some-thing", in this case theos. 


mortal nature. xvOpwndtne. I incline toward the view that the neutral term 
‘mortal nature’ is appropriate here, given what the English word 'humanity' now 
so often implies; a neutral term suggested not only by the scholia to the first 
verses of Orestes by Euripides: 


KQTAOKEVT MOLOVPEVOC O TOINTHC Tic ibtac MpotaoEewc THC 6Tt NAVTA 
MEPEl TA SEIVA TN AVOPWIOTNC, EMIPEPEL OTL KAI AVTOL OL PAKMPLOL KA 
OAB101 66Eavtec KVOPWIIOL OLK KYO1POL GLVEMOPHvV Kai MAaAGv 
yeyovaoiv: €& evoc 6€ tod TavtaAov Kai tobc HAAOVG TapasnAot. TOV 
TavtadAov 6€ kai ovK GAAOv Th DmOVEGEI MPOGEtANE 610 TO EE EKetvOv 
TOD pEvovuc Kai TOV OpEoTHD KaTayeo0at 


but also by De Sancta Trinitate Dialogus of Athanasius (Migne, Patrologize 
Greece, 28, 1115), with the first verse of the Orestes expressing what is meant 
and implied: 


OvK EoTIv OvbEv Bewov WH’ Eillety EMoc OVE 1GB80c OVE EvpPopa 
BEenAatoc, Nc obK av pat’ KxY80c avOpwHov ~votc. 


There is nothing that can be described, no suffering, and nothing sent 
by the gods, which is so terrifyingly strange that mortal nature cannot 
endure it. 


the noble daimon. Aya80c Aatywv. The daimon who can bring good fortune 
(health, wealth, happiness, honour) and other benefits to mortals and who thus 
is considered to be noble. As mentioned in the Introduction, a daimon is nota 
‘demon’. 


deathless...deathful. For these in respect of c®avatoc and O8vntoc qv. my 
commentary on Poemandres 14, tractate VIII:1, and tractate XI:7ff. 


The phrase spoken by the Aya®80c Aaipwv is similar to one attributed to 
Heraclitus: 


a8avator Ovytot, OBvyntoi aBavatoi, C@vtEc Tov EKetvWY BAVaATOD, TOV 
6€ Exeivwv Biov teOvewtec. (Fragment 62, Diels-Krantz) 


The deathless are deathful, the deathful deathless, with one living the 
other's dying with the other dying in that other's life. 


deprived of logos. &Aoyoc. As at Poemandres 10 and tractate XI:10, a literal 
translation suggested by the context which thus avoids rather awkward 
expressions such as "animals without reason" and "irrational animals", and 


which might also suggest not only various other meanings of logos such as 
"lacking (the faculty of) speech, lacking in sentience," but also that such living 
beings have not been gifted by theos with logos: 


TO ED Oot BAEMOV Kai akovov, Adyoc Kupiov, 0 6E vodc MatTHp VEdc. ov 
yap 6itotavtat am' GAANnAWDv: Evwoic yap TOUTWY EOTIV N Cwh 


Then know that within you - who hears and sees - is logos kyrios, 
although perceiveration is theos the father. They are not separated, 
one from the other, because their union is Life. (Poemandres 6) 


perceiverance is their physis. Reading 0 vovc n @voic. Here @voic implies their 
being - the type of being (the 'character') they have, and are - and thus means 
their quidditas, which quidditas is in contrast to that of theos, deities, and 
mortals. 


2. 


psyche. A transliteration, as in my translations of other tractates. It is possible 
to read the line as referring to personifications: "Where Psyche is, there also is 
Perceiveration just as where Life is there also is Psyche." Classically 
understood, psyche is the anima mundi, the power that animates - gives life to 
and which orders - the world. 


in living beings deprived of logos, psyche is Life. On first reading there seems to 
be a contradiction between what follows - h wuyt) Cw Eott Kevt tod vod, [in 
living beings deprived of logos] psyche is Life empty of perceiverance - and the 
preceding ev 5€ toic aAdyoic Cwrioicd vowbc fh MbOIC EOTiv, which states that "in 
living beings deprived of logos perceiverance is their physis." The sense of the 
Greek therefore seems to suggest that the perceiverance of living beings 
deprived of logos is a vacuous, empty, one: they perceive but it does not benefit 
them in the same manner as perceiverance benefits mortals because there is no 
understanding of, no rational apprehension of, what is perceived. 


mixtion. obv0etoc. Mixtion is more appropriate here in such a metaphysical text 
than either 'composite' or 'compound', meaning as mixtion does compounded, 
combined; the condition or state of being mixed, melded, or composed of 
various parts. 


profluvia. yooc. That is, the bodily 'humours', anciently named as blood, 
phlegm, choler (yoAépa), and bile. Since the English word 'humour' now often 
suggests an entirely different meaning, I have chosen profluvia - from the Latin 
profluvium - in order to try and convey something of the meaning of the Greek, 
qv. Coleridge: "The same deadly sweats - the same frightful Profluvium of 
burning Dregs, like melted Lead - with quantities of bloody mucus from the 
Coats of the Intestines." Collected Letters of Samuel Taylor Coleridge. Oxford: 
Clarendon Press. 1956. Volume II, 911: Letter dated 8th Jan. 


immersed. BamtiCw. Cf. tractate IV:3: kai EBantioavto tod vodc, "and were 
immersive with perceiveration." 


3. 
cautery or a knife. katwv fh tépvwv. Qv. Aeschylus, Agamemnon, 848-850, 


Otw 5€ Kai bei PAPUAKWDV TALWVIWD, 
NTOL KEQVTEC 1) TELOVTEC ELEPOVWC 
MEIPACOPECOR IN’ AMOOTPEWaI VOGOD 


Whomsoever needs a healing potion 
By a burning-out or a well-judged cutting-away 
I shall seek to defeat the sickness of that injury. 


neglect of the divine. «8e6tnNc. The usual translation, atheism, seems to me to 
impose a particular and rigid meaning on the text given the association the 
word atheism now has with Christianity and in modern philosophy. The phrase 
‘neglect of the divine’ expresses a more Hellenistic view, qv. the term 
a8epamevtoc and also Plutarch, who wrote: 


Ovxobv Kai nepi @v 6 Adyoc, f pEev KBEdTNC KPtoIc ODOG PAdAN Tod 
pnsév eivat pakaplov Kai ApOaptov eic and8e1av tiva SoKei TH 
amotia TOD Peiov MEpiMepeEiv, Kai TEAOC EOTIV ADTH TOD LN voptCew 
8eovc TO pn PoBeio8a1, De Superstitione, 165b 


Thus we return to our topic, neglect of the divine, which is the bad 
decision that nothing is hallowed or everlasting, which with its 
disbelief in the divine seems to lead to a type of apathy with the result 
that there is no fear of divinity since it does not exist. 


4. 


for when there is co-operation with them...voided of logos. The Greek here is 
somewhat obscure, although the meaning seems to be along the following lines: 
when perceiveration co-operates with a serious sickness such as neglect of the 
divine then yearnings, desires, are given free reign so that those mortals, 
haplessly carried away by their cravings, become just like animals, voided of 
what makes them human. 


what custom demands. In respect of voyidc the term 'law' - with all its modern 
and Old Testament associations (as in 'the law of God’) - is inappropriate since 
the Greek term implies what it is the customary thing to do. Hence, "what 
custom demands." 


5. 


Meiros. While peipopat here is conventionally understood as referring to 'fate', 
given the variety of meanings attributed to that term - a useful summary of 
classical usage is given in Book I, chapter XXVII of Placita Philosophorum 
attributed to the Pseudo-Plutarch - it seems apposite to suggest an alternative, 
especially as the text apparently does not provide a satisfactory answer to the 
question which Thoth goes on to ask: if 'fate' does compel someone to do 
something bad then why are they punished? 


The mention of avayxnc - 'Necessity', Ananke - in what follows (section 14: 
avayKn 6€ Kai N Mmpdvola Kai Th PLOIC SPyava EOTL TOD KOOPOV Kai THC TaEEWC 
thc VANnc) might indicate the Heraclitean sense of petpopai, as summarized by 
the Pseudo-Plutarch, 


"HpakAeltoc NdVTa KAO’ ElpappEevny, Thy 6’ adthy vuapxXelv Kai 
avayKnp. 


Yet the immediate context - EAcyyov 0 8edc EMEGTNOE TOV VOpLLOV - might seem to 
suggest 8E0@atov (divine decree), as for example in Sophocles: 


"el TL BEOMATOV ATPL yPNopOioLw ikvei9’ Wote 1pdc NAat6wv Oaveiv." 
Oedipus at Colonus, 969-970 


However, given that what follows - Eiwappévnc yap navta ta Epya [...] Kai 
Ywpic exetvnc ob6év EOTL THV OWLATIKWDV - I have chosen to use a 
transliteration, Meiros, based on the personification Moros in Hesiod's 
Theogony: 


vvé 6 EteKev oTvyEpOv te Mopov Kai Kipa péeaaivav Kai Odvatov, 
téke 6’ “Yrvov, ét1Kte 6€ PDAOV Ovetpwv (211-212) 


And Night gave birth to odious Moros, to darksome Kir and to Death, 
and also brought-into-being Hypnos and the folk of Dreams. 


While the transliteration Meiros has the undoubted advantage - as with logos, 
theos, physis, kai ta Aouad - of requiring contextual interpretation and thus 
avoiding whatever presumptions the reader might have in respect of the 
meaning of the English term ‘fate’, it has the disadvantage of not having, in 
English, an appropriate suffix such as, in respect of fate, -ed allowing as that 
does eipiaptoc to be translated by 'fated'. The only solution - somewhat awkward 
as it is - is to translate such a word by a term such as 'Meiros-decreed' (or 
Meiros-appointed) so that the phrase ei 6’ pa Tic OVTOC EipaPTOC HKElL YPOvOG 
(Plutarch, Alexander, 30.6) would approximate to "if indeed a Meiros appointed 
moment has now arrived." 


unfaithful. The sense of poiyebw is not stridently moralistic, as the English term 
adultery - with all its Old Testament associations - now often still denotes and 


has for centuries denoted with its implication of 'sin'. Rather, the sense is more 
anciently pagan: of marital unfaithfulness, of a personal (and thus 
dishonourable) betrayal, as in Aristotle, Rhetoric, 1374a, ovyyevéo8ai GAA’ ob 
poryedoat (not unfaithful in the matter of [sexual] intercourse). Similarly in 
Aristophanes: 


o 6’ aAovc ye poryoc 61a OE Tov MapatiAAetar. (Plutus, 170) 


it will be because of you if the unfaithful one is caught, and their head 
shaved. 


In addition, in origin the Anglo-Norman word adulterie - derived as it was from 
the Latin adulterium (adulteration, contaminating or debasing something) - 
simply meant marital unfaithfulness without the later religious associations 
such as voiced by Thomas More in his 1532 work The Confutacyon of Tyndales 
Answere: "wedlokke [...] whyche god hym selfe bothe blessed and commaunded 
in paradyse and whyche holy scrypture commendeth where it sayth that 
wedlokke is honorable where the bedde is vndefyled wyth auowtry." (ccliii) 


what is bad. Reading to kakov and not TO KaAOD. 
6. 


geniture and changement. yevéoei Kai petaBoAnt. In respect of geniture, qv. my 
commentary on tractate XI:2, that "the unusual English word geniture 
expresses the meaning of yéveoic here: that which or those whom have their 
genesis (and their subsequent development) from or because of something else 
or because of someone else." 


In respect of changement, as I noted in a comment on tractate XI:4, "I have here 
chosen 'changement’ in preference to 'change' since changement (coming into 
English use around 1584) is more specific than 'change’, suggesting variation, 
alteration, development, unfolding, transmutation." 


7. 


gifted with sentience. €AdAoyoc. The Greek term occurs in the Nicomachean 
Ethics of Aristotle where he discusses the views of Eudoxus: 


ev60Eoc pev obv THD NSovip taKyabov Wet’ civar 61a TO M&vO’ Op&v 
EMLEPEDA AVTHC Kai EAAOYa Kai GAoya (1172b.10) 


Eudoxus considered that delight was the beneficent since his 
perception was that all, sentient or not sentient, saught it. 


In a comment on this passage from Aristotle, Thomas Aquinas wrote: 


quod Eudoxus existimabat delectationem esse de genere bonorum, 


quia videbat quod omnia desiderant ipsam, tam rationalia scilicet 
homines, quam irrationalia, scilicet bruta animalia. (Sententia libri 
Ethicorum, Book X, 1. 2 n. 2) 


where the contrast, as in Aristotle, is between those gifted with sentience and 
those lacking sentience, but with Aquinas adding that the latter are 'dumb' 
animals (brutis animalibus), a difference between humans and animals that he 
considers in detail in his Summa Theologiae (Prima Secundae, Quaestiones 
6-17). 


killer. povebdc. To use the English word 'murderer' as a translation of the Greek 
carries with it relatively modern connotations that in my opinion are 
inappropriate, given that the word 'murder' can impute the sense of "the 
deliberate and unlawful killing of a human being" and "the action of killing or 
causing destruction of life, regarded as wicked and morally reprehensible 
irrespective of its legality." 


The classical sense is evident, for example, in Sophocles: 
ovéa OE PHU TavGpoc od Cryteic KUpeiv (Oedipus Tyrannus, 362) 
I said you are the killer and thus the man you seek 


KOVTADO’ ATOAAWDY OUT’ EKEivOVv NVUGED 
Move yevéo Oat MatTpdc OUTE Adiov 
tO belvov Ob*oBPETTO POC 1a16O6c Baveiv (Oedipus Tyrannus, 720-702) 


So, in those days, Apollo did not bring about, for him, 
That he slay the father who begot him - nor, for Laius, 
That horror which he feared - being killed by his son. 


Thus the choice is between two relatively neutral terms: killer, and slayer. 
Neither of which imputes the moralistic or legal sense of "unlawful killing" or of 
the act being "wicked and morally reprehensible." Instead, it is a statement of 
fact. 


the one gifted with sentience will, though not unfaithful, be afflicted... just as, 
though not a killer, they will as if they had killed. An interesting passage which 
might be taken to mean that those gifted with sentience - who presumably are 
also, as the tractate states, "governed/guided by their perceiveration" - have the 
ability because of such things to know, understand, to intuit, what killing and 
unfaithfulness mean and imply (especially in terms of affliction) as if they 
themselves had done such things. That is, they have empathy, and thus can 
avoid doing what is bad. 


disposition. See the note regarding moudtne in section 23 below. 


8. 


the noble daimon spoke of...would that he had written it. This seems to allude to 
an aural tradition, perhaps (qv. my introduction to tractate III) an Iepé6c Adyoc, 
which was never written down, with the suggestion that what is being 
recounted in this tractate is such a tradition. 


first-born divinity. ipwtdyovoc 8edc. While some assume that this refers to 
something Egyptian - for example, to the deity Khnum - I incline toward the 
view that it may be (i) a reference to an Orphic tradition, given that there is an 
Orphic poem which beings IIpwtdyovov KaAéw biovt pEyav aiPepoOmAayKToODV, or 
(ii) more probably a term still in general use in Hellenic culture given it that 
was, for example, an epithet of the goddess Persephone, and given that it 
occurs in the commentary on Plato's Timaeus by Proclus. 


divine logoi. Neiovc Adyouc. Cf. tobc Adyouc 616c0Kwv and oogiac Adyouc in 
Poemandres 29. There, the logoi are the various forms (or emanations) of the 
logos, and include the pneumal logos, the phaomal logos, and the logos kyrios. 


I [...] thus became a guide to those of my kind, informing them of the logoi - of the 
way and the means of rescue - and engendered in them the logoi of sapientia, with 
the celestial elixir to nurture them. (Poemandres 29) 


conceptible things. vonta owpata. That is, objects - things, materia, 'bodies' - 
which can be conceived of, which are conceptible, rather than having been 
physically seen, qv. the 'atoms' of Democritus: étefi 5& &ToWa Kai KEvdv. See 
also Sextus Empiricus: oi yap at6pouc Elmo6vTEC TF OpoLopEpEetac fF OyKouc F 
KOWOC VONTA OWPATA MAVTWY TOV OVTWY KATWPOWOAD If 6& 61élEGOv 
(Adversus Mathematicos, X, 252). 


We have our being in potentiality, in activity, in Aion. COpev 6€ vvapei Kai 
evepyetar Kai Ai@v1. In respect of Aion, qv. tractate XI:3, 


IInyt| Ev obv MavtTwv O VEdc, obota 6E O aiwv, DAN 5 6 KdopOC, 
Sbvaptc 6€ tod GVeod O aiwv, Epyov 6€ Tod aiWMvoc 0 KOO POC, pEevdpEvOC 
OVIIOTE, KAI Hel ylvdpEvoc DMO TOD ai@voc: 


The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: 
Kosmos, which is not just a coming-into-being but always is, from 
Aion. 


nothing separable. ob6év Sia0tatov. As noted in respect of 6\a0tatoc in the 
commentary on tractate IV:1, "what is not meant is 'dimension', given what the 
term 'dimension' now imputes scientifically and otherwise." 


Archon. Cf. the MS reading apywv Kai hyépwv (archon and hegemon) in 
tractate XI:7. Since &pywv has been assimilated into the English language and 


retained (c. 1755) its original meaning (ruler, governer, regent) it seems 
unnecessary to translate the term. 


perceiveration...whatever it desires. Cf Poemandres 12: 0 6 navtTwv MaTHp O 
Novbc Ov Cwr Kai wc... Perceiveration, as Life and phaos, father of all... 


9. 


Numinous. O0eioc. As at tractate IV:6 I have opted for the English word numinous 
- which dates from 1647, derived from the classical Latin numen - to express the 
meaning of Oioc here. 


10. 


somatic. 1490c. The English word somatic - from the Greek o@pa - means "of or 
relating to the body; physical, corporeal". As in tractate VI:2 the sense of m&0o0c 
here is one of physicality, as in being physically afflicted or affected such that a 
‘living being deprived of logos' cannot control or affect the affliction, in this 
instance their cravings. As such, the English word 'passion' is inappropriate 
here as a translation of 1d400c because it implies strong or deep feelings or 
emotions generally in human beings and thus is somewhat anthropomorphic, 
especially as a distinction is being made, as in sections 2 and 5, between 
mortals and those living beings, such as animals, who lack logos, which logos 
together with perceiveration, are - as mentioned in section 12 - the two most 
precious gifts theos has given to mortals: 611 6bo Tadta TH AVOpwWIwi O BEdc 
NAPA MAVTA TA OVHTA CHia EXAPIGATO TOV TE VODV KAI TOV AdYOV, GOTIPA TH 
abavaciat. 


in alliance with the somatic. Reading ovyypnuatiCwv with the MSS and not the 
emendation ovyxypwtiCwv. 


11. 


corporeal, incorporeal. o@pa, cowpatoc. To try and express at least something 
of the meaning of the Greek here - which is somewhat metaphysically obscure - 
I have occasionally resorted to obsolete forms of those two English terms, such 
as 'corporified' (from corporify) implying "having a material or a bodily form". 


In respect of the corporeal and the incorporeal, see tractates VIII and XI. In VIII 
one of the main themes is the corporeal: "It is regarding psyche and the 
corporeal that we now must speak..." In XI:22 it is stated that 


ovSeév yap HOPatov, OLSE TOV COWLATWY: VOC OPATAL EV THI VOEIDV, O 
Oedc Ev TH Moieiv 


nothing is unperceivable, not even the incorporeal, with 
perceiveration evident through apprehension, theos through creation. 


somatical. na8nta. The sense is of being affected by, or subject to, what is 
somatic. As what follows - kai Kkvpiwc abta& EoT1 140N - attempts to explain, and 
as is made clear later on in this section (61a@épet 6€ 1d90c MaBNTOv) somatical 
should not be confused with somatic. 


changes, changed. Given the context, the various senses of kivnoic here are 
change, not motion - moving, move - in the physical sense as at tractate XI1:8, 
TavtTa 6€ MANN woyc Kai NaVTA KIVODPEVA, TA PEV TlEpi TOD OVPADVOD, TA HE 
TIE THY ynp, all are replete with psyche, all in motion, some around the 
heavens with others around the Earth. 


vigour. evépyeia. Qv. Poemandres 14 and 15. The English terms energy and 
energize have too many modern, irrelevant, connotations, in respect of the 
science of physics and otherwise. 


12. 


perceiveration and logos. Omitting - with Patrizi - the following tov 5€ 
IIPOMOPLKOVAOYOD Exel as a gloss. 


deathlessness. In respect of this unusual English word, qv. Elizabeth Barrett 
Browning, The Soul's Travelling (IX), 


"And as they touch your soul, they borrow 
Both of its grandeur and its sorrow, 

That deathly odour with which the clay 
Leaves on its deathlessness alway." 


denotata, denotatum. npoonyopia here implies more than 'name'’. That is, a 
terminology; a specialized vocabulary, in this case one related to metaphysics 
(qv. TAADWPEVOC TH Mpoonyopiat tod yivopéevov in section 16). Hence the 
translations 'denotata' and denotatum (singular) to suggest this. 


13. 


And yet, do other livings not have language. ta yap GAAG CHa Adywt ob YPaTaL. 
While Adyoc here is generally taken to mean 'speech', given what follows with 
its mention of animals making 'sounds' and the exposition regarding the 
different languages spoken by mortals, the translation ‘language’ is more apt, as 
in being able to communicate, to say something specific the meaning of which 
can be explained and understood by diverse others. A usage of Adéyoc as for 
example in the following exchange between Oedipus and the Chorus: 


Oibinove: 


oic0’ obv & xpiCelc. 


Xopoc: 

olba. 

Oisimovc: 

pace 61 tt ENC. 

Xopoc: 

TOD EDAYT MiAOV INMOT’ Ev aAitia obv AMavei Adyw oOo’ ATIWOV PaAeiv. 
Oedipus: 

Do you know what it is that you so desire? 
Chorus: 

I do know. 

Oedipus: 

Then explain what you believe it to be. 


Chorus: 


When a comrade is under oath, you should never accuse him because of unproved 
rumours and brand him as being without honour. 


(Oedipus Tyrannus, wv. 653-657) 


folk. E8voc. Since the English term 'nation' now implies things which the Greek 
word does not - such as a modern political State - it is inappropriate here. A 
suitable alternative to folk would be 'people'. 


mortal nature, Qv. section 1. 


one. cic. It is probable that this refers to a metaphysical concept such as 
described in tractate XI:11, 


Kai OTL pEev EOT Tic O HOLMv TadTa SAOv: Sti 6 Kai Eic, 
PAVEPWTATODV: Kai pap pta yoyn Kat pita Cwr Kai pia BAN. tic 6€ 
ovtoc; tig 6€ av “AAO Ei pT Etc O VEdG; Tivl yap GAAWL Av Kai MpETIOL 
Cua ELWvoya Motetv, Ei pT POvwi TH Vedi; Eig ovv BEdc Kai TOV PEV 
KOOPLOV WHOAdynoac Kel Eival Kai TOV HAtov Eva Kai ThHv CEANvND ptav 
Kai Pe1votTHta ptav, ADTOV 6€ TOV DEdOV TdOTOD Eival BEAEIC 


It is evident someone is so creating and that he is One; for Psyche is one, Life is one, 
Substance is one. But who is it? Who could it be if not One, the theos? To whom if 


not to theos alone would it belong to presence life in living beings? Theos therefore 
is One, for having accepted the Kosmos is one, the Sun is one, the Moon is one, and 
divinity-presenced is one, could you maintain that theos is some other number? 


psyche in corporeality. The context is indicative of owpati here referring to 
corporeality in general; that is, the quality or state of being corporeal; bodily 
form or nature; materiality. 


14. 


eikon. €i\KWV, qv. my commentary on Poemandres 21 and 31, and also see 
tractate VIII:2 and tractate XI:15. 


outward form. i6éa. To translate here simply as 'form' (or idea) may give the 
impression that the 16éa of Plato may be meant with the text thus interpreted in 
accord with his philosophy and especially with what has been termed his 'theory 
of forms'. However, since the reference here is to corporeality in the context of 
perceiveration as cikwv of theos, a more metaphysical sense is suggested. 
Hence, my interpretation as 'outward form', which thus leaves open the 
question as to whether or not there is any correlation with 'the theory of forms’. 


substance. vAn. That is, the materia of 'things' and living beings. Qv. 
Poemandres 10 and tractate III:1. 


Air. anp. Air as a fundamental element, hence the capitalization as with the 
preceding Substance. 


necessitas. avaykn. In myth, Ananke was the ancient goddess of wyrd, thus 
having power over Meiros (‘fate') and of what is considered necessary for 
mortals (such as death), hence the translation of 'necessity'. As mentioned in my 
commentary on tractate XII:5, although the Latin 'Necessitas' is a suitable 
alternative for the Greek, a transliteration (Ananke) is perhaps preferable 
although less readable. 


Necessitas, forseeing, and physis, are implements of Kosmos. Qv. tractate XII:5 
where a similar expression occurs: 


ovvexet 6€ TODTOV O aiwv, eite 61' AVaYKND EitEe IPOvVOLAD ETE OVO 
Kai el Tl MAAO OLETAL f OiNOETAaAt TIC 


Aion maintains this through necessitas or through foreseeing or 
through physis, or through whatever other assumption we assume 


foreseeing. ipdvoia. Foreseeing includes such arts as prophecy. 
apprehended. Cf. Poemandres 3: vonoal Thy Tov Twv ~volv, to apprehend the 


physis of beings; that is to discern, discover, their being, their relation to other 
beings, and to Being. 


corpus, corpora. I have here used a Latin term for o@pa (corpus, plural 
corpora) in order to try to give some intimation of the meaning of the text (the 
Greek is somewhat obscure), and to avoid using the rather prosaic terms 'body' 
and 'bodies', and to thus suggest technical terms which expound and befit a 
metaphysical weltanschauung, implying as they do here ‘materia’ in general; 
the stuff, the material, that exists in the Universe, and how such corpora 
including mortals relate to theos. 


15. 


arithmos. I have detailed the reasons for transliterating ap.8p0c in my 
commentary on tractate IV:10. In essence, the translation 'number' does not 
express the metaphysical meaning here, qv. Aristotle Metaphysics, Book XIII, 
1080b.20 and 1083b.10 et seq. 


In addition, Proclus (in his 2toiyetwoic VeoAoyiKn, propositions 113f) wrote of 
api8po0c and evddec (henads) as essential parts of a cosmogony involving the 
gods, with Proclus equating évd5ec with those gods (op.cit., propositions 114 ff), 


El pap TOV Evabwv Sittdc O aprlOpoc, we Sé5elktal MpOTEpov, Kai at 
pév avtotedAeic ciow at 6 €AAGpweic am’ EKeivwv, TH 6€ Evi Kai 
TAYAOD OVYVEVTIC KAI Opo@uTeC oO Veioc APIOp6Cc, EvabEC Eioiv 
avtoTtEAEic oi Geot. (114) 


There is also an interesting passage in a fragment of the commentary on 
Aristotle by Andronicus of Rhodes where psyche is said to have been described 
as api0p0c: 


apl8pov yap EkaAOvVD ONO? ‘THY yoy OT1 pNnbSév Cov E— anAod 
OWLUATOC HAAK KATH TIVac Adyouc Kai aplOpobc KPAVEVTWY THD 
IPWTtwWv otoryeiwv. (Themistii in libros Aristotelis De anima 
paraphrasis, XXXII, 23) 


Regarding «p.8p0c in tractate IV:10, the relevant part is: 


LLOvaC OLGA OLD APY NavTA KPLOpOv EpMEpréyet, DMO pNnBSevoc 
ELMEPLEXYOPEDN, KAI MdvTa APLOPOV pevvar DIO NSEevoc yevvwpEevn 
ETEPOV HPLOLOD. 


The Monas, since it is the origin, enfolds every arithmos without itself 
being enfolded by any, begetting every arithmos but not begotten by 
any. 


henads. évdoec. A transliteration in common use since the concept of the evac - 
the Unity, often equated with povac - is metaphysical and has various 
interpretations in Plato, lamblichus, Proclus, and others. 


cosmic order. koopoc. Cf. Poemandres 7. 


a mighty theos. In respect of the term péyac 8eoc it is interesting to note that 
frescoes in a Minoan settlement in Akrotiri on the island of Santorini depict n 
peyaan Sea (the mighty goddess) among women holding bunches of flowers and 
a woman holding a net which, given the presence of birds in the fresco, is 
possibly for catching birds as gifts for the goddess. 


The term péyac 8edc also occurs in Acts 19:17 in reference to the Temple of 
Artemis - peyaAnc 8eac Aptépiboc tepov - with Artemis mentioned again in v.28, 
Meyaan fh Aptepiic Egeoiwv (Powerful is Artemis of the Ephesians). 


cyclic return. Qv. tractate XI:2, amoKaTHOTAOIC KAI AVTAMOKATAOTAOIC, cyclic 
return and renewal. 


while it exists. Referring to the 'cosmic order' and thus to Kosmos, eikon of a 
more mighty divinity. 


16. 


the denotata of being-becoming. Qv. the comment in section 11 regarding 
denotata and denotatum. 


17. 
nurturer. t1\0nvn. Cf. tractate XI:7, tpomov Kai TLONVHV, nourisher and nurturer. 


fourth parsement. TEtaptov pépoc. By a parsement - partiment, from the Latin 
partimentum - is meant the fundamental (the basic, elemental, primal) 
component or principle of 'things' as understood or as posited in Hellenic times. 
Here Earth is described as the fourth part, the other three being Air, Water, and 
Fire. Cf. Poemandres 8. 


18. 


alertness. aio®noic. Alertness as in being perceptively aware of one's 
surroundings. Cf. Poemandres 5. 


pnuema. tivebdpa. A transliteration for reasons explained in my commentary on 
the text of Poemandres 5. In sum, the usual translation of 'spirit' is too 
restrictive and has too many modern and Christian associations. The various 
senses of mvebdpa in classical times are summarized in DeWitt Burton, Spirit, 
Soul, and Flesh: The Usage of IIvebdpa, Woyn, and Sapé in Greek Writings and 
Translated Works from the Earliest Period to 225 AD (University of Chicago 
Press, 1918). 


19. 


Therefore all living beings [...] perceiveration. Reading 51% tov vodv and not 61' 
QvTOD. 


20. 


capability. bvayic. Not 'strength' or 'power' per se, but rather having the 
capacity, the capability, to do - to change, to craft, to bring-into-being - anything. 
Cf. 6bvayic 6€ tod Geod O aivdv in tractate XI: 3, 


IInyt| Ev Obv NavtTwv O VEdc, Obota 6E O aiwv, DAN 5 6 KdopOC, 
Sbvaptc 6€ tod Veod O aiwv, Epyov 6€ Tod aiWvoc 0 KOO POC, pevopEvOC 
OUNMOTE, KAI Hel plvOpEvoc DIO Tod aidvoc: 610 OvbE POaPHOETat NOTE 
aiwv pap cpPaptoc ovbE ATIOAEITAL TL TOV EV TH KOOLWI, TOD KOOPOV 
DIIO TOD AiMvoc EpIMEPLEYOPEVOD. 


The foundation of all being is theos; of their quidditas, Aion; of their 
substance, Kosmos. The craft of theos: Aion; the work of Aion: 
Kosmos, which is not just a coming-into-being but always is, from 
Aion. Thus it cannot be destroyed since Aion is not destroyable nor 
will Kosmos cease to be since Aion surrounds it. 


21. 


influencive. kivéw. That is, to affect things, to set things in motion, to cause 
change. 


actuosities. evépyeiat. The sense of the Greek here is of (often vigorous) activity 
or occurrences either natural or which result from the actions of divinities or 
daimons. To try and convey something of this, I have chosen the English term 
‘actuosities' rather than 'energies' which - given what the English term ‘energy’ 
now often imputes - does not in my view express the metaphysical meaning 
here. The English word actuosity derives from the classical Latin actuosus, with 
the adjective actuose occurring in a 1677 book by Theophilus Gale: " "Evepyeiv, 
as applied to God, notes his actuose, efficacious, and predeterminate concurse 
in and with althings." (The Court of The Gentiles. Part III, London, 1677). 


A more recent usage was by Ferrarin in chapter 8 - Aristotle's De anima and 
Hegel's philosophy of subjective spirit - of his book Hegel and Aristotle 
(Cambridge University Press, 2001) where he wrote: "Hegel appropriates and 
transforms the meaning of energeia to define spirit. Spirit is actuosity..." 


aspects. Reading pépn Eoti not péAn Eoti. 


blood. Reading Kai aipa with the MSS. In the metaphysical context of the 
tractate, blood as an ‘aspect of theos' makes sense. 


22. 


All That Exists. to nav. Literally, 'the all', but metaphysically implying ‘all that 
exists’, that is, the Universe. 


23. 


disposition. mo.dtnc. As in section 7, not signifying here 'quality' but rather 
‘disposition,’ qv. 1010c, what kind, nature, type, character. 


What is being enumerated - oUte péye8o0c obte TOM0C OUTE TOLOTHC OVTE OXTHA 
oUTEe xpOvoc - are not abstractions (such as 'time') but rather mortal-type 
attributes and appellations that are irrelevant in respect of theos. 


respected and followed. Given the metaphysical - not religious - tone and 
content of the tractate, I incline toward the view that mpooKbvel kai O9pnoKeve 
here does not imply a Christian-type reverence or worship or even being 
religious, but rather respect and following, as various Hellenic 
weltanschauungen or philosophies were respected and followed. 


Eppov tov Tplopeytotov mpoc Tov viov Tat 
ED OPEl AdyOC ATOKPVOC MEpt MAALYYEVEOTAC Kal O1yNC EMayyeAtac 


On A Mountain: 
Hermes Trismegistus To His Son Thoth, 
An Esoteric Discourse Concerning Palingenesis 
And The Requirement of Silence 


Tractate XIII 


000 


Translation 


[1] When, father, you in the Exoterica conversed about divinity your language 
was enigmatic and obscure. There was, from you, no disclosure; instead, you 
said no one can be rescued before the Palingenesis. Now, following our 
discussion as we were passing over the mountain I became your supplicant, 
inquiring into learning the discourse on Palingenesis since that, out of all of 
them, is the only one unknown to me, with you saying it would be imparted to 
me when I became separated from the world. 


Thus I prepared myself, distancing my ethos from the treachery in the world. 
Therefore - by explaining it either aloud or in secret - rectify my insufficiencies 
since you said you would impart Palingenesis to me. 


Trismegistus, I am unknowing of what source a mortal is begotten and from 
what sown. 


[2] My son, noetic sapientia is in silence, with the sowing the genuinely noble. 
Father, that is completely impenetrable. So, of whom dispersed? 
Of, my son, the desire of theos. 


Father, of what kind then the begotten? For I do not share in such a quidditas 
and such a perceiveration. 


Those begotten of theos are other than theos: young but entirely whole, mixion 
of all abilities. 


Father, you speak enigmatically to me, not in the language of a teacher to a 
pupil. 


My son, this emanation is not taught; rather, it is presenced by and when the 
theos desires. 


[3] Father, while you speak of what is impractical and forced, I on my part seek 
what is straightforward. Was I produced as a foreign son of the paternal 
emanation? Do not repine me, father: I am a rightful son. Relate - plainly - the 
way of palingenesis. 


My son, what is there to say? All that can be told is this: I saw an unshaped 
vista, brought-into-being through the generosity of theos, of me setting forth to 
a deathless body, and now I am not that before because engendered by 
perceiveration. 


This matter is not taught: not through that shaped part through which is seeing. 
Thus and for me there is no concern for the initial mixturous form. It is not as if 
Iam biochrome and have tactility and definity: I am a stranger to them. You, my 
son, now observe me with your eyes and directly see my physicality and 
perceptible form. And yet, my son, I am now not understandable with those 
eyes. 


[4] Father, you have stung the heart, causing no minor distraction, for I cannot 
now perceive myself. 


Would that you, my son, would - while not asleep - go beyond yourself as those 
who sleepfully dream. 


Inform me also of this: who is the essentiator of the Palingenesis? 

Through the desire of theos: The Mortal One, child of theos. 

[5] Father, what you have now presented has silenced me, with a forsaking of 
what was previously in my heart <...> since I perceive that your stature and 


your likeness are still the same. 


In that you have been deceived, for the form of the deathful alters every day: 
changed by the seasons, it grows then withers and so deceives. 


[6] What then - Trismegistus - is the actuality? 
My son: the imperturbable, the indistinguishable, the un-complexioned, the 
figureless, the steadfast, the unadorned, the revealed, the self-perceiving, the 


unwaveringly noble, the unmaterial. 


Father, Iam completely confused. Just when I considered you were engendering 
learning in me, the perceptibility of my apprehension was obstructed. 


Thus it is, my son. It ascends, as Fire does, and descends, as Earth does, and 


flows, as Water does, and is neumeos as is Air. But how can you apprehend 
through perception what is insubstantial, what is not flowing, what is 
unmixturous, what is undissolved; that which is only apprehensible through 
influence and actuosity, requiring someone able to apprehend that bringing- 
into-being within theos? 


[7] Father, am I then deficient? 


Not so, my son. Go within: and an arriving. Intend: and an engendering. Let 
physical perceptibility rest, and divinity will be brought-into-being. Refine 
yourself, away from the brutish Alastoras of Materies. 


Alastoras are within me, then, father? 
Not just a few, my son, but many and terrifying. 
I do not apprehend them, father. 


My son, one Vengeress is Unknowing; the second, Grief. The third, Unrestraint; 
the fourth, Lascivity. The fifth, Unfairness; the sixth, Coveter. The seventh, 
Deceit; the eighth, Envy. The ninth, Treachery; the tenth, Wroth. The eleventh, 
Temerity; the twelfth, Putridity. 


In number, these are twelve but below them are numerous others who, my son, 
compel the inner mortal - bodily incarcerated - to suffer because of 
perceptibility. But they absent themselves - although not all at once - from those 
to whom theos is generous, which is what the Way and Logos of Palingenesis 
consists of. 


[8] Henceforward, speak quietly, my son, and keep this secret. For thus may the 
generosity of theos toward us continue. 


Henceforward, my son, be pleased, having refinement through the creefts of 
theos to thus comprehend the Logos. 


My son, to us: arrivance of Knowledge of Theos. On arrival: Unknowing is 
banished. My son, to us: arrivance of Knowledge of Delightfulness: on arriving, 
Grief runs away to those who have the room. 


[9] The influence invoked following Delightfulness is Self-Restraint: a most 
pleasant influence. Let us, my son, readily welcome her: arriving, she 
immediately pushes Unrestraint aside. 


The fourth invoked is Perseverance who is influxious against Lascivity. Which 
Grade, my son, is the foundation of Ancestral Custom: observe how without any 
deliberation Unfairness was cast out. My son, we are vindicated since 
Unfairness has departed. 


The sixth influence invoked for us - against Coveter - is community. With that 
departed, the next invokation: Actualis, and thus - with Actualis presenced - 
does Deceit run away. Observe, my son, how with Actualis presenced and Envy 
absent, the noble has been returned. For, following Actualis, there is the noble, 
together with Life and Phaos. 


No more does the retribution of Skotos supervene, for, vanquished, they 
whirlingly rush away. 


[10] Thus, my son, you know the Way of Palingenesis. By the Dekad brought- 
into-being, geniture of apprehension was produced, banishing those twelve; and 
by this geniture we are of theos. 


Thus whomsoever because of that generosity obtains divine geniture, having 
gone beyond physical perceptibility, discovers that they consist of such, and are 
pleased. 


[11] With a quietude, father, engendered by theos, the seeing is not of the sight 
from the eyes but that through the noetic actuosity of the creeft. Iam in the 
Heavens; on Earth; in Water; in Air. I am in living beings, in plants; in the womb, 
before the womb, after the womb. Everywhere. 


But speak to me about how the retributions of Skotos - which are twelve in 
number - are pushed aside by ten influences. What is that Way, Trismegistus? 


[12] My son, this body which we have passed beyond is constituted from the 
circular Zodiac which is composed of beings, twelve in number and of the same 
physis, yet polymorphous in appearance so as to lead mortals astray. The 
difference between them, my son, becomes one when they act <...> Temerity 
united with Wroth, and indistinguishable. 


It is probably correct to say that all of them withdraw when pushed away by 
those ten influences: that is, by the Dekad. For, my son, the Dekad is an effector 
of psyche, with Life and Phaos a unity there where the arithmos of the Henad is 
brought forth from the pneuma. Thus it is reasonable that the Henad contains 
the Dekad and the Dekad the Henad. 


[13] Father, I observe All That Exists, and myself, in the perceiveration. 


My son, this is the Palingenesis: to no more present the body in three 
separations, through this disclosure regarding Palingenesis, which I have 
written about for you alone so as not to be rouners of all these things to the 
many but instead to whomsoever theos himself desires. 


[14] Inform me, father, if this body - constituted of such creefts - is liable to 
dissipation. 


Speak quietly and do not talk of deficiencies or you shall be in error with the 
eye of your perceiveration disrespectful. The perceptible body of physis is far 
away from the quidditas of geniture, for one is dissipative, the other is 
not-dissipative; one is deathful, the other deathless. 


Do you not know that you are engendered of theos, as a child of The One, as am 
1? 


[15] Father, my inclination is for the laudation of the song you said you heard 
from those influences when you reached the Ogdoad. 


Just as, my son, Poemandres divined about the Ogdoad. It is noble of you to 
hasten to leave that dwelling for you are now refined. Poemandres, the 
perceiveration of authority, did not impart to me anything other than what is 
written, understanding that I would apprehended the entirety; hearing what I 
was inclined to, observing the entirety, and entrusting me to presence the 
beautiful. Thus do all those influences within me chant. 


Father, I desire to hear them so that I might apprehend. 


[16] Be quiet my son: now hear that most fitting laudation, the song of 
Palingenesis which I had chosen not to openly divulge except to you at your 
completion and which is not taught but concealed through silence. 


Thus, my son, on your feet in a place open to the air look respectfully to the 
Southwind as Helios descends, as at the ascending and toward the Eastwind. 


Be quiet my son. 


Logos A. The Esoteric Song 


[17] Let every Physis of Kosmos favourably listen to this song. 

Gaia: be open, so that every defence against the Abyss is opened for me; 
Trees: do not incurvate; 

For I now will sing for the Master Artisan, 

For All That Exists, and for The One. 


Open: you Celestial Ones; and you, The Winds, be calm. 
Let the deathless clan of theos accept this, my logos. 
For I shall sing of the maker of everything; 

Of who established the Earth, 

Of who affixed the Heavens, 


Of who decreed that Oceanus should bring forth sweet water 
To where was inhabited and where was uninhabited 

To so sustain all mortals; 

Of who decreed that Fire should bring light 

To divinities and mortals for their every use. 


Let us all join in fond celebration of who is far beyond the Heavens: 
That artisan of every Physis. 


May the one who is the eye of perceiveration accept this fond celebration 
From my Arts. 


[18] Let those Arts within me sing for The One and for All That Exists 
As I desire all those Arts within me to blend, together. 


Numinous knowledge, from you a numinal understanding: 
Through you, a song of apprehended phaos, 

Delighted with delightful perceiverance. 

Join me, all you Arts, in song. 


You, mastery, sing; and you, respectful of custom, 
Through me sing of such respect. 

Sing, my companions, for All That Exists: 
Honesty, through me, sing of being honest, 

The noble, sing of nobility. 


Phaos and Life: fond celebration spreads from us to you. 


My gratitude, father: actuosity of those my Arts. 
My gratitude, theos: Artisan of my actuosities; 
Through me, the Logos is sung for you. 
Through me, may Kosmos accept 

Such respectful wordful offerings as this. 


[19] Such is what the Arts within me loudly call out. They sing of All That Exists; 
they accomplish your desire. From you: deliberations; then to you, from All That 
Exists. 


Accept from Kosmos - the Kosmos within us - respectful wordful offerings. Life, 
recure! Phaos, reveal! Theos, spiritus! For - Breath-Giver, Artisan - it is your 
Logos that Perceiveration guides. 


[20] You are theos. Your mortal loudly calls out: through Fire, through Air, 
through Earth, through Water, through Pneuma, through your created beings. 


To me, from your Aion, a laudation. And, through your deliberations, I 
discovered the repose that I seek. Because of your desire, I perceived. 


[21] Father, I also have assigned the laudation you spoke of to my Kosmos. 
My son, speak of "in the apprehended." 


In the apprehended I am able to do, father. For me, through your song and your 
laudation, a more numinal perceiveration. And yet, there is a desire for me to 
convey from my own heart a laudation to theos. 


My son, do not be incautious. 


Father, what I behold in the perceiverance, I say. It is to theos, to you - 
essentiator of engenderment - that I, Thoth, convey wordful offerings. Theos, 
you the Father; you the Kyrios, you the Perceiveration, accept the respectful 
wordful offerings you desire. For, by your deliberations, all is accomplished. 


My son, you convey an agreeable offering to theos, father of all. But you should 
add "through the Logos." 


[22] My thanks to you, father, for your advice regarding the invokation. 


My son, I am glad that the actuality has borne good fruit, the unrottable 
produce. Having learned of this from me, profess silence my son about this 
wonder, revealing to no one the tradition of the Palingenesis, for otherwise we 
will be regarded as rouners. Each of us has had a sufficiency of interest: I in 
speaking, you in listening. Through noesis you have obtained knowledge about 
yourself and our father 


ooo 


Commentary 


Title. 


Eppov tov tpiopeytotov mpoc tov vidv Tat ev Opel AGyoc ANGKPULE@OC MEpi MaALyyEevediac KaL 
ounce eayyeaAtac. On A Mountain: Hermes Trismegistus To His Son Thoth, An Esoteric 
Discourse Concerning Palingenesis And The Requirement of Silence. 


Thoth. As in other tractates I translate Tat by Thoth, avoiding the conventional 
Tat which, in English, has a colloquial meaning inappropriate here. As to which 
‘Thoth' is meant, the consensus is that in this and some other tractates it refers 
to the son (possibly biologically or more probably metaphorically) of Hermes 


Trismegistus who himself was named by the Greeks as Thoth, with the Tat of 
some other tractates being a scribal corruption of the name Thoth. 


Esoteric Discourse. Adyoc anmdKpvg@oc. While 'esoteric' is an apt translation in 
regard to amoxpvu@oc, 'discourse' is not entirely satisfactory in respect of Adyoc 
since it could be here interpreted to mean ‘disclosure’ or 'explanation’'. 
However, given what follows in section 1 - mv@0pEvov TOV THC MAALpyEvEeotac 
Adyov p1a8etv...1apa6166vai po - 'discourse' seems appropriate. 


Palingenesis. Rather than ascribe a particular meaning to maAlyyeveota - such 
as 'rebirth' or 'regeneration' - I have chosen the English word palingenesis 
(from the Latin palingenesia) with that term explained by what follows in this 
particular discourse, qv. vv. 12 and 13. 


Requirement. The sense of €mayyeAia here, given what is discussed in this 
tractate, is 'requirement' rather than the strident 'command' or what is implied 
by the rather vague word ‘promise’. 


1. 


Father. The Greek w mtep - literally 'my father' - is a polite form of address, 
akin to the English 'sir'. Similarly, w téxvov - 'my son' - is a polite reply. Given 
the esoteric nature of the text, a possible interpretation here of w mna&tep would 
be 'Master', and of w TéKvov 'my pupil’. 


in the Exoterica. Ev toic yevikoic. Since the term yevik@v Adywv occurs in 
tractate X it is reasonable to assume that yevikoc here refers to the same thing 
although the meaning of the term is moot given that no details are provided in 
this tractate nor in tractate X, nor in Stobaeus (Excerpts, III, 1 and VI, 1) where 
the terms also occurs. While most translators have assumed that it refers to 
‘generic' things or 'generalities' and thus (by adding Adyo1) have opted for an 
expression such as 'General Discourses’, and given that a transliteration - such 
as genikois or genikoi - is awkward, I have in respect of the yevixoi opted for 
exoterica (from the Latin via the Greek Ta e€wtepika&) with the meaning of 
“exoteric treatises designed for or suitable to the generality of disciples or 
students," with the plausible suggestion thus being that there are exoteric 
Hermetic treatises and esoteric Hermetic treatises, with Reitzenstein 
describing these other treatises as 51e€o61Kot Adyo (R.A. Reitzenstein. 
Poimandres. Teubner, Leipzig. 1904. p.118) a distinction he also mentioned in 
his later work Die Hellenistischen Mysterien Religionen. 


passing over the mountain. I follow the MSS and read petaBdoewc rather than 
the emendation kataPadoewc, taking the sense of petaBdoewc here as "passing 
over" - walking on and over - the mountain. There seems no need for the 
emendation - which implies a descent from the mountain - with its possible 
suggestion of something more symbolic, more religious or mystical, having 


occurred, as for example might be implied in the Gospel of John with the 
juxtaposition of katéBn and avéBn in chapter one wv.12-13, with Thomas Aquinas 
writing: 


"Sed non vacat a mysterio, quod in Capharnaum descendit, et 
postmodum Ierosolymam ascendit. Nisi enim descendisset primum, 
non competisset ei ascendere: quia, ut dicitur Eph. IV, 10, qui 
descendit, ipse est et qui ascendit." Super Evangelium S. Ioannis 
lectura, Caput II, Lectio 1 


That he descended to Capernaum and then ascended to Jerusalem is not without its 
mystery since if he did not first descend he would not have been able to then 
ascend, for as has been related (Eph. IV, 10) "The one who descended is the same as 
the one who ascended." 


the discourse on palingenesis. The Greek word translated here as ‘discourse’ is 
Adyoc, as in the title. 


imparted to me. napa6i6wyl carries the sense here of 'handing down' - of 
transmitting, disclosing - some ancestral teaching or wisdom; a disclosing from 
master to pupil. 


separated from the world. In respect of amaAAoTp16W what is implied is not 
‘alienated' from (which has too many modern connotations) the world (K6op0c), 
but rather 'separate' - distanced - from the world, from worldly things, as a 
mystic is often 'otherworldly' and may seem to be - to others, and to themselves 
- a stranger in the world. 


distancing my ethos. Reading amnAAotpiwoa (with Parthey, et al) not the 
emendation of Nock (annvipetwoa) with ppdvnyia here suggestive of one's 
character and especially of one's "way of thinking", one's weltanschauung: that 
is, the 'spirit' or ethos which guides one's way of life. 


treachery. amatnc. Personified in Hesiod's Theogony as a child of Night (Nv&é) 
along with "darksome Kir and Death" - Khnpa péAaivav kai @dvatov - and 
Nemesis, Népeotc. 


rectify my insufficiencies. Tx bDOTEPHEATA KVAaMANPWoov. An alternative, literal, 
translation would be "supply what is needed." 


since you said you would impart Palingenesis to me. Given the somewhat 
unusual phrasing here - oic €onc poi maAlyyeveotac napabobvai, which led 
Nock to add yéveouv after naAlyyeveotac - it seems that maAlyyeveotac is the 
title given to a particular doctrine or esoteric theory rather than just a term 
such as 'rebirth'. Hence my capitalization. 


what source ... what sown. The metaphysical context - and the reply - suggests 
that both pntpac and onopac are meant metaphorically rather than literally 


(womb, seed). 


mortal. As in other tractates I translate Gv@pwioc as 'mortal' rather than as 
‘man'. Which here - as in other tractates - suits both the Hellenic context, of 
mortals contrasted with the immortal theos and the immortal theoi, and the 
metaphysical context of immortality being possibly attainable by select mortals. 


2. 


noetic sapientia. For a variety of reasons, I have used the term noetic sapientia 
to denote copia voepa. 


i) The metaphysical terms vobdc voepdc, vodc obo1WHNc, and vobdc Cwt1Kdc Occur 
in Proclus, qv. Procli Diadochi In Platonis Timaeum Commentari, Volume 5, 
Book 4, 245-247; Procli in Platonis Parmenidem Commentaria, II 733 and IV 
887. Interestingly, Proclus associates voepoc with the three 'septenary planets' 
Mercury, Venus, and the Sun. 


Here, oo@ia voepa may well suggest a particular hermetic principle which 
requires contextual interpretation. 


ii) As noted in my commentary on Poemandres 29 - where I used the Latin 
sapientia in respect of oogia - in some contexts the English word 'wisdom' does 
not fully reflect the meaning (and the various shades) of cogia, especially in a 
metaphysical (or esoteric) context given what the English term 'wisdom' now, in 
common usage and otherwise, often denotes. As in the Poemandres tractate 
sapientia (for copia) requires contextual - a philosophical - interpretation, as 
Sophia (for cogia) does in tractate XI where it is there suggestive, as with Aion, 
Kronos, and Kosmos, of a personified metaphysical principle. 


iii) In respect of voepdc, the English word 'intellectual' has too many irrelevant 
modern connotations, with phrases such as ‘intellectual wisdom' and 'the 
wisdom that understands' - for copia voepa - unhelpful regarding suggesting a 
relevant philosophical meaning. Hence the use of the term 'noetic' which 
suggests a particular type of apprehension - a perceiveration - whereby certain 
knowledge and a particular understanding can be ascertained. 


Thus, noetic sapientia implies that the knowledge and understanding that is 
noetically acquired transcends - or at least is different from - that acquired both 
(a) through observation of and deductions concerning phenomena and (b) 
through the use of denotatum whereby beings are given 'names' and assigned 
to abstractive categories with such naming and such categories assumed to 
provide knowledge and understanding of the physis of those beings. [In respect 
of physis, qv. the comment on @voewc pac in section 12.] 


In addition, given what follows - év o1yi, ‘in silence' - such knowledge and 
understanding does not require nor depend upon words whether they be spoken 


or written or thought. Hence, the 'source' of mortals is in, can be known and 
understood through, the silence of noetic sapientia. 


genuine. In respect of &An®ivdc as ‘genuine’, cf. Poemandres 30, aAnOwh 
Opaotc. 


noble. Regarding aya86c as 'noble/nobility/honour', qv. my commentary on 
Poemandres 22 and my essays Concerning aya@6c and voovc in the Corpus 
Hermeticum and Cicero On Summum Bonum. 


of whom dispersed. To express the meaning of the Greek, to avoid gender bias 
and because of the following maic, I have here used the plural rather than the 
singular, those avoiding expressions such as "I do not share/he does not share 
and "he that is begotten of theos." This also has the advantage of avoiding a 
misapprehension such as "the begotten one will be different, a god, a son of 
god." 


the desire of theos. In respect of 8éAnpa here, qv. v.18, ovovpaoate TM OEeAnpatt 
pov MdOaL ai Ev Epoi Svvapetc. 


quidditas. ovoia. As at tractates XI:2 and VI:1, quidditas is a more appropriate 
translation of oboia rather than either 'essence' or 'substance'. Quidditas is 
post-classical Latin, from whence the English word quiddity, and here as in 
those tractates should be understood as a philosophical term requiring 
contextual interpretation. One possible interpretation of quidditas here as at 
VI:1 is 'the being of that being/entity', with such quidditas often presenced in - 
and perceived via or as - @voic (physis). 


such a perceiveration. I have followed the MSS and translated kai thc vontic, 
omitted by Nock et al. In respect of vontnc, cf. Plutarch on the views of Krantor 
of Soli regarding psyche: piyvbvtl Thy woxny EK TE THC VONTHC Kai Tic MEpi TH 
aio8nta 60Ea0thHc pboewc (De Animae Procreatione in Timaeo, 1). 


In respect of vovc as perceiveration/perceiverance, gv. my commentary on the 
Poemandres tractate. 


entirely whole. to nav év tavtt. A literal translation - "the all in all" - does not in 
its blandness (and the fact that "all in all" is a colloquialism) convey the 
meaning of the Greek, which considering what follows is suggestive of "entirely 
whole." 


mixion of all abilities. €k ta0o@v SvvapEwv Ovveotwc. Mixion - a variant spelling 
of mixtion, meaning melded, compounded, combined, composed of - is most 
suitable for ovveotwc given the metaphysical matters discussed. 


a teacher to a pupil. ® téxvov and w ma&tep not here literally referring to how a 
father should converse with his son but rather to a teacher instructing a pupil, 


with the pupil expecting the teacher to explain matters clearly rather than by 
means of riddles. 


emanation. I incline toward the view that yévoc (which is literally, 'kind', 
species, race, folk, breed) is used here as a technical term which - given what 
follows, b110 tod Veod AvVayIpvYOKETaI, and the fact that it is not feasible for one 
mortal to impart knowledge about it to another mortal - here implies a 
particular 'emanation' of theos; a knowing of which one has to, as Hermes goes 
on to describe, experience for it to be properly understood. Such 'emanations of 
theos' are described in the Poemandres tractate where they are symbolized by a 
septenary system and the two "immortal" (acausal) realms which await for 
mortals beyond those seven spheres, with knowledge of these emanations being 
acquired by the &vo6oc (anados, the upward journey) from the deathful realms 
to the realms of the deathless. 


The term emanation also has the advantage of connotating the literal meaning 
of yévoc since an 'emanation' is derived from a particular kind, breed, or 
lineage. 


presenced. The term 'presenced' is from the noun 'presencing' (derived from 
the Latin praesentia) and means "the action or process of making some-thing 
manifest and/or present and/or established." 


AvVapUvOKW is a very interesting word to use and one which has a variety of 
meanings depending on context, and thus does not always impute something to 
do with either 'mind' or with 'memory' as those English terms are now often 
understood with their implications of those 'things' having some sort of an 
existence 'somewhere' - in the case of 'memory' as a faculty of the 'mind' - 
and/or as quantifiable 'things'. 


In the world of ancient heroes and warriors, as evoked by Homer, it is simply a 
‘mentioning’ of something: 


W ptA’, emet 67 TaDTA P’ AvEpvNOAC Kai EEutEc, 
Mao VNnoOTHpac Ofc pNtEpoc elveKa TIOAAOVG 
ED PEyapolc GEKNTI O€9Ev KAKA NYavaac Par 


My friend - since you have, in speaking to me, mentioned this, 
There are indeed rumours of many suitors for your mother being in your home 
Against your will who are plotting to do you harm. 
(Homer, The Odyssey, Book III, 321-323) 
In Oedipus Tyrannus of Sophocles it implies a 'seeing again' of things past: 


QAA’ Eyw oagac 7 . 
AYVOT’ AVAPVTOW viv. Ev pap O16’ STL 
Katobev, noc TM KiWaip@voc tow, 


oO pév SimAo101 Moipvioic, Eyw 6’ Evi, 
enAnotaCov tHbe tavbpi tpetc OAovC 
€€ NPOC ElC APKTOVPOV EKINVOUC XPOvVOUG 


But I shall bring light 

Upon those things which are now unknown. For well do I know 
That he will see again that region of Cithaeron when he 

With a double flock and I with one 

Were neighbours and comrades for three entire six month 
Durations from Spring to Arcturus. 


(1131-1137) 


In this tractate, the implication of dvapipvrjoKw is of theos - literally, given the 
definite article, tov 8eov, the theos - presencing in the mortal (and thus gifting 
them with) the required understanding/knowledge of the emanation, just as 
theos has gifted mortals with sentience, cf. Be0bd 5wpecc in IV:5, EAAOyuioc in 
tractate XI:7 and Asclepius 16, "Prouisum cautumque est, quantum 
rationabiliter potuisset a summo deo, tunc cum sensu, disciplina, intellegentia 
mentes hominum est munerare dignatus. Hisce enim rebus, quibus ceteris 
antestamus animalibus." 


3. 


unshaped. &mAaotov. A privation of mAdoow, hence 'without invention, 
pretence, form; not manufactured, unadorned, unfashioned, without shape.' Cf. 
the irony of Lucian in De Morte Peregrini 10, mnAodc yap ET. GMAMOTOC ND Kai 
ov6émw EvtTEAgC KYAALA iv Se6npLovpynto, for he was then formless clay with 
that glorious depiction not yet complete. 


What is unshaped (form-less) is the vista - the view - seen, with there being no 
need, in my view, to impute that Hermes is here speaking of having had a 
‘vision’, mystical, prophetic, or otherwise, given that a 'vision' is not by its 
nature of what is 'form-less' but of some-thing or some-things perceived and 
which therefore, being seen, have form or forms, qv. the mention of ob5é t@ 
NAOT TOUTW OTOLYEtwW and of eiboc which follow. 


through the generosity of theos. €& €Aéov Veod. Literally, "from the generosity of 
theos." Considering the metaphysical context, I incline toward the view that 
éAeodc here is neither mercy - qv. Oedipus Tyrannus 672, émo01Ktipw oTOpa 
EAewonv ovtoc 6’ Ev8’ av N OTVyNOETaI - nor 'pity' (cf. Oedipus Tyrannus 180, 
pnaAéa 6€ péveOAa 1pd0c 1E6W Oavatapdpa Keita AvOIKTWC) but rather 
‘generosity' in the sense of Matthew 12:7, ti €otiv "EAeoc 8EAw Kai ov Bvoian, 
"I seek generosity and not sacrifice" with such 'generosity' (of deed and spirit) 
not exactly the same as what the word 'compassion' now implies, given the 
post-Hellenic and especially the contemporary connotations of the word 
‘compassion’. 


setting forth ... engendered by perceiveration. kai €yavtov EfeAnAvOa eic 
KOavVaATOV COMPA, Kat Eipi vdbv oby O piv, HAA’ EyevvyAOnv Ev vo. This passage is 
usually interpreted in a way which suggests that Hermes is describing some 
kind of ancient ‘astral travel' where he goes "out of himself" and thence "into" a 
deathless body, a®@avatov o@pa (in respect of Bavatoc and aBavatoc as 
deathful and deathless, qv. my commentary on Poemandres 14 and on vv. 1 and 
2 of tractate XI). 


However, I take the passage more literally, especially given the phrase eipi viv 
ovxY O piv, "now I am not the/that before," and the mention of having been 
produced/engendered/grown by perceiveration. That is, Hermes has "seen" - 
intuitively perceived, had an insight into - what deathlessness means and 
implies and is not the person he was before, having acquired (or been given, by 
theos) the gift of understanding that perceiveration engenders, for as 
mentioned in tractate IV:4 


BaMTIOOD CEavTD N Svvapevn Eic TOVTOV TOV KPATHPA, N Mio tevovaa 
OTL AVEAEVONL MPOC TOV KATANEPWAVTA TOV KPATHPA, | yppwptCovoa 
emt Tl pEpovac. S6OOl HEV OVV OVLVT|KAD Tod KNPLYPATOG Kat 
EBAITIORVTO TOD VOC, OVTOL PETEDXOV THC YVWOEWC KAI TEAELOL 
EVEVOVTO KVOPWIHOL, TOV VODV SEEGpEvoL 


If you have strength enough, immerse yourself in the chaldron 

Should you accept you can ascend - 

Having discovered how you came-into-being - 

To the one who dispatched down that chaldron. 

The many who understood that declaration and were immersive with perceiveration 
Gained a certain knowledge, becoming more complete mortals 

Through having received the perceiveration 


shaped part. A direct contrast with the previous use of nAdoow in respect of 
what was seen. 


thus and for me there is no concern for the initial mixturous form. 610 Kai 
NMEANTAL [Lol TO MPWtoOVv ObvOETOD Elb0c. What there is no concern for is the 
causal form (e160c) of the mortal body, mixturous and formful as it is (in respect 
of mixturous, qv. the note on mixion in v. 2) and given that such an initial form 
will, by palingenesis, be changed. 


not as if. Reading ovy 611 with the MSS; literally, "not as though." Cf. John 6:46 
OVX OTL TOV TATEPA EWPAKED TIC. 


biochrome ... definity. I take kéypwopai Kai apn ExwW Kai PETPOV, HAAOTPIOC HE 
TOUTWD Eipit metaphorically, not literally, with (i) Keyowouai implying not colour 
per se but rather biochromy, the natural or the apparent (observed) colouration 
of living beings, and (ii) petpov suggestive not of "measure" but rather of 
‘definity' in reference to ‘indefinity' (from the noun indefinitude) and thus 
implying, in this context, 'beyond being definable' by ordinary, causal, means 


such as 'measure’ and 'weight' and 'determinability' and 'definement'’. 


and directly see my physicality and perceptible form. While various 
emendations have been suggested for the readings of the MSS here, including 
5é cipt between 6 ti 6€ and katavoeic, the general meaning seems clear: to 
directly see or fix or to concentrate one's eyes, one's gaze on (ateviCw) the 
outward form (ei60c) which here is the body, the physical appearance, the 
physicality of the person. 


But, as Hermes goes on to explain - obK O@OaApOIc TOUTOIC BewpodaL Vdv - 
what is so observed by the physical eyes does not provide an understanding - a 
perception, a seeing - of what he is now as a result of the "unshaped vista" that 
he, through the generosity of theos, saw of himself "setting forth to a deathless 
body." In respect of Bewpéw, cf. John 4:19, A€éyet adTw TY yvvn, Kovpte, Pewpa@ Str 
pontine et ov, "the woman said to him: Sir, I deem you are a prophet." 


4. 


Father, you have stung the heart, plunging me into no minor distraction, for I 
cannot now perceive myself. Eic paviav pe obK OAtynv Kai oio TENOWW PPEvMD 
EVEGELOAC, W IATED: ELAVTOV yap VOV OLY OPO. 


My translation is quite different from previous ones - such as Copenhaver's "you 
have driven me quite mad, father, and you have deranged my heart. Now I do 
not see myself" - for the following reasons. 


i) Does pavia, in the context of this particular tractate, equate to what the 
English terms 'mania' and 'madness' now denote, as for example - in the case of 
mania - in 'obsessive need or enthusiasm’, 'mood disorder’, and - in the case of 
madness - 'mental illness’, psychosis, lack of restraint, uncontrollable fury, 
uncontrollable mental turmoil, or even in the colloquial sense of 'cool' or 
quirkily interesting? 


It is my considered opinion that it does not, but rather denotes what is 
suggested by Acts 26:24-25 especially given the use there of paivopat, 


Tabdta 6€ abtod aNoAOyovpEevov O OAotOC PEYaAN TH Pwvh mnotv 

Maivn, IlabAe: ta MOAAG O€ yPaLPaATa Eig Paviav MEpitpéeeEt. O 6 
TladaAoc Ob paivopa, pnotv, Kpatiote Ofote, CAAA GANVEtac Kai 

Ow~PpoOovVNC PHata anopbEyyopat. 


Speaking up for himself, Festus, in a very loud voice, said: "Paul, you are distracted. 
Your extensive learning has brought you to distraction." But Paul replied: "Noble 
Festus, Iam not beside myself for the words I have spoken are restrained and 
truthful." 


ii) In respect of oiotpnoiw I am rather reminded of the usage of oiotpnpa in 
Oedipus Tyrannus, 1318, 


Olpol paA’ avOic: olov cioébv p Apa KEVTPWV Te TOVH’ oloTPNHYa Kai 
pvonpn KaKOv 


as do the stings of those goads, and the recalling of those troubles, pierce me 


where the transitive senses of goad include "to cause annoyance or discomfort; 
to spur someone on, or 'to sting' or to prod someone to provoke them into 
responding." 


Thus, with @pnv taken as a metaphor for the heart, one has the contextually 
apposite stung the heart, rather than completely out of context phrases such as 
"mind frenzy" or "mad". 


iii) EuavTOV pap vdv ovy OP. Not a literal 'cannot see' but rather 'cannot 
comprehend who or what I - as a being - am," as a consequence of what Hermes 
has just said about his own being. Hence, I cannot now perceive myself. 


go beyond. In respect of SieEeAnAvOac, not here implying to "pass through", or 
“come out" (of yourself) but "go - or pass - beyond" (yourself) as those sleepfully 
dreaming often in their dreams travel far beyond where they are sleeping. 


essentiator. The entity, person, or divinity, who essentiates; that is, who is the 
genesis of, who is the essence of, and who gives being to - who ‘authors' and 
who fashions - the Palingenesis. Which 16th century English word expresses the 
meaning here of the Greek term yeveoioupyoc. Cf. Snplovpyoc - ‘artisan' - in 
Poemandres 24. 


The Mortal One, child of theos. O tod 8e0d naic, KvOpwros Eic, BEANPaTI BEod. 
In respect of &vOpwrioc eic, literally, Essentialist Mortal. That is, the primatial, 
or 'archetypal', human being. In respect of O tod 8eod maic, cf. v. 2: Tod 
BeANnpatoc tod VEod...0 pevvwpeE voc Veod Vedc Maic, with naic not restricted to 
‘son' but implying the child - and hence the children, the youthful - of the theos, 
with the conventional translation here of 'son of god' imposing a particular 
meaning on the text and thus inviting as it may unwarranted comparisons with 
aspects of Christian theology. 


5. 
silenced. In regard to apaotav, qv. Euripides, Helen, 548-9, 
we Sac SctEaou oov EKNANEW Nyiv apactav te mpooTtiONe 


Iam mortified, silenced, by you imposing such a bodily appearance upon me 


in my heart <...> since I perceive. It is possible that Reitzenstein's assumption - 
in Die hellenistischen Mysterienreligionen. Teubner, Leipzig, 1927 - of a lacuna 
here is correct, although it is perhaps more probable to interpret what Thoth 
has just said - that he perceives the stature and the features of Hermes are still 
the same - accounts for him "forsaking what was previously in his heart," 
because he now believes that Hermes was speaking metaphorically in regard to 
being a stranger to "tactility and definity." Which is why, after the reply from 
Hermes, Thoth goes on to ask ti ovv aAnQEc EotW (what, then, is the actuality) 
and then, after the reply from Hermes, says Mépnva 6vtwe. 


the seasons. As elsewhere, ypdovoc is not some abstract 'time' but rather the 
duration or durations between certain observable events or changes, often 
measured by such things as the phases of the moon or by the appearance or 
disappearance of constellations or certain stars in the night sky. Here, it refers 
to the seasons of Nature and how, over the seasons, mortals - and crops - grow 
then wither. 


6. 


What then - Trismegistus - is the actuality? Ti obv &AnPéc EoTIv, W Tplopéeytote. 
In respect of dAnGe1a I have - as in translations of other Hermetic tractates, 
such as Poemandres 31 and XI:1 - eschewed the conventional translation of 
‘truth' (with its implication of some abstract, impersonal, and disputable, 
meaning) in favour of a contextual interpretation, mindful as I am of John 18:38 
- Ti €oTW GANnVe1a, Quid est veritas? - which well expresses a Greco-Roman 
sentiment. 


The English term is derived from the classical Latin actualis and, in this context, 
refers to what is real, what has actual being or is a demonstrable fact. 


the un-complexioned...the unmaterial. There are two ways of construing what 
follows. As an impersonal list of philosophical attributes - such as formless, 
colourless - or metaphorically as personal qualities associated with or relevant 
to the quest for palingenesis, and while most translators have chosen the first 
option I incline toward the view that, given the personal context - of what 
Hermes has said, "directly see my physicality," and about how "the form of the 
deathful alters every day" - they signify personal qualities. These personal 
qualities, such as TO aoxnpatiotov and TO GoWpPaATOV are echoed in the De 
Imaginibus Oratio of Iohannes Damascenus (written c. 730 CE) when he 
enumerates the qualities of God. 


Here, and for example, 
i) the un-complexioned. TO axpwyatov, qv. &xpooc, the opposite of ebxpooc, cf. 


Xenophon, Cyropaedia, Book VIII, 1.41 we ebypowtepot Op@vto fh MepvKaol. An 
alternative to 'un-complexioned' would be 'hueless'. 


ii) the figureless. to aoxnpatiotov. That is, of no particular physique. Qv. 
Iohannes Damascenus, De Imaginibus Oratio I: 4. (Migne, Patrologia Graeca, 
94). Cf. Quintilian, Institutio Oratoria, Book VIII, 3.59, sunt inornata et haec: 
quod male dispositum est, id avoiKovopntov, quod male figuratum, id 
aoxynuatiotov quod male collocatum. 


iii) the unadorned. to yvyvov. Not literally 'naked' or unclothed, but a metaphor 
for ‘unadorned’. 


iv) the revealed. tO @aivov. While the literal sense here is problematic - cf. 
Herodotus, II, 71.1, yavAid50vtac maivov, and Sophocles, Oedipus Tyrannus 
1229, ta 6’ avdtik’ Eic TO PHC Mave, "soon to be exposed to the light" - what 
seems to be suggested metaphorically is 'the visible’, 'the (already) revealed’, 
and thus someone who is conspicuously (luminously) open and honest and has 
nothing to hide that might, to their detriment, be exposed. Cf. tov em taEavta 
Tp Pavjnvar in v. 17 and the quotation there from Plato, Timaeus, 39b. 


v) the self-perceiving. 10 abt KATAANMTODV. That is, the self-apprehended, the 
self-aware, person. 


vi) the unwaveringly noble. to avaAAoiwtov ayabov. Qv. TO Kyabdov, Kya8dv, 
byvet in v. 18. 


vii) the unmaterial. t0 cowpatov. The personal sense is well-expressed in a 
14th century translation of 'De Proprietatibus Rerum' in which the qualities of 
an angel are explained: "inasmuch as he is farre from the bondage of earthly 
matter, insomuch he is the more perfect in contemplation of spirituall and 
unmateriall thinges." (Book I, ii. ii. 60). In respect of the term as applied to God, 
qv. Iohannes Damascenus, De Imaginibus Oratio I: 4. Cf. Gellius, Noctes Atticae, 
V, 15, 1-4, 


Vetus atque perpetua quaestio inter nobilissimos philosophorum 
agitata est, corpusne sit vox an incorporeum. Hoc enim vocabulum 
quidam finxerunt proinde quod Graece dicitur aowpatov. Corpus 
autem est quod aut efficient est aut patiens; id Graece definitur to 
NTO Moody Ff UdoxOoV. Quam definitionem significare volens, Lucretius 
poeta ita scripsit: Tangere enim aut tangi, nisi corpus, nulla potest 
res. 


I am completely confused. Méynva ovtwe. Just as in v. 4, the context does not 
support Thoth saying - even rhetorically - something such as "I have gone mad" 
or "I am really deranged" considering what the English words "mad" and 
"deranged" now impute. The sense here - given what follows, eveppayOnoav at 
aioOnoEIc TOVTOV Pov TOD vonpaToc - is rather of being completely confused, 
befuddled, and thus lost because of what Hermes has just said. Cf. John 10:20, 
Aaupoviov Exel Kai patvetat ti adTOdD akoveEte - "why listen to him? He bears a 


daemon and is not himself" - with its suggestion that not only is the person 
completely confused but also that it is not him who is speaking (or, more 
probably, not he who is ranting) but the daemon he carries around and thus is 
"possessed" by. 


the perceptibility of my apprehension was obstructed. éveppayxOnoav at 
aioOnoEic TOVTOV Pov TOD vonpatoc. Although the Greek is somewhat obscure, 
the general sense is that his perception - his understanding - of what he thought 
Hermes was explaining is now gone, having been obstructed, lost, because of 
his confusion. 


and flows, as Water does, and is neumeos as is Air. The meaning here of bypdéc 
and obpmvooc are uncertain, with the context, the mention of elemental Fire, 
Earth, Water, and Air, perhaps indicative of them being technical (esoteric) 
hermetic terms rather than having their normal (exoteric) meaning of 
‘moist/wet' and ‘breathing together' respectively. 


i) In regard to bypdc, qv. Poemandres 4, where the context - apatwe 
TETAPAYPEVNHY KAI KAIIVOV am061 So0boav - implies flowing, Cf. Aristophanes, 
Clouds, 314 - tabdt ap Emotovy bypav NemeAav OTPEMITALYAGDY SHK1Ov OPpaD - 
where clouds are described as flowing and in their flowing-moving obscure the 
brightness (of the day). 


ii) In regard to obpmvooc, qv. Mepi Eipappévne attributed to Plutarch - to mboei 
Sio1keio8ai Tovbe TOV KOOPOV OVETIVOVD KAI OVENAOH ALVTOV ADT OvTa (574e) 
- literally meaning that the Kosmos is ovpma0n with itself and mutually 
breathing (obpmvovc), with the implication that it is a wholistic living being. 
Hence, here - given such a conjectured esoteric meaning as "breathfully 
connected" - a suitable interpretation of kai obpmvoov we anp would be and is 
as breathfully connected as Air, with 'breath' indicative of mvebdya as described 
in Poemandres 5 and XII:18. 


However, a better alternative might be to provide a suitable technical term, 
open to interpretation, to express whatever esoteric meaning of obptvooc is 
conjectured, with my suggestion being neumezos, from the medieval Latin 
neume using the suffix -os derived from the Greek -6c, with one possible 
interpretation therefore being 'something' possibly pertaining to mvebdya', giving 
thus the translation and is neumeos, as is Air. 


insubstantial. to 1 OKANPOV does not imply the literal what "is not hard" but 
rather the metaphorical what is 'insubstantial', whose form is thus not solid, not 
firm, but non-substantial and which therefore cannot be correctly known 
through touch and sight. 


unmixturous. The meaning of aogiyywtoc is unclear since it occurs only here, 
with suggestions ranging from ‘not fastened’, 'not bound’, 'not tight’, and ‘loose’. 
However, I am inclined to accept Scott's emendation of covvOETOD - qv. TO 


IIp@tov ovvOetov eiboc (the initial mixturous/composed form) in v. 3 - giving 
thus unmixturous, not composite. 


undissolved. Reading 6taAvopevov with Parthey et al. 


actuosity. €vépyeia. Qv. tractate XII:21. The English term actuosity derives from 
the classical Latin actuosus and expresses the Greek here better than the word 
‘energy’ given the modern connotations of that word. The meaning is of (often 
vigorous) activity or occurrences either natural or which result from the actions 
of divinities or daimons or mortals. 


that bringing-into-being within theos. thv év Ve@ yéveoiv. Cf. Poemandres 26, 
év Ve®@ yivovtar. Both imply a "uniting with theos" to thus 'become-of' what is 
no longer mortal but rather both deathless and 'of theos'. 


7. 


Refine yourself. As often in other hermetic tractates - qv. Poemandres 10, 22, 
and VI:3 - ka8apoéc signifies not just the literal ‘physically clean' but being 
'refined' in terms of appearance, behaviour, manners, cleanliness, speech, 
learning, and thought. 


brutish. Given the metaphysical context, and the contrast with ka8apoc, “Aoyoc 
implies more than ‘irrational’ or 'unreasonable'. The sense is of the unrefined, 
the uncultured, the brutish. 


alastoras. Since the Greek word tijwpta is specific and personal, implying 
vengeance, retribution, and also a divine punishment, it seems apposite to try 
and keep, in English, the personal sense even though no specific deeds or deeds 
are mentioned in the text, but especially because of what follows: Tyiwpobc yap 
ED ELALTM EXW, W WaTEp. Hence my interpretation, "the brutish alastoras of 
Materies," using the English term alastoras - singular, alastor, from the Greek 
aAdcotwp, an avenging deity, and also a person who avenges certain deeds. Qv. 
Aeschylus, Agamemnon, 1497-1508. 


materies. bAn. A variant form of the Latin materia, thus avoiding the English 
word ‘matter’ which now has connotations, derived from sciences such as 
Physics, that are not or may not be relevant here. In addition, the term requires 
contextual, metaphysical, interpretation, for as used here it may or may not be 
equivalent to the bAn of Poemandres 10, of III:1, kai ta Aouad. Hence why I 
have here chosen 'materies' rather than - as in those other tractates - 
‘substance’. 


unknowing. In respect of «yvoéw here, 'unknowing' is a more suitable English 
word than ‘ignorance’, given its meaning, usage (past - as in the Cloud of 


Unknowing - and present) and given the context. Cf. Poemandres 27, ayvwota 
tov 8eov, and Poemandres 32, €v ayvoiat Tod pévouc. 


Vengerisse. A personification here in respect of one of the alastoras, rather than 
impersonally assumptive words such as 'torment/punishment' which in my 
opinion do not fully express the ethos of the Greek. Vengerisse is an alternative 
spelling of Vengeress: a woman who exacts vengeance, who does deeds of 
retribution; from the Latin vindicare via the Anglo-Norman venger whence the 
word vengeance. The spelling vengerisse occurs in Chaucer's 1374 translation 
of De Consolatione Philosophiae. 


The personifications which follow - &yvoia, akpaota, K.T.A. - designate (i) the 
particular deed or deeds that the alastor in question has arrived to avenge, 
and/or (ii) the character trait or traits which has or have drawn that particular 
alastor to a person in order torment them and exact vengeance, retribution. 


In the case of &yvoia, the suggestion therefore seems to be that this is wilful 
unknowing, born out of arrogance. 


Unrestraint. oKkpaoia. In relation to a person, the Greek means ‘lack of control’ 
and thus implies someone who cannot restrain themselves and thus who is 
self-indulgent; and it is somewhat unfortunate that some translators have opted 
here to use the word ‘incontinence’ given what that English word imputes in 
medical terms. 


Unfairness. In respect of 5ixn as fairness, and personified as a goddess, qv. 
Hesiod, “Epya kai Hpépai, 213-218, 


ov & cKove Sixne, pnd bBpw O@erAdAs: 

UBpic yap Te KaKT) be1A@ Boota@: ovbE peEv EgOAOC 

215 pnidiwc mepépev Sbvatai, BapvOei 66 O b avTC 
eyKUpoac KTHOW: O60c 6 EtEOpN~L HAapEAVEiv 
Kpetoown Ec Ta Sikaia: Aikn 6 vmEép “YBpioc ioxetr 

Ec tTéAoc E€EAVODOG: NABWD HE TE vATILOG EyDW 


You should listen to Fairness and not oblige Hubris 

Since Hubris harms unfortunate mortals while even the more fortunate 

Are not equal to carrying that heavy a burden, meeting as they do with Mischief. 
The best path to take is the opposite one: that of honour 

For, in the end, Fairness is above Hubris 

Which is something the young come to learn from adversity. 


Putridity. The Greco-Roman sense of Kkakia is personal, not abstract, imputing 
rottenness: a rotten, putrid, bad physis (character, nature, disposition). This bad 
physis is revealed by personal deeds, such as cowardice, malice, corruption, 
depravity, and hubris. 


inner mortal. €v61d08etov GvOpw. In respect of Ev61d0ETOC, an alternative to 
‘inner’ would be ‘enclosed’, with the Greek word occurring in relation to Stoic 
philosophy where a distinction was sometimes made (qv. Theophilus of Antioch) 
between Adyoc év61d8etoc (the inner or 'esoteric' logos) and Adyoc mpomopiK6c 
(the outer or ‘exoteric' logos). 


incarcerated. The Greek word used, Seopwtnptov, is interesting as it does not 
imply a 'prison' as the word prison is mostly conceived of today, a large building 
in which people are confined together. Composed as the Greek is from 5eop6c 
(bonds, shackles) and tnpéw (watch, guard) it signifies a place where a person 
is guarded and shackled, as for example in medieval dungeons. Occurring as 
the word does in conjunction with o@pa (body) and avayKaCw (compel, using 
force including torture) the suggestion seems to be of the alastoras tormenting 
or torturing a person while that person is confined, incarcerated, within their 
mortal body. Cf. John 3:24, BeBAnyéevoc cic Thv mvAaKnhpy, which implies a 
forceful 'throwing' or a hurling into a guarded cage, not "cast into prison." 


generous. Qv. the comment on €€ €Aéov O00 in v. 3. 


which is what the way and logos of Palingenesis consists of. kai oUTw 
OVVIOTATAL O THC MAALyyeveotac TpdMO0C Kai Adyoc. Literally, "and thus consists 
the way and logos of the Palingenesis." Since the meaning of Adyoc here is a 
matter of conjecture, I have transliterated it, although I incline toward the view 
that here it is used as a metaphysical term as in the Poemandres, as for example 
in v. 9, Adyw Etepov Novdv Snp1ovpyov, "whose logos brought forth another 
perceiveration," and as in Cyrilli Epistula Tertia ad Nestorium: 


povoyevrc tod Veod Adyoc O EE adTHC yevvnOeic Thc ovotac Tod 
TatpdC O EK BEod KANOWwod VEdcG GANOIV6¢C TO PHC TO EK TOD PwTdG O 
5u' Ob TA MAVTA EYEVETO TH TE EV THI OLPAVML KAI TA EV TH prt 


only-offspring of the logos of theos, born from the essence [ovota] of 
the father, genuine theos from genuine theos, the phaos from the phaos, 
by whom all things in heaven and on Earth came into being 


8. 


Speak quietly...and keep this secret. o.\wImInoov...Kai ev@npnoov. Not a literal 
‘keep silent and do not say anything' since it is a formulaic phrase, with 
ev@npéw suggestive of 'speak softly/quietly' due to either religions reverence 
(cf. VIII:5, XIII:8, k.t.A.) or personal politeness/deference, and with o1wimdw 
suggestive of 'keep secret’. 


Henceforward be pleased. The English word 'rejoice' - in respect of yaipw - is 


unsuitable here given the preceding ev@npéw, and the association of the word 
with Christian worship past and present where it implies 'exult' and show/feel 
‘great joy’. 


having refinement through the Creefts of theos. avaka8aipo6 pEvoc taic tod Peod 
S5vvapeow. Regarding ka8apoc as implying 'refinement', qv. the comment on v. 
Ti 


Creeft - the older spelling, meaning, and pronunciation of craft - is, when so 
spelled, appropriate in reference to the use of 60vayic in this tractate, implying 
as it does, in an exoteric context, what the terms strength/power/force denote, 
while implying in an esoteric context (as often in this tractate) a particular Arte, 
the application of particular abilities, skills, and knowledge, especially abilities, 
skills, and knowledge learned in the traditional manner from a master or from a 
mistress of the Arte or Arts in question. In this esoteric sense, theos is the 
Master Craftsman, with Palingenesis being a Creeft, an Arte, that can be taught 
and learned. A Creeft is thus - for an individual - an ability, a capability, while it 
can also be, in respect of others, influential. 


Thus, in this and other tractates the context can suggest alternatives such as 
‘influence’ - qv. v. 9 in respect of the Alastoras, and tractate III:3 - or 'capability', 
qv. XI:3 and XII:20. 


The word creeft also has the advantage of implying the plural, such as in the 
expression "the Creeft of theos." 


comprehend. Considering the preceding o1wmnoov the sense of ap8pdw here is 
not the literal 'articulate' the logos (by means of words spoken) but rather to be 
able to articulate it interiorly, clearly, and thus comprehend it for oneself. 


arrivance. In respect of the unusual - but metaphysically appropriate - English 
word ‘arrivance', cf. Luke 19:10, nAGev yap 0 vidc Tod avOpwHov Cnthoal Kai 
OWoOal TO AMOAWAOC, "the arrivance of the Son of Man was to seek and to save 
what was lost." 


knowledge. yv@oic. Cf. Poemandres 26, todtT6 EoTl TO KYABOV TEAOC TOC 
yvoow éoxnkoo1, and also yp@oic ayia in v. 18 here, where the Greek might 
usefully be transliterated as gnosis. 


knowledge of Delightfulness. Cf. v. 18: 614 God TO voNTOV wc DLVwDV yaipw Ev 
yapa vod, through you, a song of apprehended phaos, delighted with delightful 
perceiverance. 


9. 


influxious. Derived from 'influxion' - one of which meanings is ‘influence’ - and 
denoting a powerful influence, as in the 17th century book England's Teares For 


The Present Warres by James Howell, "the Moon hath an influxious power." 


Grade. Ba8poc. It is possible that this is a technical - esoteric - term which could 
also be translated as 'degree' indicative as the term seems to be of some 
mystical progression by a supplicant or initiate. However, the tractate does not 
provide any evidence as to what such a progression was from and to, or what 
the other grades might have been. 


Ancestral Custom. 5\ka.ioobvn. The meaning is not 'righteousness', which 
imposes abstract theological meanings (mostly derived from the Old and New 
Testaments) on the text, but rather 'respectful of custom’, of dutifully doing 
one's duty toward both the gods and other mortals. This Hellenic - this personal 
- meaning derives from understanding 6ixn personified as the goddess of both 
Fairness and of Tradition (Ancestral Custom) with 'fairness' a more apt 
description of the word 6ixn, given that terms such as justice and judgement 
have acquired, over millennia, abstract (and often legalistic) meanings which 
are not relevant to either the culture of ancient Hellas or to the Hellenic milieu 
of the Corpus Hermeticum. The Tradition, the ancestral custom, of ancient 
Hellas - with the attendant mythology and legends - was recounted by Hesiod in 
"Epya kai Hpépai (Works and Days) and in @eoyovia (Theogony). 


Qv. 6ika1oobvy pov, TO Sikaiov byvet 6 Epod in v. 18. 


vindicated. In respect of €61kaiwOnpev (qv. 5tka16w) what is not implied is 
‘made righteous' or 'made pure' - which are meanings derived from Christian 
exegesis, cf. 0 Sikaioc 61Ka1oobvNV Hoinodtw Et1, Revelation 22:11 - but rather 
‘vindicated’, justified, and in this case because Unfairness was in absentia, 
having fled with there thus being no need for any further deliberations. 


community. Ko\vuwvéw imputes the sense of 'sharing in common or in 
partnership’, that is, a community of shared interests, which is the opposite of 
individual covetousness. 


With that departed. Referring to the departure of Coveter, the personification 
here of covetousness. 


Actualis. A borrowing from the Latin root to personify ‘actuality’, qv. the 
comment in v. 6 on Ti obv MANVEC EOTIV W TplOpEeylote. 


the noble has been returned. However tO a«ya8ov is interpreted - whether as the 
conventional 'the good’, or as I interpret depending on context, 'the noble’, 'the 
highest nobility', 'the honourable' - the literal meaning of MemAnpwtai here - 
denoting "tO aya8ov is completed", "to wya8ov has been fulfilled", "tO aya8ov 
is full" - is somewhat obscure, especially if one compares it to an apposite 
context such as John 3:29, 


0 EXWV TH vboEHY vvpIgIOc EoTIv: O 6 P{AOc Tod VULIgIOD, 0 EOTHKWC 


Kal AKOOWDY adtod, yap Yatper 61 THY wv tod vvpgiov. at obV 
N Xap F Epr) WeMAnpwtar 


He who has an espousess is the spouse, and the friend of the spouse - who stands by 
him and listens - is joyous with joy because of his words. Hence, my own joy is 
complete. 


In tractate IV:4, mAnpdw is also apposite, 


Kai mod abtov 16pvoato. 
Kpatnpa péeyav nmAnpwoac TovTov Katémepwe Sobc KNPVKa Kat 
EKEAEVOED AVTMI KNPVEAL Taic TOV avOpwnwv Kaphiaic Ta6e... 


Where, then, was it placed? 
In that large repleteful chaldron which was dispatched down with an envoy assigned 
to declaim to the hearts of mortals... 


Thus, I am inclined to consider that here the usage is metaphorical, suggestive 
of to xya8ov having been completed (i) as in restored, returned to the person 
before the intervention of "the brutish Alastoras of Materies", who undermined, 
replaced, or who saught to replace tO aya8ov with such things as Grief, 
Unrestraint, Lascivity, and Putridity; or (ii) as in, as a gift from theos, 
completing - refining - the mortal by removing what was detrimental to to 
ayadov and thus to Palingenesis, with this completing - refining - returning 
them to the necessary state of being, as does the avo6oc described in the 
Poemandres tractate. 


phaos. @aoc. As with mac - qv. Poemandres, K.t.A. - a transliteration since I am 
inclined to avoid the vague English word 'light' which word now implies many 
things which the Greek does not or may not; as for instance in the matter of 
over a thousand years of New Testament exegesis, especially in reference to the 
gospel of John. A transliteration requires the reader to pause and consider what 
phaos may, or may not, mean, suggest or imply, especially as aoc 
metaphorically (qv. Iliad, Odyssey, Hesiod, etcetera) implies the being, the life, 
‘the spark', of mortals, and, generally, either (i) the illumination, the light, that 
arises because of the Sun and distinguishes the day from the night, or (ii) any 
brightness that provides illumination and thus enables things to be seen. In 
addition, as noted in Poemandres 21 and perhaps relevant here, 


omc Kai Cwr Eotiv O VEdc Kai TatHp, €€ OD Eyéveto 0 AvVOpwrtoc 


phaos and Life are the theos and the father from whence the human came into being 


skotos. oxotoc. Given the following tiiwpia and what has preceded, I have 
personified oxétoc here (as Hesiod personified Darkness as Erebos) since it is 
implausible for 'darkness’', understood as absence of light, to punish or seek 
vengeance. 


they whirlingly rushed away. I incline toward the view that in respect of 
EKIETOPAL What is meant is not a literal 'flying away' but a metaphor for 
‘rushing away' or hastily fleeing. Similarly in respect of poiCw which suggests a 
whirling about in confusion as they flee; cf. Poemandres 11, 6ivav poiCw, 
spinning them around. 


Thus concludes what is apparently the initiation into the secret mystery of 
Palingenesis which began in v. 6 with "thus it is, my son. It ascends, as Fire 
does, and descends, as Earth does..." 


10. 


the Dekad brought-into-being. thc ekaboc Napayivopéevnc. Given that 5exac is 
a metaphysical term of the Way of Palingenesis as that Way is explained in this 
tractate, I have used the transliteration Dekad rather than 'decad'. 


geniture of apprehension. voepa yéveoic. Literally, a birthing of apprehension, 
of the ability to apprehend beyond what the alastoras signify in respect of our 
mortal nature. As in tractates VI and XI, geniture expresses the contextual 
meaning of yéveoic here: that which or those whom have their genesis (and 
their subsequent development) from or because of something else or because of 
someone else. Here, this 'something else' is the Dekad which produces this 
particular birthing. In respect of geniture, XI:2 may provide some metaphysical 
context: 


AKOVE, W TEKVOD, WC EEL 6 BEd Kai TO MKD. HEdc, 6 aiwdv, 6 KdopC, O 
XPOvOG, N yEvEOIc. 0 VEdC ai@va Moet, 0 aiwv 6 TOV KOOPOD, O 
KOopOC 6 xpOvoDV, 0 ypdvoc HE yéveorw. Tod 6 Veod WoTIEp OVOIA EOTI 
[tO ayabov, TO KAAOD, fH Evbarpovia,] 7 CoMia: TOD 6 aidvoc H 
TAVTOTHC: TOD 6& KOOPOV N TaE1c: TOD 5€ ypovov f pETaBOAN: thc 6 
VEVEDEWC TN Cwr) Kai O OAVaATOG 


Hear then, my son, of theos and of everything: theos, Aion, Kronos, Kosmos, 
geniture. Theos brought Aion into being; Aion: Kosmos; Kosmos, Kronos; Kronos, 
geniture. It is as if the quidditas of theos is actuality, honour, the beautiful, good 
fortune, Sophia. Of Aion, identity; of Kosmos, arrangement; of Kronos, variation; of 
geniture, Life and Death. 


banishing those twelve. The aforementioned alastoras, such as Grief and 
Lascivity. 


by this geniture we are of theos. €BewOnpev Th yevéoet. Cf. BewOAvat in 
Poemandres 26. As there, this does not mean or imply mortals become 
‘divinizied' or 'deified' - "made into gods" - but rather it means 9éwoic in the 
Hellenic, hermetic, sense of being mystically (re)united with theos but still 
being mortal, human, because there is and cannot be any partaking of, any 
participation in, the essence, the quidditas - oboia - of theos, a sense well 


expressed centuries later by Maximus of Constantinople: 


THe Ell TH OewOhvai TOV GVOpwitov pvoTIKTC Evepyetac ANWwEeTar 
TEPAC KATA MAVTA TOOTIOV ywPic POvNc SNHAOvOTI Tic MPdC AVTOV KAT 
ovoiav TaVTOTHTOC. Queestiones ad Thalassium de Scriptura Sacra, 
XXII [Migne, Patrologiae Graeca, 90, c.0318] 


the end of the opus mysterium of human beings becoming of Theos can be in all 
ways except one, namely that of having the identity of His Essence 


That is, Palingenesis means that mortals become of theos, not that they become 
theos or theoi. This may well explain the reading of the MSS, e8ewpnOnpev, 
amended by Nock (after Reitzenstein) to €8ewOnpev. For it is possible that the 
hermetic 9éwoic implied, in practice, a contemplative type of life; a style of life 
hinted at in v. 2 - "noetic sapientia is in silence" - and in v. 7 when Hermes says 
to Thoth, "Go within: and an arriving. Intend: and an engendering. Let physical 
perceptibility rest, and divinity will be brought-into-being." Cf. AkAiwnc 
yevoplevoc v0 Tod Geod in v. 11. 


that generosity. The definite article - the generosity - points to the meaning: not 
éAeoc per se but rather the generosity of theos who gifts this geniture. 


they consist of such. The MSS have ovviotdpevoc - Nock, ovviotdpevov - and 
although some emendations have been proposed, including the addition of 
vonto@v (EK vontw@v) and Reitzenstein suggesting a lacuna between yvwptCet 
and €k tovtwv, what is referred to seems obvious: they consist of, are composed 
from, such things that are of - are derived from - theos. 


11. 


quietude engendered by theos. AkAiwfc yevopevoc bm0 Tod Veod. With akAwnc 
understood metaphorically, cf. copia voepa Ev o1yf in v. 2. 


the seeing is not of... In respect of pavtaCopat, cf. X1:18, Keita pao aAAwC Ev 
AKOWLATWL PAVTACTAL. 


through the noetic actuosity of the creeft. Th 61a BvvapEwv vontikh Evepyeta. In 
respect of 'creeft', cf. avaka8aip6 pevoc taic tod Beod Svvapeov in v. 8. In 
regard to noetic, qv. the comment on oogia voepa in v. 2. In respect of actuosity, 
qv. the comment on évépyeia in v. 6. 


The metaphysical content of this statement, important both in respect of what 
immediately follows - which bears comparison with XI:18-19 (see below) - and in 
respect of understanding Palingenesis, has been somewhat lost in previous 
translations such as "with the mental energy that comes through the powers" 
and "with the energy the Mind gives me through the powers." 


What is meant is that there is a specific type of apprehension which is vivifying, 
which does not depend on what is seen directly by the eyes, and which is a 
creeft, a capability, an ability, an influencing, arising from the generosity of 
theos and from that quietude engendered by theos. Thoth then goes on to 
describe what this apprehension involves: ev obpav® eipl, Ev yh, Ev DbaTI, EV 
QEpl... 


I am in the Heavens; on Earth; in Water... Everywhere. €v ovpav® eipi, Ev yt, Ev 
LbaTI, ED KEPL... TaAVTAYOD. Regarding this, and the aforementioned type of 
apprehension, cf. tractate XI:18-19, 


évia 6& TOV Aeyopévwv iSiav Evvoiav Exe OgetAer: olov 6 Aéyw 
DONOOD. MAVTA EOTIV EV TH1 VED. OVX WC EV TOMWI KEtpEva (0 EV pap 
TOMOC KAI OM["G EOTI, Kai COMPA Aktvytov, Kai TK KetpEva KivnOW OK 
EXEL) Keita pap GAAWC EV COWLATWL PAVTAGTAL. VD6NOOV TOV 
IIEPLEYOVTA TA MAVTA KAI VO6NOOV OTL TOD COWYATOV OVHEDV EOTI 
IIEPLOPLOTLKOD, OVHE TAXUTEPOD, OVHE SLVATWTEPODV: AVTO 6& TdVTWY 
KA QIEPLOPLOTOV KAI TAXYVTATOV Kai BVVATWTATOD. 


Kai OVUTW VONOOV AMO GEAVTOD, KA KEAEVOODV GOD TH Woy Eic 
TV6iKHD TopevOjva, Kai TAXYVTEPOV GOV THC KEAEVOEWC EKET EOTAL. 
peteAGeiv 6€ abt KEAEVOOD EN TOD WKEAVOD, Kai OVTWC EKET GAWD 
TAXEWC EOTAL, OLY WC pPEeTAaBAOA AMO TOMOD Eic TOMOV, HAA' WC EKEt 
ovoa. KEAEvoov 5€ ATH Kai cic TOV OLDPAVOV AVANTHVaAL, KAI ODE 
tep@v SenOrjoetar. aAA' ov6E abt oVSEv EpMdH10v, Ov Tod NAtov 
dp, OLY O aiONp, ovy f Sivn, ovbYi TA TOV GAAWY AOTEPWY DWPATA: 
Tavta 6€ SatEepovoa AVAITHOETAL PEXP1L TOD EDGYATOV OWPATOC. Ei 6 
BovAnOeinc Kai avdtoO GAov biappnEaoOar Kai TH EKTOC El YE TL EKTOC 
TOD KOOPOV VecoaoOal, EEEOTI GOL. 


Some of the matters spoken of require a certain apprehension, so consider what I 
say: everything is in the theos but not as if lying in a particular place - since the 
place is a body and also immovable and what is lain does not move - but an 
incorporeal representation apprehends what is lain otherwise. 


Thus apprehend what embraces everything and apprehend that the incorporeal has 
no boundary, that nothing is swifter, nothing as mighty, since the incorporeal is 
boundless, the swiftest, the mightiest. 


And apprehend this about yourself and so urge your psyche to go to any land and, 
swifter than that urging, it will be there. Likewise, urge it to go to the Ocean and 
again it will be swiftly there without passing from place to place but as if already 
there. 


Urge it to go up into the heavens and it will be there without the need of any wings. 
Indeed, nothing will impede it: not the fire of the Sun nor Aether, nor the vortex, nor 
the bodies of the other stars, but - carving through them all - it will go as far as the 
furthest body. Should you desire to burst through The Entirety and observe what is 


beyond - if indeed there be anything beyond that ordered system - then it is possible 
for you. 


What is that Way? As in wv. 7 and 10, an alternative here for tp6moc would be 
Art. 


12. 


dwelling. oknivoc. The Greek word has been variously interpreted, as 'shelter', 
‘tent’, and, in the New Testament, has been understood metaphorically to mean 
‘tabernacle' in reference to the body (2 Corinthians 5.1, 5.4). Here, what seems 
to be suggested, as Hermes later explains, is the deathful body as a temporary 
dwelling place for what is deathless. 


passed beyond. diegeEpyopat. Passed beyond as in the previous "I am in the 
Heavens; on Earth; in Water..." and as in the "go beyond yourself as those who 
sleepfully dream" of v. 4. 


zodiac. Cwo@odpoc. Literally, tod Cwomdpov KbKAOv implies "the life-bearing 
circle", referring to the personifications of the zodiacal constellations with the 
heavens understood as an abode of various divinities, qv. Hymn to King Helios 
Dedicated to Sallust, TloAbd 6€ mpoc otc E~nv MANG6c EOTI MEpi TOV OVPAVOV 
Bev, ODC KATEVONOAD Oi TOV OVPAVOD PN NAapEpywe pNbé WorEep TA BoOKHPATA 
Oewpovvtec. TOG THEIG YAP TETPAYT_TELVWDV 61a THC TOD Cwo~Pdpov KUKAODV T1POG 
EKQAOTOV AVTMV KOIWWVIAC TODTOV ALOIC TOV CwoMdpoD Eic bWHeKa DEwv 
Svvapeic Sia1pei Kai PEVTOL TOUTWY EKAOTOD EiC THEIC, WOTE MOLElv EE Emi Toic 
Tolakovta. (IV, 148c). 


Cf. De Mundo, wv pécoc 6 Twiogdpoc KaAobpEvOC KUKAOC EyKapPOtOC 61a THD 
TNOIMKWV S1ECwotat. (Bekker, Aristoteles Opera Omnia, I, 392a) 


composed of beings, twelve in number. Omitting the redundant api8pav. 


same physis. pboewc pac. As in other tractates I have transliterated mvoic 
since in the Hermetica physis is a metaphysical principle or attribute whose 
meaning goes beyond, but can include, what the English terms 'nature' or 
‘character’ - of a thing or person - denote, as the Poemandres tractate makes 
clear and where physis is, several times, personified, as for example in v. 14, 


Gua 5€ th BovAnl Eyeveto EvEPyEla KAI WIKNOE THY GAOYOv popEenpy h 
5é pvotc AaBodoa TOv EPWHEVOD MEpLEMAGKN OAN Kai Eptynoav 
EPWLLEVOL pap NOav 


Then, his want and his vigour realized, and he within that image devoid of logos, 
Physis grasped he whom she loved to entwine herself around him so that, as lovers, 


they were intimately joined together. 


polymorphous. navt6pop@oc. Cf. XI:16, émei obv 6 Kdopl0c MAaVTOPOp~oC 
VyEYOVED. 


difference. 5\aCvyn. Literally, division, separation, cf. Euripides, Troades, 669 - 
GAA’ ob6E MMAoc Hic av GiaCvyh thc ovvtpa@eionce - and 61dCev~Eic (disunion). 


effector of psyche. yoyoyovoc. The 16th century English word effector (from the 
Latin word used by Cicero) is someone or some-thing who or which engenders 
or produces some-thing. As in other tractates, I have transliterated woyn as 
‘psyche' so as not to impose a particular meaning on the text. Whether what is 
meant is anima mundi - or some-thing else, such as the 'soul' of a human being, 
or a personification - is a question of contextual interpretation. However 
interpreted, it is an important, a primal, principle in this and other hermetic 
tractates, and might imply here the original, ancient Greek, sense of 'spark' (or 
breath) of life; of that 'thing' (or being) which (or who) animates beings making 
them ‘alive’. 


with Life and Phaos a unity there where the arithmos of the henad is brought 
forth from the pneuma. Cw) 5€ Kai ec nvwpéevar eioiv EvOa O Thc Evaboc 
apl8poc MéMLKE TOD MvEebEaToc. Since this expression is important to 
understanding the metaphysics described in the tractate it deserves some 
attention. 


i) In respect of Life and Phaos, qv. v. 9. 


ii) I have transliterated api8p6c here since the context suggests it implies more 
than the English word 'number' understood as a particular abstraction 
representing the quantity of 'things'; qv. Aristotle, dAAoc 6€ tig TOV NPWTOv 
api8pov TOV Tov ei6Ov Eva eivat, Eviot SE KA TOV PAOHLATIKOV TOV ADTOV 
TOVTOV Elva (Metaphysics, Book XIII, 1080b.20). Given such a distinction - and 
the discussion regarding ap18y6c and Pythagoras in Book XIII, 1083b.10 et seq, 
and given the occurrence of ap18p6c with povac in tractate IV, 


LLOVvaC OLGA ODV APY NavTA KHPLOpoOv EpMeEpréyet, DMO pNnBSevoc 
ELMEPLEXYOPEDN, KAI MavtTa APLOPOV pevvar DIO PNSevoc yevvwpEevnj 
ETEPOL HPLOPOD... 


Just as the Monas, since it is the origin, enfolds every arithmos without itself being 
enfolded by any, begetting every arithmos but not begotten by any... 


api8p6c is suggestive of a metaphysical (and/or of an esoteric, hermetic) 
principle or attribute - such as being an effluvium, or an emanation, of 
theos/monas/The One - whose outward (esoteric) appearance or representation 
is often assumed to be a particular 'numerical' quantity. As to whether or not 
what is suggested in the tractate regarding api8poc is indicative of the 
metaphysics of Pythagoras, or represents a similar but different mystical 


tradition, is an interesting question. 


In terms of mystical tradition, there is a subtle difference between effluvia and 
emanations, with emanation often understood in the sense of some-thing 
proceeding from, or having, a source; as for example in theological use where 
the source is considered to be theos or some aspect of a divinity or God. 
Effluvium, however, has (so far as I am aware) no theological connotations and 
accurately describes a particular perceiveration: a flowing of what-is, sans the 
assumption of a primal cause, and sans a division or a distinction between 'us' - 
we mortals - and some-thing else, be this some-thing else theos, God, a divinity, 
the numinous, or some assumed, ideated, cause, essence, origin, or form. 
Effluvia presence, manifest - or can presence and manifest in sentient beings 
such as ourselves, via for example a Way such as Palingenesis - the divine, the 
numinous. 


iii) I have translated évac as 'henad' - avoiding the prosaic translation ‘unit' - 
given the metaphysical context, the aforementioned comparison with IV:10, the 
equivalance of évac and povac, and also the following, from tractate XII:15, 


ev 6€ toic GAAOIc OVVOETOIC MAO OWEAOIW AplOpOG EKKOTOD EOTI. 
Xwpic yap api8pobd obo TaOW Fh ObVOEO I F S1a4AvOIW AbbVaTODV 
yevéoOar: at 6& Evadbec Tov APLOYOV pevv@or Kai abVEOvOL KAI MGAW 
SiaAvopeEevov cic Eavtac SExyovTat, Kai h VAN pia. 


Yet in other combined corpora there is for each of them an arithmos, for without 
arithmos it is not possible for such a bringing together, such a melding, sucha 
dissolution, to come-into-being. Henads beget and grow arithmos and, on its 
dissolution, receive it into themselves. 


iv) As in other tractates, I have transliterated nvedDya (as pneuma) since, as with 
WYN - K.T.A. - it is suggestive here of a particular metaphysical (and/or of an 
esoteric, hermetic) attribute, requiring contextual interpretation consistent with 
what is currently understood of Greco-Roman mysticism and metaphysics. The 
usual translation of 'spirit' can impose Christian, modern philosophical and 
other contemporary, meanings on the text. 


13. 


All That Exists. to nav. Literally, 'the all', but metaphysically implying ‘all that 
exists’, that is, the Universe, the Kosmos. Qv. the Cantio Arcana (Esoteric Song) 
of vv. 17-18, and also XII:22-23 where the term is synonymous with theos. 


TOVTO EOTID O VEdc, TO MaV. Ev 6E THI MAVTI OVSED EOTIV O PN EOTID O 
8edc: 60ev ote pPEye8oc OUTE TOMO OVTE MOLOTNHC OVTE OYAUA OVTE 
XpOvoc TEpi Tov PEdv EOTL: NAVY yap EoTI, TO SE TAV Ha TaVTWDV Kai 
TIE MAVTa. 


this is theos, All That Exists. For in all that exists there is no-thing that he is not. 


Therefore, neither size, nor location nor disposition, nor appearance, nor age, are 
about theos. For he is all that exists; encompassing everything and within 
everything 


When the context merits it, and to avoid awkward phraseology, I have 
sometimes translated to nav as Kosmos, as at vv. 18 and 19. 


the perceiveration. t@ vot. Which perceiveration was mentioned in v. 11: "the 
seeing is not of the sight from the eyes but that through the noetic actuosity of 
the creeft. Iam in the Heavens; on Earth; in Water; in Air..." 


In effect, this perceiveration is of theos, and thus (i) of perceiving that ‘all that 
exists’ - including ourselves - are emanations of theos, or (ii) of perceiving that 
‘all that exists’, including ourselves, are effluvia and thus presence, manifest - or 
can presence and manifest, via for example the Way of Palingenesis - the divine, 
the numinous, with theos thus understood as the artisan who crafted ourselves 
and every-thing else: 


‘Ere161) TOD MAVTA KOOPOV EMOiNGED O SHpLOVPYOC, OD XEpoiv GAAK 
AOYWI, WOTE OVTWC DTOAGEBAVE We TOD MAPOVTOC Ki Hel OVTOC Kat 
MAVTA MOUMOAVTOC Kai EVOC LOVOD, TH 5€ aDTOD DEANoEr 
Snyiovpynoavtoc ta 6vta (Tractate IV:1) 


Because the artisan crafted the complete cosmic order not by hand but through 
Logos you should understand that Being as presential, as eternal, as having crafted 
all being, as One only, who by thelesis formed all that is. 


Which metaphysical understanding is not only rather lost in conventional 
translations of £uavtOv Ev TH voi such as "I see myself in Mind," but which also 
introduce an abstraction, an i6éq, 'the mind', which detracts from an 
appreciation of emanations of theos and effluvia of the numinous. 


No more to present the body in three separations. TO [NKETI PAVTA CeaOai Eic 
TO OW"A TO TOLYT StaoTtaTODv. Or, less literally, "no more to present the body in 
three separate ways." And 'no more' because the perceiveration is of ‘all that 
exists’ as either emanations of theos (the One) or presencings of the divine, the 
monadic numinous. 


i) to present. That is, to present - to show - in a particular manner. In respect of 
wavtaceo8a1, cf. Aeschylus, Agamemnon, 


pnd’ emaAeyO7c | 

Ayapepvoviav eivat p’ GAoxov. 
wmavtacopEevoc 6€ yovaiki veKpOD 1500 
tov6’ 0 maAaoc Spij1v¢c GAdGOTWP 
Atpéwe xyaAemod Soiwwatipoc 

TOV’ AMETELOED 


TEAEOD VEApOIc EmMOvOaC. 


But do not add to those words that it was me who was the mistress of Agamemnon 
Since the wife of this corpse presents herself here 

As that most ancient fierce Avenger. 

It is Atreus, he of that cruel feast, 

Who, in payment for that, has added to his young victims 

This adult one. 


ii) separations. As noted in my commentary on tractate IV:1, what is not meant 
by S\aotatéc is 'dimension', given what the term 'dimension' now imputes 
scientifically and otherwise. What is expressed in IV:1 may also be relevant 
here: 


TODTO YAP EOTL TO OMPA EKEIVOD, OLY ANTOV, ODHE OPATOv, OVHE 
PETPNnTOV, OVbE StacTATOV, OVHE GAAWL TLVI OWLATI GPOLOV: OVTE pap 
dp Eotiv ote V6wP OUTE ANP OVTE TvVEdLA, HAAG MaVTA aT' aDTOD. 


That Being has no body that can be touched or seen or measured or which is 
separable or which is similar to any other body: not of Fire or Water or of Pheuma 
even though all such things are from that Being. 


Thus, to translate TO pNnKETI PavTa CeoOai Eic TO COMPA TO THIYH StactatOv as 
something like "no longer to picture the three-dimensional body" is to introduce 
two fairly recent, and unnecessary, abstractions: that of to picture/visualize - as 
if in some-thing denoted by the term 'mind' - and that of 'three-dimensions'. 
Whereas what the Greek expresses is relatively simple and suitable to the 
milieu of Greco-Roman mysticism: of not seeing, of not representing, the body 
in three particular ways. What these three separate ways are is open to 
interpretation, but the context suggests in terms of physicality, of psyche, and of 
pneuma. 


through this disclosure. Although 'disclosure' seems apposite, Adyoc could be 
translated here - as in the title - as 'discourse'. 


Between to tpiyf Staotatév and 61a tov Adyov, Nock et al indicate a lacuna, 
although it is possible to make some sense of what is here rather obscure 
Greek. [An overview of some of the problems here - in the context of the 
meaning of the following 6\4BoAoc - is given by Anna Van den Kerchove, La voie 
d’Hermes: Pratiques rituelles et traités hermétiques, Brill (Leiden), 2012, 
pp.100-4] 


written about for you alone. Reading Ov eic o& pOvov bNEpvyApatiodpnv with 
Reitzenstein et al, and taking bDnepvnpatiodpnp to refer to 'writing about' 
Palingenesis. 


rouner. 6\aBoAoc. In regard to the Old English word rouner - denoting a person 
who whispers secrets or who spreads rumours in a secretive, disruptive, 


manner - qv. the Prologue of the 14th century Cloud Of Unknowing, 


Fleschely janglers, opyn preisers and blamers of hemself or of any 
other, tithing tellers, rouners and tutilers of tales 


Also, cf. 2 Timothy 3:3, dotopyoi, conovdo1, S'4PoAo1, akpateic (unloving, 
unforgiving, rouners, unrestrained) where mention is made of &kpatic, which 
in this tractate is personified as one of the Alastoras. 


I take the following tov navtoc as referring to keeping the silence - the secrets - 
as mentioned in v. 22, rather than as referring to the preceding to mav. 


the many. tovc moAAovc. It is possible to take this pejoratively and thus as 
referring to 'plebal outsiders’, to 'the masses’, the plebeians. 


but instead to whomsoever theos himself desires. Reading aAA’ cic odc 0 8E0CG 
avtoc 8éAe1 with Reitzenstein. The text is obscure to the point of being corrupt, 
with various emendations having been proposed, and thus my translation is 
somewhat conjectural. 


14. 


Speak quietly. Qv. v. 8 


constituted of such creefts. Such creefts as Palingenesis, and thus such abilities 
as a creeft confers. 


disrespected. aoeBeio8a1. Qv. Lysias, Funeral Oration, 2.7, 
AOnvaiot NHynoapevol EKeivouc pév ei Ti HOikovv, anoBavovtac Siknv 
EXEL THD peEyiotny tovc 6€ KaTW TA ADTOV OD Kopt{CeqOal tep@v bE 
PLLALVOPLEVWV TovC KvW BEovC acEPEio9ar 
the Athenians considered that if those ones had done harm then their death was the 
greater punishment, with those in the realms below not being attended to, and - 
with their consecrated places defiled - the gods above were being disrespected 


Also, cf. Poemandres 23, 


toic 6€ avorntoic Kai KaKOIC Kai TOVvNpoic Kai POovepoic Kai 
MAEOVEKTAIC KAI POVEDOI Kai AOEPEOL MOPPWHED EipIL 


I keep myself distant from the unreasonable, the rotten, the malicious, the jealous, 
the greedy, the bloodthirsty, the hubriatic 


the quiddity of geniture. thc obo 1whovc yevéoewc. A metaphysical expression 


which, in context, signifies that the essentiality, the realness, of the particular 
bringing-into-being that is Palingenesis - with its perception of effluvia (or of 
emanations of theos) and of the mortal being ‘all that exists' - is far removed 
from the physis that ordinary perception associates with the physical body. 


engendered of theos. 8e0c né@vuKac. That is, reborn through Palingenesis 
because of theos. The following kai tod Evdc maic provides the necessary 
context. In respect of Palingenesis signifying becoming of theos (as a child is of 
the parent) and not becoming theos or theoi, qv. the comment on v. 6, "by this 
geniture we are of theos." Cf. @boel ev TMEpvKac VEdc (Josephus 
Hymnographicus, Feast of Saint Basilissa, Migne, Patrologia Graeca, 105, 1120) 
and 66€nc yéuwv Vedc néEMuKac (Joannes Geometra, Carmina Varia, Migne, 
Patrologia Graeca, 106, 997) 


15. 


song. byvoc. Not a ‘hymn' in the Christian sense (which the word hymn now so 
often imputes) but rather celebrating the numinous, and theos, in song, verse 
(ode), and chant. 


you said you heard from those influences when you reached the Ogdoad. The 
Ogdoad - 6y5ooc, the eighth - relates to Poemandres 26, thv oySoatikhp vol, 
the ogdoadic physis which is beyond the seven spheres, the reaching of which is 
celebrated in song, byvei obv Toic OvO1 TOV MaTEPa, Which signifies the end of 
the mortal anados (&vo6oc) and where the mortal hears 'the influences' - those 
of The Creeft - who or which are beyond the ogdoad celebrating theos in 
melodious song, Tlwwv SvvapEewv DEP THY OYSOQaTIKTDY PLOW PWT Tiv1 NoEtar 
DEVOVOGDV TOV BEdv. 


There are several ways of interpreting the text here and what follows. If one 
accepts the emendation oov (Nock, after Reitzenstein) then Thoth is asking to 
hear the song Hermes heard when he reached the Ogdoad, while if one reads, 
with the MSS, pov, then Thoth is asking for the song Hermes said Thoth would 
hear when Thoth himself reaches the Ogdoad. In addition, tav SvvdapEewv in 
association with either oov akovoal or pov akovoai is awkward, implying 
"heard from The Creeft" - or, in exoteric terms, "from the (those) Powers/Forces 
/Influences/" - when whomsoever reaches the Ogdoad, and which inclines one to 
ask, whose or what influences/powers? Those mentioned, for example, in vv. 
8-9, such as Delightfulness, Self-Restraint, and Perseverance? If so, are these 
influences, collectively, The Creeft itself personified and who thus, through the 
generosity of theos, enable Palingenesis? 


On balance, given the reference to Poemandres 26, I am inclined to accept the 
emendation oov and take 'the influences’ as referring to those of The Creeft, 
some of whom are personified in vv. 8-9, and which 'influences' are those who in 
Poemandres 26 are "celebrating theos in melodious song." 


divined about the Ogdoad. Taking ka8wc Oy60d6a 0 Iloiavbpnc e8éomoe with 
TEKVOD, not with the preceding akovoal THv Svvaplewv. 


Poemandres, the perceiveration of authority. Qv. Poemandres 2, eipi 0 
Tloipavopne, 0 tic abSevtiac vodc. As there, the title implies "What 
(knowledge) I reveal (or am about to reveal) is authentic," so that an alternative 
translation, in keeping with the hermeticism of the text, would be "I am 
Poemandres, the authentic perceiveration." 


and entrusting me to presence the beautiful. kai EnétpEewe pol EKEivoc TolEetv TH 
KaAG. While an alternative translation is "and entrusting me to presence the 
noble," it does not immediately connect to what follows: of beautifully 
presencing such beautiful things as the esoteric song (vpvw5ia kpvbmTn, cantio 
arcana) which Hermes proceeds to teach to Thoth. 


16. 


except to you at your completion. €1 ji) ool Emi TéAEel Tob Navtoc. More literally, 
“except to you at the ending of the whole." That is, at the ending of the initiation 
into the secret of Palingenesis. 


respectfully. That is, reverentially. The sense of 1pooKvvéw here does not 
necessarily imply a ‘kneeling down' or some sort of what the Greeks (and the 
Romans) would undoubtedly have described as a 'barbarian adoration' or 
prostration as if in worship of Helios or of some-thing. It also does not 
necessarily imply a type of body-bent bowing, a stooping, toward a particular 
person (cf. Herodotus, I:119.1, apmayoc pEv WC HKOVOE TADTA, MPOOKVVNOAC Kai 
PEYaAa TomMoOdpevoc OT1 TE ] Apaptac Ot Ec SEov EYEYOVEE KAI OTL ETL THXNOL 
Xpnothor emi Seinvov EKEKANTO, Mle EC TH OIKIQ). 


What such respect, in this particular case, involved is unknown although the 
tractate - with its invokations of Self-Restraint, the imperturbable, the 
unwaveringly noble, of a contemplative silence, and its declamation of "go 
within" - is suggestive of a simple, unadorned, silent, respect for the numinous 
and the divine, as might perhaps be manifest in a slight bowing of the head. Cf. 
John 4:20 where the type of reverence is also unknown, 


Ol MATEPEC NOV Ev TH OPEL TOUTW MPOGEKDVNOADV: Kai DyEic AEVyETE 
OTL EV IepoooAbpOIC EOTIV O TOMOC ONOV MpOoOKvvE'D Bei. 


Our ancestors gave reverence on this mountain but you say that the 
necessary place of reverence is in Jerusalem. 


17. 


Logos A. The MSS at this point have the heading vuvw6ia kpbitn, Adyoc A. 
While vpvw6ia Kpbitn is understandable - Esoteric Song, Cantio Arcana, Secret 
Chant - the meaning of Adyoc A is conjectural, with suggestions including The 
Fourth Song, The Fourth Formula, and the Fourth Discourse, with the obvious 
implication that there are, or were, four such hermetic songs, formulae, or 
discourses, with various suggestions as to those other three, such as 
Poemandres 31, tractate V:10, and Asclepius 41, all of which are relatively 
short. 


every Physis of Kosmos. Among the presencings of the Kosmos described here 
by their physis are Earth, Trees, the Heavens, Air, and Water. 


In respect of Kosmos and physis, qv. tractate XII:14, 
avaykKn 6€ Kai N Updvoi1a Kai N PvVOIC OPyava EOTL TOD KOOLOV 


Necessitas, forseeing, and physis, are implements of Kosmos 


Gaia. yn. Earth as elemental principle, hence the personification here since 
Earth is being directly, personally, invoked. 


open. avoiyvuypl. Cf. Papyri Graecae Magicae, XXXVI. 312ff. The term was often 
used in both mystic odes and in classical magicae incantations. The Latin aperio 
well expresses the sense, as in "aperire librum et septem signacula eius," 
(Jerome, Revelation V:5) and "et cum aperuisset sigillum secundum." (Jerome, 
Revelation VI:3) 


ploxAoc. Here, not a literal 'bolt' or 'lock' but what prevents (access to) or is a 
defence against something. 


Abyss. «Bvooov. This is the emendation of Reitzenstein for the various readings 
of the MSS. Nock has 6pBpov which does not make sense here, for why "open 
what prevents" rain? In respect of &Bvoooc, qv. tractate III:1. 


incurvate. This unusual English term is appropriate here to poetically suggest 
the sense of the Greek - oeiw - which is to bend from side to side as if shaken by 
an earthquake, by a trembling of the Earth. 


Master Artisan. Ktioewc Kvplov. 'Founding Lord’, or less poetically, Lord of 
Creation. Theos as creator-artisan is mentioned in Poemandres 9, with the term 
there, and in tractate IV:1, being 5npiovpyov. Qv. also 60bvapic 5€ Tob Beod O 
aiwv (the craft of theos: Aion) in tractate X1:3. 


clan. kbKAoc. Here signifying a particular group, or a particular assembly, of 
people as in the English expression "the inner circle." Hence, "the clan of 


theos". 


Sweet water. yAvKb bSwp. The sweetness of water suitable to drink. Cf. John 
4:10, b&wp Cov, the ‘living water' - that is, the water of life, Kbwp Cwic. 


bring light to. In respect of @aivw as ‘bringing light', cf. Plato, Timaeus, 39b, 


omc 0 8edc AvTWeD Ev TH mpodc yhv Sevtépa THv mepidbwv, 6 6h vdv 
KEKANKQG EV NALOV, (va OTL PAALOTA Eic AMAVTA MAivOL TOV ODPAVLODV 


theos ignited a light in that second circle from Earth, named now as 
Helios, so that it could bring light to all of the heavens 


fond celebration. Regarding evAoyia in a neutral way which does not impute the 
Christian sense of "praise the Lord", qv. Poemandres 22, 


WAapaytvoyat avtoc Eyw O Novc toic ootoic Kai Kyadoic Kai KaAapoic 
Kai E€AEnpoo1, Toic evoEBoOdOI, KAI N MAPOVOIA POV yiveTtat PonPera, 
Kai evOvc TA MAVTA pYWPEICOVOL KAI TOV TATEPA LAKOKOVTAL 
AYQAMNTMUKWC Kai ELYAaPLOTODOIW EVAOVODVTEC Kai DULVODVTEC 
TETAPLEDWC IIPOC AVTOV TH OTOPYN 


I, perceiveration, attend to those of respectful deeds, the honourable, the refined, 
the compassionate, those aware of the numinous; to whom my being is a help so 
that they soon acquire knowledge of the whole and are affectionately gracious 
toward the father, fondly celebrating in song his position. 


my Arts. As at Poemandres 31 - which is also a traditional doxology (560€0A0yia) 
to theos - the sense of 5vvapewv is not 'powers', forces (or something similar 
and equally at variance with such a laudation) but ‘arts'; that is, particular 
abilities, qualities, and skills. Here, these abilities and skills - the craft - relate 
to esoteric song; to be able to be an effective laudator in respect of theos and 
“every Physis of Kosmos." 


18. 
numinous. «yioc. As in the Poemandres tractate and other tractates. 


knowledge. As at Poemandres 26, yp@oic here could be transliterated as gnosis 
although I incline toward the view that such a transliteration might - given what 
the term gnosis now imputes, as for example in being a distinct ‘spiritual way’ - 

lead to incorrectly imposing modern meanings on the text. 


numinal understanding. pwtiCw here implies an understanding given by a 
divinity, as for example in spiritual enlightenment, something that is not 
conveyed if a single word such as ‘enlightened’ is used as a translation. In order 
to express something of the Greek, I had used the term 'numinal understanding' 
with numinal implying ‘divine’ as at tractate III:1, 


AGEX IAVTWY O BEdC Kai Veiov Kai mboiIc Beta 
The numen of all beings is theos: numinal, and of numinal physis. 


phaos. As at Poemandres 4ff - and in other tractates - a transliteration of @dc - 
using the the Homeric doc, given that it (like physis) is a fundamental 
principle of Hermetic weltanschauungen and one which the overused English 
word '‘light', with all its modern and Christian interpretations, does not 
satisfactorily express. 


mastery. Implying mastery over one's self, cf. Chaucer, The Physician's Tale: 
“Bacus hadde of hir mouth right no maistrie." (v. 58) 


respectful of custom. 6ixaioc. Not 'righteous', which imposes abstract 
theological meanings (mostly derived from the Old and New Testaments) on the 
text, but rather 'respectful of custom’, of dutifully doing one's duty (that is, 
being honourable) toward both the gods and other mortals. 


Honesty. aAn8e1a. Given that those who are urged to sing are personifications, 
this is not some abstract, disputable, 'truth' but as often elsewhere in classical 
literature, a revealing, a dis-covering, of what is real as opposed to what is 
apparent or outer appearance. In personal terms, being honest and truthful. 


Through me, may Kosmos accept... 6 Epod 6€€a1 To Mav Adyw. I take this with 
the following AoyiKnhv 8voiav, and TO nav as vocative, and poetically combine 
the unnecessary AOyw with Aoyiknp. As punctuated by Nock et al it would with 
AoyiKnp 8voiav literally be something such as "through me accept in speech All 
That Exists/the Kosmos, an offering spoken," which - in the context of the song 
and of theos being to nav, All That Exists/the Kosmos - is distinctly odd. 


Here, as in v. 19, translating tO n&v as Kosmos, rather than 'All That Exists' to 
elucidate the meaning and avoid awkward phraseology. 


respectful wordful offerings. Qv. Poemandres 31. The difficult to translate Greek 
term AoyiKnv 8votav implies an offering, and one which is both respectful and 
conveyed by means of words but which words are of themselves insufficient, 
inadequate, with the term 'wordful' suggesting such insufficiency as well as 
doubling for Adyw in the previous line. 


19. 


I take Aoyiknp Ovotav (respectful wordful offerings) as the end of the named, 
the metaphysical, 'esoteric song' (vpvw6ia KpvIITN) with what follows - lines 
214-235, that is, until the interjection by Thoth - a personal evokation, a chant, 
to theos - to ma&v - for acceptance of the offering (the singing of the esoteric 


song) followed by a personal request to remain enlightened, followed by an 
epiphonema which includes sentiments of personal gratitude. 


Life, recure. o@Ce Cw. Recure - from the classical Latin recuro - is an 
interesting, if neglected, English word and is apposite here implying as it does 
restore (to health), heal, and preserve. As mentioned in Poemandres 17 
regarding Life and Phaos, 


0 6& AvOpwitoc Ek Cwihc KAI PWTOC EYEVETO EC WLOX KA VOdD, EK PLEV 
Cwrc woxny, kK 6€ Pwtdc vodv 


Of Life and Phaos, the human came to be of psyche and perceiveration; from Life - 
psyche; from Phaos - perceiveration 


Theos, spiritus. tvedpa Vee. In respect of mvedyia Nock considered it doubtful 
and noted the suggestion of Keil, nvevpdatiCe, although nvebdpua Oeé - theos, 
pneuma (spiritus) - does seem appropriate: theos, ‘a breath’, a breathing, 
Pneuma; which breathing imbues beings with life and spirit, with pnuema. 


Breath-Giver, Artisan. ivevpato@ope Synpiovpyé. Literally, "Pnuema-Bearing, 
Artisan." The Master Craftsman whose craft is to make - to construct, to create - 
living beings. 

20. 


Because of your desire. Qv. v. 4, BeAnpatt Veod. 


21. 


I follow Festugiere and take T@ o@ tiv EvAoyiav TAVTHD AEyopEevNy as 
belonging to Thoth, not Hermes. 


a more numinal perceiveration. Regarding ém@wtiCw, qv. v. 16, yp@oic ayia, 
@wtio8eic ano ood and the comment on 'numinal understanding'. As there, 
what is meant is not some ordinary type of ‘illumination' but rather a divinely- 
inspired or a divinely-given understanding. Here, this understanding has 
enhanced the perceiveration Thoth has acquired. 


from my heart. As at v. 4, ppnv as a metaphor for the heart. Which explains the 
response of Hermes: pt) aoKomwe. 


essentiator. Qv. v. 4. 


kyrios. A transliteration of the Greek, appropriate here given what terms such 
as 'Lord' and 'Master' now so often denote, and given Poemandres 6, 


Ob’TW yvOO1- TO Ev Goi PAETIOV Kai HKODOV, Adyoc Kuptov, 0 5& vodc 
MatHp Pedc. ov yao Stiotavtar am' KAANAWDY: EVWOLC YAP TOUTWY EOTID 
7 Cwn 

Then know that within you - who hears and sees - is logos kyrios, although 


perceiveration is theos the father. They are not separated, one from the other, 
because their union is Life. 


22. 


invokation. evyoyai. Not 'pray' - which has too many Christian and other 
non-Hellenic religious connotations - but invokation, as in appeal to a deity, to 
call upon, to offer a laudation or an offering. Qv. Aeschylus, Agamemnon, 933, 
NvbEW VEoic Seioac av WH’ Epbeiv Ta6e, did you invoke the gods because you 
feared doing such things? 


the unrottable produce. ta a8avata yevnpata. Literally, "the 
deathless/immortal produce". Taking d@84vatoc metaphorically contrasts well 
with the preceding ‘bearing good fruit’. 


the tradition. In respect of napdbooic, cf. napa6166vai pot in v. 1. As there, the 
suggestion is of a disclosing of some ancestral teaching or wisdom; the 
disclosing by a teacher or master to a pupil. 


rouners, For 'rouner' in respect of 51éBoAoc, qv. v. 13, cig Ov bDnEpvyPaTL odpNv 
wa pT) WpEev SiaBoAo1 tod MavtOC Eic Toc MOAAODC. 


noesis. A technical, mystical, term, qv. the comment on 'noetic sapientia’' in v. 2. 
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Christianity, War, Paganism, And Honour 


Preface 


While David Myatt's post-2012 writings about extremism have (i) been prejudicially rejected by 
individuals of a particular political persuasion {1} and (ii) ignored, or even prejudicially rejected, by 
academics who have mentioned him usually in the context of certain unproven allegations, {2} a most 
interesting and neglected aspect those post-2012 writings concern war, Catholicism, and 'good and evil’ 
in the context of Christianity, Islam, the modern State and his own pagan philosophy of pathei-mathos. 


{3} 


Most interesting, for five reasons. First, because when studied without preconceptions they complement 
and extend his philosophy of pathei-mathos; second, because they are based on his personal experience 
of Christianity and Islam; thirdly because they reveal his scholarly knowledge of those subjects; fourthly, 
because the concept of the numinous is embedded in such writings, {4} and fifthly because they not only 
compliment his writings about his personal rejection of extremism but elegantly refute the 
aforementioned prejudicial rejection of his post-2012 writings. 


Most of Myatt's writings concerning war, Catholicism, and 'good and evil’ are contained in the following 
texts: 


(i) Questions of Good, Evil, Honour, and God which forms part two of his 2013 Religion, Empathy, and 
Pathei-Mathos; {5} 

(ii) the 2018 essay Persecution And War; {6} 

(iii) his three part 2019 text In Defence Of The Roman Catholic Church; {7} 

(iv) his 2013 book Understanding And Rejecting Extremism. {8} 


Part One 


Good, Evil, and Christianity 


Catholicism 


Myatt's views about Catholicism are relevant to both his understanding of the religion of Christianity and 
the development of his philosophy of pathei-mathos, and are summarized in Part One of In Defence Of 
The Roman Catholic Church: 


“why does someone who has developed a somewhat paganus weltanschauung - the mystical 
individualistic numinous way of pathei-mathos - now defend a supra-personal organization such 
as the Roman Catholic Church? Because | from personal experience appreciate that for all its 
many faults - recent and otherwise - and despite my disagreement regarding some of its 
teachings it still on balance does, at least in my fallible opinion, presence - as it has for centuries 
presenced - aspects of the numinous and which presencing has over centuries, again in my 
fallible opinion, had a beneficial affect on many human beings." 


In Part Two of that text, his personal experience of Catholicism and his understanding and scholarly study 
of Christianity are evident, as in his comprehensive footnotes to the quotation below and which footnotes 
are included here for completeness: 


<begin quotation> 

“Two of the guiding practical principles of living as a Roman Catholic seem to me, on the basis of 
personal experience and fallible understanding, to be expiation and penance, related as they are 
to what was termed the Sacrament of Confession - now re-named the Sacrament of Penance and 
Reconciliation - and thence related to one of the founding principles of the Roman Catholic 
Church: that an ordained Priest has the religious authority [1] to give absolution for the "sins" [2] 
a person has committed, and the authority to specify what penance is required for expiation, but 
which absolution is dependant on the person making a full and truthful confession and being 
repentant. 


Such personal confession, penance, and expiation, are evidential of how a practising Catholic 
interacts with the Divine and is thus personally reminded of what is spiritual, eternal, numinous, 
and beyond the causal everyday world." 


[1] Qv. John 20:22-23, 


AGBETE TvVEDUA AYLOV AV TLUWV AMATE TAC AUaPTLAC APEWVTAL AVTOIC AV TLUWV KPATHTE 
KEKPATNHVTAL 


Receive Halig Spiritus: if you release anyone from their errors, they are released; if you 
hold onto them, they are held onto. 


In regard to the term Spiritus, in my commentary on John 1:31 | wrote: 


TO mvEdUa. Almost without exception, since Wycliffe's Bible the Greek here has been 
translated as "the spirit", although the ASV [the Anglo-Saxon Version] has gast (gast of 
heofenum), whence the later English word 'ghost'. However, given what the terms 
‘spirit’ and 'ghost' - both in common usage, and as a result of over a thousand years of 
Christian exegesis - now impute, it is apposite to offer an alternative and one which is 
germane to the milieu of the Gospels or which at least suggests something of the 
numinosity presenced, in this instance, via the Gospel of John. 


Given that the transliteration pnuema - with its modern association with terms such as 
pneumatic - does not unequivocally suggest the numinous, | have chosen spiritus, as 
referenced in respect of gast in Wright's Anglo-Saxon And Old English Vocabularies. 


In regard to the translation Halig Spiritus, in my commentary on John 5:33 | wrote: 


| have here used the Old English word Halig - as for example found in the version of 
John 17.11 in the Lindisfarne Gospel, 'Du halig feeder' - to translate @ytoc rather than 
the later word 'holy' derived as that is from halig and used as it was by Wycliffe in his 
1389 translation of this phrase, "in the Hooly Gost", which itself echoes the ASV, "on 
Halgum Gaste." 


The unique phrase in Halig Spiritus - in place of the conventional 'with the Holy Spirit’ - 
may thus express something of the numinosity, and the newness, of the original Gospel, 
especially as the word 'holy' has been much overused, imputes particular meanings 
from over a thousand years of exegesis, and, latterly in common parlance, has become 
somewhat trivialized. 


[2] As | have noted in several essays, and in my translation of the Gospel of John, | prefer to 
translate the Greek term Guaptia not by the conventional 'sin' but rather by 'error' or 'mistake’'. 


As | wrote in the essay Exegesis and Translation, 


One of the prevalent English words used in translations of the New Testament, and one 
of the words now commonly associated with revealed religions such as Christianity and 
Islam, is sin. A word which now imputes and for centuries has imputed a particular and 
at times somewhat strident if not harsh moral attitude, with sinners starkly contrasted 
with the righteous, the saved, and with sin, what is evil, what is perverse, to be shunned 
and shudderingly avoided. One of the oldest usages of the word sin - so far discovered - 
is in the c. 880 CE translation of the c. 525 CE text Consolatio Philosophiae, a translation 
attributed to King Alfred. Here, the Old English spelling of syn is used: 


beet is swide dyslic & swide micel syn beet mon bes wenan scyle be Gode 


The context of the original Latin of Boethius is cogitare, in relation to a dialogue about 
goodness and God, so that the sense of the Latin is that it is incorrect - an error, wrong 
- to postulate/claim/believe certain things about God. There is thus here, in Boethius, as 
in early English texts such as Beowulf, the sense of doing what was wrong, of 
committing an error, of making a mistake, of being at fault; at most of overstepping the 
bounds, of transgressing limits imposed by others, and thus being 'guilty' of such an 
infraction, a sense which the suggested etymology of the word syn implies: from the 


Latin sons, sontis. Thus, this early usage of the English word syn seems to impart a 
sense somewhat different from what we now associate with the word sin, which is why 
in my translation of John, 8.7 | eschewed that much overused and pejorative word in 
order to try and convey something of the numinous original: 


So, as they continued to ask [for an answer] he straightened himself, saying to 
them: "Let he who has never made a mistake [ Avayaptntoc | throw the first 
stone at her." 


wo 62 émévEevov EOWTHVTEC AUTOV, &VEKUWEDV Kal EimEV AUTOIC: 6 AVALAPTHTOG 
DUWV TEWTOC ET’ AVTHV BAAETW ALBov. 


Jesus here is not, in my view, sermonizing about sin, as a puritan preacher might, and as if he is 
morally superior to and has judged the sinners. Instead, he is rather gently and as a human 
pointing out an obvious truth about our human nature; explaining, in v.11, that he has not 
judged her conduct: 


f) 6& cinev- obbeic, KOpLE. Einev 52 6 INnoodc: OSE EyW CE KATAKPiVW-: MOPEKOD, ANd TOD 
VOV UNKETL QUAPTAVE 


[And] she answered, No one, my Lord. Whereupon Jesus replied "Neither do | judge 
[kKatakpivw] you, therefore go, and avoid errors such as those." 


The essay is available at https://davidmyatt.wordpress.com/2013/04/26/exegesis-and-translation/ 
and was included as an Appendix to my Mercvrii Trismegisti Pymander. 


ooo 


<end quotation> 


Myatt goes on to explain what he means by how ‘a practising Catholic interacts with the Divine and is 
thus personally reminded of what is spiritual, eternal, numinous'’, 


"This personal - and via the Confessional, this priestly - connexion to the Divine, with the 
attendant penitence, penance, personal expiation, seems to me to have been somewhat 
neglected when non-Catholics, and even some Catholics, criticize the Roman Catholic Church [...] 


That is, such criticism is secular; based on what is temporal, causal, such as some secular law or 
some personal emotive reaction, with the spiritual - the eternal - dimension to mortal life 
unconsidered. Which spiritual dimension is for Catholics based on allowing for personal expiation 
by spiritual means such as confession, penitence, and penance [...] 


For judgement according to such a Spiritual dimension was, rightly or wrongly, often considered 
more important than secular recompense and secular punishment." 


His argument being that, in judging the actions of a person, "the application of certain spiritual 
considerations" were, in the past, more important that secular ones because they are based "on the belief 
in the Eternal Life - in Heaven or in Hell - which awaits all mortals, one portal to such an Eternal Life in 
Heaven being, according to Catholic faith, the sacrament of confession." 


He expands on this in Part Three - Two Metaphysical Contradictions Of The Modern West - writing that the 
expectations of the Cathodic Church, as in a letter written by Pope Francis, dated 1° de enero de 2019, in 
this era now seem to be: 


"that secular justice - as understood and as implemented by the State - has a higher priority 
than judicium divinum, the divine justice of God or of the gods." 


For centuries, the Cathodic Church taught the primacy of divine justice, and that in his view 


"the move toward the change [Pope Francis] suggests is in part at least placatory, in conformity 
with our epoch with its powerful secular Media and its powerful modern secular States; and 
second that the religious, the numinous, the spiritual, balance presenced for millennia by 
aspects of the Roman Catholic Church - the devotion to the sacred over and above the secular - 
is continuing to be lost within the Roman Catholic Church, with judicium divinum and the secular 
justice of some State now apparently considered by the Pope as metaphysically equal." 


Such temperate views, based on experience and study, are also evident in his Questions of Good, Evil, 


Honour, and God where Myatt asks important ethical, philosophical, questions including whether "the 
definitions and thence the theology and epistemology and the morality of religions, over millennia, 
enabled more and more of us to avoid doing or causing what is bad," and "does jurisprudence - and 
thence The State - offer an acceptable alternative" and whether or not we as a species can change 
without "a belief in some reward or the threat of punishment - be such karmic, eschatological, or deriving 
from something such as a State." 


Good And Evil 


In his Questions of Good, Evil, Honour, and God Myatt begins his analysis of the Christian answers by 
asking what is meant by the phrase ylwWOoKOVTEG KQAOV Kal MovNnpdv in Genesis 3.5 which is 
conventionally translated as "knowing good and evil". 


He suggests that this presumes a theological ideation such as ‘the forces/realm of good’ contrasted with 
‘the forces/realm of evil’ as if they have an existence external to us and associated with, in the case of 
‘evil’, an entity 


"described in the Hebrew scriptures as a serpent and in LXX as 6qgtc, a mythological creature 
familiar to readers of Hesiod's Theogony and from myths and legends concerning the oracle at 
Delphi and the NvO@wv." 


Dissenting, Myatt asks whether, 


"in respect of this 'good and evil’, might the Greek of LXX - and the Hebrew text - suggest 
something other than such a theological ideation? That is, how might the Greek text have been 
understood in its time?" 


There follows a lengthy section about (i) the meaning of kKdAoc and movnpév, in resect of which he quotes 
Homer and Sophocles, and that ylwWoKovTtec KaAOv Kal Tovnpdov might suggest some contrast between 
what is beneficial/admirable/beautiful /noble/nonourable and what is wearisome/cowardly/dishonourable; 
(ii) the Hebrew of Genesis 3.5 - generally rendered as "Knowing tov and rah" - with tov suggesting 
pleasing, pleasant, beautiful, and rah adversity, unpleasant, harmful, injurious; and (iii) Genesis 8.21 
followed by Luke 6.43-5 in Greek with his own translation; and (iv) Aeschylus, Sophocles, and verses from 
Romans 12 and 13, again in Greek with his own translations. 


He concludes the section by writing that 


“what these examples reveal - and many other examples from Christian scripture could 
be adduced - is not abstract, impersonal, theological concepts of 'good' and ‘evil’ but 
rather something personal that individuals can relate to and understand, and it is 
tempting therefore to suggest that it was later, and theological, interpretations and 
interpolations which led to a harsh dichotomy, an apocalyptic eschatology, a 'war' 
between an abstract 'good' and ‘evil’, and that with such interpretations and 
interpolations - much in evidence in the persecution of alleged heretics - the simple 
gospel message of the health of love was somehow lost for a while, to be, later on, re- 
expressed by people such as William Penn, who wrote, in his Some Fruits of Solitude, 
"Let us then try what love can do." 


Moving on to the Muslim view, he provides quotations from the Koran in Arabic followed by his own 
"fallible interpretations of meaning" in English, knowing from his Muslim years not to describe them as 
‘translations’. 


He quotes Surah 5, Ayah 100, Surah 2, Ayah 267, and Surah 2, Ayah 267, the latter of which interprets: 


"From what We give you from the earth and from the good things you have earned - disburse; 
but do not look toward disbursing those defective things, which you would never take [for 
yourself] unless your eyes were closed." 


His view is that 


"as with the New Testament, what these examples reveal - and many other examples could be 
adduced - is not abstract concepts of 'good' and ‘evil’ but rather something that is 
understandable by individuals and related to themselves and the world around them." 


In his The Way Of Jesus of Nazareth: A Question Of Hermeneutics? {9} he expands upon his statement 


that "the simple gospel message of the health of love was somehow lost for a while" by referencing his 
translation of the Gospel of John and concluding that: 


What emerges from my own translation - that is, from my particular ‘interpretation of meaning’ 
of the Gospel According To John - is rather reminiscent of what individuals such as Julian of 
Norwich, George Fox, and William Penn wrote and said about Jesus and the spiritual way that the 
Gospels in particular revealed. This is the way of humility, of forgiveness, of love, of a personal 
appreciation of the divine, of the numinous; and a Spiritual, interior, way somewhat different 
from supra-personal moralistic interpretations based on inflexible notions of 'sin' and thus on 
what is considered 'good' and what is considered ‘evil’. 


Hence why he writes that the Gospel of John "contains certain truths not only about our physis as human 
beings but also about our relation to Being, to the divine, to the numinous." 


Thus for Myatt the Gospel of John forms part of what he terms 'the culture of pathei-mathos' {10} with 
their being 


"in this culture of pathei-mathos a particular ethos: the tone of harmony, &pyuovin; of a natural 
balance, or rather of how certain human actions are hubris - UBptc - and not only disrupt this 
needful harmony but also cause or contribute to suffering. Of the importance, and perhaps the 
primacy, of human love; of how Eris is the child of Polemos and Hubris, and of how a lovelorn 
Polemos follows Hubris around, never requited. Of how the truths of religions and spiritual ways 
are, in their genesis, basically simple, always numinous, and most probably the same: guides to 
living in such a way that we can rediscover the natural balance, appreciate the numinous, and 
avoid hubris. 


In Part Three of Questions of Good, Evil, Honour, and God - subtitled Religion, Law, and The Reformation 
of Individuals - Myatt describes how all this, and his analysis Part Two of Islamic and Western 
jurisprudence, and of the modern State, relates to his philosophy of pathei-mathos. For the culture of 
pathei-mathos: 


"not only provides, as does the modern State, a perspective (and a teleology) unrelated to the 
judgement of a supreme deity and the promise of an after-life, but also points us toward answers 
rather different from those provided by proponents of the State, of liberal democracy, and of a 
jurisprudence concerned with international law and codifying and criminalizing what politicians, 
and/or some political theory, ideology, dogma, or agenda, deem to be bad. 


For what that culture provides is an understanding of how all forms - be they considered political, 
or codified ideologically or in the form of a dogmatic hierarchical religion - have caused suffering, 
or do cause suffering sooner or later, because they are judgemental, supra-personal; and that 
such suffering is unjustified because it is individual human beings and indeed the other life with 
which we share this planet who and which are important; and that to alleviate and to prevent 
and remove the causes of suffering is necessary because a manifestation of what is good; that 
is, a manifestation of reasoned, balanced, compassionate, personal judgement, and of that 
learning, that knowledge, the insights, that personal experience of conflict, war, disaster, 
tragedy, havoc, violence, hatred, and pain, have taught and revealed to individuals for some 
three thousand years." 


Which, in his words, leads to 


"an understanding of (i) how good and bad are not ‘out there’ and cannot be manifest or 
assumed to be manifest in some form, by some ideation, or in 'them' (the others), without 
causing or contributing to or being the genesis of suffering, but instead are within us as 
individuals, a part of our nature, our character, our @botc, and often divergently expressed; and 
(ii) of how, in my view at least, personal honour and not a codified law, not a jurisprudence, is 
the best, the most excellent, way to define and manifest this 'good', with honour understood, as 
in my philosophy of pathei-mathos, as an instinct for and an adherence to what is fair, dignified, 
and valourous." 


This relates to his understanding of honour as described in the The Numinous Balance of Honour section 
of chapter VI of his The Numinous Way Of Pathei-Mathos. {11} 


Which understanding, as with most of his philosophy of pathei-mathos, {12} he frames in terms of 
classical rather than modern philosophy and thus uses ancient Greek terms: 


"In many ways, the personal virtue of honour, and the cultivation of wu-wei, are - together - a 
practical, a living, manifestation of our understanding and appreciation of the numinous; of how 
to live, to behave, as empathy intimates we can or should in order to avoid committing the folly, 
the error, of UBptc, in order not to cause suffering, and in order to re-present, to acquire, 
&pyovin. For personal honour is essentially a presencing, a grounding, of wuxn - of Life, of our 
@voltc - occurring when the insight (the knowing) of a developed empathy inclines us toward a 
compassion that is, of necessity, balanced by oW@poveiv and in accord with dikn." 


Myatt's understanding of honour as a personal presencing of the numinous and a consequence of 
empathy - that is, his understanding of good and evil - may be said to be one ultimately based on 
experience. For his philosophy: 


"is not a conventional, an academic, one where a person intellectually posits or constructs a 
coherent theory - involving ontology, epistemology, ethics, and so on - often as a result of an 
extensive dispassionate study, review, or a criticism of the philosophies or views, past and 
present, advanced by other individuals involved in the pursuit of philosophy as an academic 
discipline or otherwise. Instead, the philosophy of pathei-mathos is the result of my own pathei- 
mathos, my own learning from diverse - sometimes outré, sometimes radical and often practical 
- ways of life and experiences over some four decades; of my subsequent reasoned analysis, 
over a period of several years, of those ways and those experiences; of certain personal 
intuitions, spread over several decades, regarding the numinous; of an interior process of 
personal and moral reflexion, lasting several years and deriving from a personal tragedy; and of 
my life-long study and appreciation of Hellenic culture." 


Which brings us to the core of that experience, the concept of honour, and how experience and his 
learning from experience caused him to refine it over the decades. From being a codified part of his 
extremist ideology to being a manifestation, a personal understanding, of the essence of 'the human 
culture of pathei-mathos'’. 


This was the ‘inner struggle’ described in his autobiography Myngath, {13} during which Myatt's 
perception of honour and duty would be changed. 


Part Two 
Extremism, War, And Honour 


In his old writings as a neo-nazi ideologist (1984-1998) and, later (2001-2008) as a Muslim apologist for 
al-Qaeda and the Taliban, Myatt eulogized Kampf and Jihad, and the role of "the warrior". {14} 


This began to change when a personal tragedy led him to his question his extremist past and extremism 
in general; a questioning he wrote about in his semi-autobiographical 2013 book Understanding and 
Rejecting Extremism: A Very Strange Peregrination. {8} 


A passage from that book provides the necessary personal and philosophical context, and a passage | 
quote in full since it also explains the genesis of his understanding of suffering, of the inhumanity of war, 
and of extremism in general: 


"| have - fully knowing my past hubris, the suffering | have caused, and aware of my manifold 
errors and mistakes over four decades - a great respect for other religions and spiritual ways, 
and aware as | am how they each in their own manner, express, have expressed, or are 
intimations of, the numinous. For instance, | have come to appreciate, more and more over the 
past few years, the numinosity of the sacred music of the Christian Church (especially 
Catholicism), from before Gregorian chant to composers such as Byrd, Dowland, Lassus, to 
Palestrina, to Phillipe de Monte, and beyond. So much so that such sacred music is now the only 
music | can listen to, out of choice, redolent as it is, has become, for me, of the beautiful, of 
humility, of tragedy, of a sacred suprapersonal joy, of what is or can be divined through 
contemplative prayer. A remarkable treasure of culture, of pathei-mathos... 


Without such religious, such spiritual, such organized, reminders, daily or weekly - that is, 
without prayer and without what is perhaps the best that religions and spirituality manifest - how 
do we balance another need of ours? That need to cause suffering and cry havoc, and a need 
whose genesis, perhaps, resides in our desire to be, to express, to re-affirm the separation-of- 


otherness, manifest as this is and has been in our own self-importance, our egoism, our greed; 
and in our belief that 'we', our assumed or our assigned category, are better than, superior to, 
‘'them', the others: that 'we' are 'right' or have right on our side while 'they' do not and are 
wrong, leading as such belief so often does and so often has done to conflict and war and to us 
treating 'the others’ in a dishonourable, uncompassionate, way because we, or those we follow 
and obey, have dehumanized 'them’. For | now incline toward the view that without such 
categorization, such assumptions - such a prejudice, such a belief - about 'us' and 'them', 
without such greed, such self-interest, and such a need to express, to manifest, importance, then 
war and suffering-causing armed conflict are not possible. 


Is humility, therefore and as most religions and spiritual ways inform us, a necessity for us, as 
human beings? And if so, then how to manifest such humility, to be reminded of such a need, if 
we, aS | now, personally have no expectation of or belief in God, or in Allah - in Heaven or Jannah 
- or in gods, or even in mechanisms such as rebirth and karma? Such questions have greatly 
occupied me for the past three years. 


Given what | have intuited about our human nature - what many others have intuited or 
discovered over millennia - and what | believe | may have learned from my own pathei-mathos, | 
feel humility is indeed a necessity for us, as a means of guiding us toward avoiding causing 
suffering; as a means of placing our own life in the cosmic perspective of Life. That is, as a 
means of appreciating our nature as fallible, error-prone, beings who have the ability, the 
character, to not only refrain from committing the error of hubris but to also rationally 
understand why hubris is an error and what the numinous may be, beyond ideations and beyond 
the myths, the allegories, the spiritualities, the words, that we have used and do use in order to 
try and express it. 


As to how to manifest humility - sans religions, sans prayer to a deity or deities, (etcetera) - | 
admit | do not know, although my [philosophy of pathei-mathos] is my attempt to find, and to try 
and express, some answers. Fallible answers such as the importance, the numinosity, of personal 
love; fallible answers such as empathy, and the knowing, the understanding, of others (and of 
ourselves) that empathy provides and of how such empathy and such empathic knowing is and 
can only be personal." 


Here we have, in what he termed the separation-of-otherness, the basis for his philosophy of pathei- 
mathos: (i) pathei-mathos, (ii) the knowledge provided by empathy, and (iii) that this knowing is personal 
and thus cannot form the basis for anything supra-personal such as a political ideology or a religion. 


As he explains in that Part One of Understanding and Rejecting Extremism: 


[A]ll extremists accept - and all extremisms are founded on - the instinctive belief or the axiom 
that their cherished ideation(s) or abstraction(s) is or are more important, more valuable, than 
the individual and the feelings, desires, hopes, and happiness, of the individual. The extremist 
thus views and understands the world in terms of abstractions [...] 


The abstractions of extremism are manifest in the ideology, which posits or which attempts to 
explain (however irrationally and intolerantly) some ideated form, some assumed or believed in 
perfect (ideal) form or category of some-thing, and which ideated form is or can be or should be 
(according to the ideology) contrasted with what is considered or assumed to be its 'opposite' 


[...] 


The individual, extremist or otherwise, is therefore required to accept - be subservient to - the 
judgement that the ideology asserts, or which some ideologue proclaims, is correct; for all 
ideologies denigrate or require (overtly or otherwise) the suspension of individual judgement 
either in favour of the collective, 'correct', ideological one, or in favour of the judgement of some 
leader, ideologue, or some ‘higher authority’. 


What his own pathei-mathos and that of others revealed was: 


"a quite simple truth; that what is wrong is causing or contributing to suffering, and that, with (at 
least in my admittedly fallible opinion) one exception and one exception only we cannot now 
(again, at least in my admittedly fallible opinion) morally justify intentionally causing or 
contributing to the suffering of any living being. 


How many more centuries - or millennia - will we need? To learn, to change, to cease to cause 
such suffering as we have for so many millennia caused. 


My own life - of four decades of suffering-causing extremism and personal selfishness - is, most 
certainly, just one more example of our manful capacity to be stupid and hubriatic. To fail to 
learn from the pathei-mathos of human culture, even though | personally had the advantages of 
a living in diverse cultures and of a 'classical education’, and thus was taught or became familiar 
with the insights of Lao Tzu, of Siddhartha Gautama, of Jesus of Nazareth, of Sappho, Sophocles, 
Aeschylus, Cicero, Livy, Marcus Aurelius, Dante Alighieri, Jane Austen, Charles Dickens, TS Eliot, 
EM Forster, and so many others; and even though | had the opportunity to discover, to 
participate in, and thus felt, the numinosity, the learning, inherent in so many other things, from 
plainchant to Byrd, Dowland, Palestrina, Tallis, to JS Bach and beyond. And yet, despite all these 
advantages, all these chances to learn, to evolve, | remained hubriatic; selfish, arrogant, in thrall 
to ideations, and like so many men somewhat addicted to the joy, to the pleasures, of Kampf, 
placing pursuit of that pleasure, or some cause, or some ideation, or my own needs, before loved 
ones, family, friends. Only learning, only finally and personally learning, after a death too far." 


Honour And Empathy 


During Myatt's National Socialist years his perception of honour was of it as "the natural instinct for 
nobility made conscious and this is done through a Code of Honour" {15} which laid down rules of 
behaviour such as being reserved in public and not given to displays of emotion." 


During his "inner struggle" between 2006 and 2009 such an impersonal written codification with its rules 
or commandments was at odds with the individual learning inherent in the culture of pathei-mathos: 


"One uncomfortable truth from which even | with all my sophistry could not contrive to hide from 
myself, even though | tried, for a while. The truth that | am indebted. That | have a debt of 
personal honour to both Fran and to Sue, who died - thirteen years apart - leaving me bereft of 
love, replete with sorrow, and somewhat perplexed. A debt to all those other women who, over 
four decades, | have hurt in a personal way; a debt to the Cosmos itself for the suffering | have 
caused and inflicted through the unethical pursuit of abstractions. 


A debt somehow and in some way - beyond a simple remembrance of them - to especially make 
the life and death of Sue and Fran worthwhile and full of meaning, as if their tragic early dying 
meant something to both me, and through my words, my deeds, to others. A debt of change, of 
learning - in me, so that from my pathei- mathos | might be, should be, a better person; 
presencing through words, living, thought, and deeds, that simple purity of life felt, touched, 
known, in those stark moments of the immediacy of their loss. 


But this honour, | have so painfully discovered, is not the abstract honour of years, of decades, 
past that | in my arrogance and stupid adherence to and love of abstractions so foolishly 
believed in and upheld, being thus, becoming thus, as | was a cause of suffering. No; this instead 
is the essence of honour, founded in empathy; in an empathy with and thus a compassion for all 
life, sentient and otherwise. This is instead a being human; being in symbiosis with that-which is 
the essence of our humanity and which can, could and should, gently evolve us." {16} 


In 2014 he expressed his understanding more philosophically, writing that personal honour 


"oresences the virtues of fairness, tolerance, compassion, humility, and eDta& (a - as (i) a natural 
intuitive (wordless) expression of the numinous (‘the good', 5{kn, ouumdOEta) and (ii) of both 
what the culture of pathei-mathos and the acausal-knowing of empathy reveal we should do (or 
incline us toward doing) in the immediacy of the personal moment when personally confronted 
by what is unfair, unjust, and extreme. 


Of how such honour - by its and our @vUotc - is and can only ever be personal, and thus cannot be 
extracted out from the ‘living moment’ and our participation in the moment; for it is only through 
such things as a personal study of the culture of pathei-mathos and the development of the 
faculty of empathy that a person who does not naturally possess the instinct for 5{kn can 
develope what is essentially 'the human faculty of honour’, and which faculty is often 
appreciated and/or discovered via our own personal pathei-mathos." {17} 


This "cannot be extracted out from the living moment" also applies to empathy since 


“empathy is a human faculty mean that the apprehension is wordless and personal and cannot 
be extrapolated beyond, or abstracted out from, the individual without losing some or all of its 
numinosity since the process of denotatum - of abstraction - devolves around the meanings 


assigned to words, terms, and names, and which meanings can and do vary over causal time 
and may be (mis)interpreted by others often on the basis of some idea, or theory, or on some 
comparative exegesis." {18} 


Furthermore, when asked in a 2022 interview: 


"You appear to have forged an existential crucible from which many now draw inspiration. How 
would you like to see that inspiration embodied in the lives of those who look up to you?" {19} 


Myatt's answer was: 


"Just as my fallible understanding is that honour cannot be abstracted from a personal moment 
to become some sort of principle or guide, so my similar fallible understanding is that a person 
who learns by means of pathei-mathos cannot be or rather should not become such a guide or 
even an example and certainly should not assume any sort of guiding role." 


In the same interview when asked where does he philosophically situate his own paganus 
weltanschauung, he replied: 


"| do not situate my weltanschauung anywhere in terms defined or believed or discussed by 
others, ancient or modern, because it is just my weltanschauung, born from various experiences 
and the loss of loved ones, and nurtured by working and living on a farm in England, by solitary 
walks along a sea-shore and in the hills and deciduous woods of English Shires." 


Which answers express the raison d'étre of his philosophy: the personal pathei-mathos of one person and, 
as he also says in that 2022 interview, his "attempt at expiation". 


Conclusion 


Those answers in that 2022 interview return us to where we began: with his defence, based on personal 
experience, of Catholicism, and with his 2013 text Religion, Empathy, and Pathei-Mathos, the first chapter 
of which, titled Numinous Expiation, invokes the dilemma he faced when confronting his extremist past: 


"One of the many problems regarding my own past which troubles me - and has troubled me for 
a while - is how can a person make reparation for suffering caused, inflicted, and/or 
dishonourable deeds done. For, in the person of empathy, of compassion, of honour, a 
knowledge and understanding of dishonour done, of the suffering one has caused - perhaps 
before one became such a person of compassion, honour, and empathy - is almost invariably the 
genesis of strong personal feelings such as remorse, grief, and sorrow. The type of strong 
feelings that Christopher Marlowe has larbus, King of Gaetulia, voice at the end of the play The 
Tragedie of Dido Queene of Carthage, written c.1587: 


Cursed larbas, die to expiate 
The grief that tires upon thine inward soul. 


One of the many benefits of an organized theistic religion, such as Christianity or Islam or 
Judaism, is that mechanisms of personal expiation exist whereby such feelings can be placed in 
context and expiated by appeals to the supreme deity. In Judaism, there is Teshuvah culminating 
in Yom Kippur, the day of expiation/reconciliation. In Catholicism, there is the sacrament of 
confession and penance. In Islam, there is personal dua to, and reliance on, Allah Ar-Rahman, Ar- 
Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong deeds done, 
often in the form of propitiation; the offering of a sacrifice, perhaps, or compensation by the 
giving or the leaving of a valuable gift or votive offering at some numinous - some sacred and 
venerated - place or site." 


The only answers Myatt could find were his pagan philosophy of pathei-mathos {3} and his writings about 
rejecting extremism. That certain academics and persons of a particular political persuasion have 
prejudicially rejected his answers surely reveals something significant about them. 


Rachael Stirling 
January 2023 
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The Question Of David Myatt And Expiation 


One of the central themes of David Myatt's extensive post-2012 writings is expiation; of finding some means by which 
the mistakes of his past, of his forty or so years of political and religious extremism, may be offset or recompensed. 
Myatt, in his 2013 text Religion, Empathy, and Pathei-Mathos: Spirituality, Humility, and A Learning From Grief, {1} 
devotes a whole chapter to expiation and his concerns, writing that: 


One of the many problems regarding my own past which troubles me - and has troubled me for a while - is 
how can a person make reparation for suffering caused, inflicted, and/or dishonourable deeds done. For, in 
the person of empathy, of compassion, of honour, a knowledge and understanding of dishonour done, of the 
suffering one has caused - perhaps before one became such a person of compassion, honour, and empathy - 
is almost invariably the genesis of strong personal feelings such as remorse, grief, and sorrow [...] 


One of the many benefits of an organized theistic religion, such as Christianity or Islam or Judaism, is that 
mechanisms of personal expiation exist whereby such feelings can be placed in context and expiated by 
appeals to the supreme deity. In Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament of confession and penance. In Islam, there is 
personal dua to, and reliance on, Allah Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong deeds done, often in the 
form of propitiation; the offering of a sacrifice, perhaps, or compensation by the giving or the leaving of a 
valuable gift or votive offering at some numinous - some sacred and venerated - place or site [...] 


All such religious mechanisms of expiation, whatever the theology and regardless of the motivation of the 
individual in seeking such expiation, are or can be cathartic; restorative, healing. But if there is no personal 
belief in either a supreme deity or in deities, how then to numinously make reparation, propitiation, and thus 
to not only expiate such feelings as remorse, grief, and sorrow but also and importantly offset the damage 
one's wrong actions have caused, since by their very nature such suffering-causing actions are UBptc and not 
only result in harm, in people suffering, but also upset the natural balance. In truth, | do not know the answer 
to the question how to so numinously make reparation, propitiation. | can only conject, surmise [...] 


In relation to his own beliefs, or lack of them, the important section is: 


"if there is no personal belief in either a supreme deity or in deities, how then to numinously make 
reparation, propitiation, and thus to not only expiate such feelings as remorse, grief, and sorrow but also and 
importantly offset the damage one's wrong actions have caused." {1} 


The answer he apparently settles on is to write about his past, about his regrets, about his decades of extremism; and 
how he came to reject such extremism, political and religious; with his philosophy of pathei-mathos being, for him, 
expiative: 


"IN a very personal sense, my philosophy of pathei-mathos is expiative, as are my writings concerning 


extremism, such as my Understanding and Rejecting Extremism: A Very Strange Peregrination." {2} 


"After 2006, | increasingly felt compelled to develope [that philosophy] in expiation, in search of answers, 
and in an effort to understand myself, my extremist pasts, and the suffering | finally came to realize | had 
caused. {3} 


Never Forgive? 


Are such expiative writings by Myatt sufficient? His many political enemies do not believe so, for one or more of the 
following reasons. Firstly, because of their ideological axiom "never forgive, never forget" which in practice, on the 
human level, means that they are unable or unwilling to forgive him, and can be vindictive, vengeful, with hatred and 
prejudice motivating their actions and their deeds. 


Secondly, because their prejudice and hatred motivates many of them to believe his post-2012 writings are lies, a 
deception. Thirdly, because of their zealous certitude that he, despite his denials, is Anton Long and the founder of the 
occultic Order of Nine Angles (O9A, ONA) and has never publicly condemned it or its policies such as support for the 
‘culling’ of certain humans. 


In respect of such people Myatt wrote, in 2012, 


"are those who in the past have prejudged me - who have written about me as a violent extremist - 
accepting of individual change, of the virtues of reformation and pardonance? [...] Are they open to the 
possibility of my change and reformation? Or will they continue with ‘the party line' and thus continue to 
insist that |am some sinister person whose recent mystical writings are just some sort of diabolical ploy? 


More interestingly (perhaps) could my career as an extremist have been brought to an earlier end had one or 
some of my opponents taken the trouble to get to know me personally and rationally revealed to me the 
error of my suffering-causing, unethical, extremist ways? Perhaps; perhaps not - | admit | do not know. | do 
know, however, how my personal interaction with, and the ethical behaviour of, the Police | interacted with 
from the time of my arrest by officers from SO12 in 1998, permanently changed (for the better) my attitude 
toward the Police." {4} 


Two years later he would write: 


"| harbour no resentment against individuals, or organizations, or groups, who over the past forty or so years 
have publicly and/or privately made negative or derogatory comments about me or published items making 
claims about me. Indeed, | now find myself in the rather curious situation of not only agreeing with some of 
my former political opponents on many matters, but also (perhaps) of understanding (and empathizing with) 
their motivation; a situation which led and which leads me to appreciate even more just how lamentable my 
extremism was and just how arrogant, selfish, wrong, and reprehensible, | as a person was, and how in many 
ways many of those former opponents were and are (ex concesso) better people than | ever was or am. 


Which is one reason why | have written what | have recently written about extremism and my extremist past: 
so that perchance someone or some many may understand extremism, and its causes, better and thus be 
able to avoid the mistakes | made, avoid causing the suffering | caused; or be able to in some way more 
effectively counter or prevent such extremism in the future." {5} 


In respect of founding a covert Occult group in the 1970s, Myatt's explanation has always been that his purpose was 
for it to be used to aid National Socialism, and which explanation is both explicit and expressive of his extremist, 
immoral and fanatical belief at the time that any means were justified in the political and revolutionary struggle he 
believed in and was then fighting: 


"In respect of covert action, | came to the conclusion, following some discussions with some C88 members, 
that two different types of covert groups, with different strategy and tactics, might be very useful in our 
struggle and thus aid us directly or aid whatever right-wing political party might serve as a cover for 
introducing NS policies or which could be used to advance our cause. These covert groups would not be 
paramilitary and thus would not resort to using armed force since that option was already covered, so far as | 
was then concerned, by C88. 


The first type of covert group would essentially be a honeytrap, to attract non-political people who might be 
or who had the potential to be useful to the cause even if, or especially if, they had to be 'blackmailed’ or 
persuaded into doing so at some future time. The second type of covert group would be devoted to 
establishing a small cadre of NS fanatics, of 'sleepers', to - when the time was right - be disruptive or 
generally subversive. 


Nothing came of this second idea, and the few people | recruited during 1974 for the second group, migrated 
to help the first group, established the previous year. However, from the outset this first group was beset 
with problems for - in retrospect - two quite simple reasons, both down to me. First, my lack of leadership 
skills, and, second, the outer nature chosen for the group which was of a secret Occult group with the 'offer', 
the temptation, of sexual favours from female members in a ritualized Occult setting, with some of these 
female members being 'on the game’ and associated with someone who was associated with my small gang 
of thieves." {6} 


In effect, Myatt is concatenating his founding of an Occult movement, which he does not name, with his political and 
religious extremism and with his rejection of all extremism with the result, although unstated, that he apparently 
considers such a manifestation of Occultism as just another extremism. Perhaps unsurprisingly this concatenation does 
not satisfy his political opponents, and Myatt was asked about this in regard to his past as a neo-nazi in a 2022 
interview: 


RS: Yet your many vociferous politically motivated opponents have not accepted that you have rejected 
extremism with many still considering you a neo-nazi. Does that bother you? 


DM: No. For judging by their deeds and words they live in a different world from the one | now inhabit or 
rather that | now perceive. My perceiveration is a very local and personal one; of my locality, of Nature and 
its local emanations; of my relatives and friends and my interactions with and concern for them. That other 
world beyond - or should that be those other worlds beyond - this local personal world no longer concern me 
given my plenitude of past mistakes, my past hubriatic suffering-causing interference, and my recently 
discovered Uncertitude Of Knowing. 


They, those opponents, in comparison seem to have that Certitude Of Knowing that | for many decades had, 
breeding as it did and does prejudice, intolerance, hatred, and discouraging as it did and does empathy, 
forgiveness, and a personal Uncertitude Of Knowing. {7} 


In another interview he was asked a similar question: 


[T]hey claim you are still a neo-nazi; that what you write and have written since 2010 such as your 
autobiography should be treated with suspicion and not taken seriously; that unless you come out in public 
to attend some sort of 'media circus’ and directly answer their questions, they will never believe you. 


Myatt replied: 
ONnUl EyW, MaGetv BEAW TA 6vVTA KAL VOAOAL TAY TOUTWY MUO Kal YuMvat TOV BEdv: 


Such a seeking to apprehend such things is what now and for the past twenty or so years has occupied me 
[...] As for what they or others claim or believe about me now and the past, it is their burden howsoever 
brought-into-being, howsoever nurtured and howsoever it might be described by them or by others. {7} 


It is possible, therefore, to conclude, especially given their silence about Myatt's post-2012 writings about Christianity, 
that such opponents are acting in an intolerant way inconsistent with the message of the Christian gospels and what 
many, including Myatt, believe is the gospel message of forgiveness. 


Christianity And The Gospels 


To many it seems strange that the later Myatt, manifest in his post-2012 writings, would write positively about 

Christianity and especially about Catholicism, given the widespread and decades-long and often politically motivated 
accusations of him being a 'satanist'. These writings include his three-part In Defence Of The Roman Catholic Church, 
{8} Miserere Mei, Deus, {9} and his translation of and commentary of chapter one to five of the Gospel of John. {10} 


In this respect, a section in his Understanding and Rejecting Extremism: A Very Strange Peregrination is relevant: 


"| have - fully knowing my past hubris, the suffering | have caused, and aware of my manifold errors and 
mistakes over four decades - a great respect for other religions and spiritual ways, and aware as | am how 
they each in their own manner, express, have expressed, or are intimations of, the numinous. For instance, | 
have come to appreciate, more and more over the past few years, the numinosity of the sacred music of the 
Christian Church (especially Catholicism), from before Gregorian chant to composers such as Byrd, Dowland, 
Lassus, to Palestrina, to Phillipe de Monte, and beyond." {11} 


In his The Way Of Jesus of Nazareth he provides his interpretation of the Gospel of John: 


"What emerges from my own translation - that is, from my particular ‘interpretation of meaning’ of 
the Gospel According To John - is rather reminiscent of what individuals such as Julian of Norwich, 
George Fox, and William Penn wrote and said about Jesus and the spiritual way that the Gospels in 
particular revealed. This is the way of humility, of forgiveness, of love, of a personal appreciation of 
the divine, of the numinous; and a spiritual, interior, way somewhat different from supra-personal 
moralistic interpretations based on inflexible notions of 'sin' and thus on what is considered good 
and what is considered evil." {12} 


One of most recent writings expresses his feelings in regard to Christianity: 


"The liturgical season of The Passion is upon us again and | find myself appreciating once more how the 
numinous allegory of The Passion was presenced in liturgical music from the Graduale Christus Factus Est to 
Vittoria's Popule meus, quid feci tibi - ‘Ay.oc 6 Gedc, Aytoc ioxupdc, Aytoc aBdvatoc, EAENGOV Hac - to 
Scarlatti's Stabat Mater to JS Bach's St John and Matthew Passions. And | reminded so movingly of - when a 
monk - singing Tenebrae amid the flickering then extinguished light of candles... 


So much human suffering for so many millennia which the allegory of The Passion of Jesus of Nazareth 
reminded so many of, century after century; as it reminded me several times in the depths of my decades of 
extremism. In comparison with such numinous music, liturgical and otherwise, what is my own wordy 


weltanschauung of pathei-mathos worth? Very little it now seems to me, if anything at all." {13} 


However, so far his political opponents have not commented on, or possibly not read, such writings perhaps because, 
as | assume, they consider them just another part of the ‘diabolical ploy', the deception, they believe and claim are his 
post-2012 writings. Which silence is perhaps one more expression of their prejudice, hatred, and un-Christian attitude, 
although to many unbiased readers such writings are indicative of a person who is not only remorseful but able to 
understand and place his own life into a wider human perspective. 


A Lingering Influence 

That Myatt despite his post-writings and rejection of all extremism, political, religious, and Occult, has a lingering 
influence on extremists both neo-nazi and Occult, with for example "most of his neo-nazi writings are still essential 
reading in many militant far-right groups and circles" {14} may partly explain the ideological, ‘hard-line’, attitude of 
many of his opponents. 

Is such influence Myatt's fault or the fault of his opponents with their 'never forgive’ attitude and their prejudicial 
assumption that those post-2012 writings are a deception? Given that Myatt's post-2012 writings are voluminous and 
consistent in content over a period of ten years with his philosophy of pathei-mathos also consistent with his rejection 
of extremism, the logical answer would seem to be that it is such prejudicial ones, with their continual propagation of 
their unfounded allegations, who are at fault. 

Perhaps it will take several scholarly, unbiased, studies of those writings and that philosophy to redress the balance 
although given the current state of academia where certain matters are verboten such studies may be many decades 
in the future. 


Rachael Stirling 

June 2023 

{1} https://davidmyatt.files.wordpress.com/2018/03/religion-and-empathy. pdf 

{2} Some Questions For DWM, March 2014. https://davidmyatt.files.wordpress.com/2014/12/dwm-2014-questions.pdf 


Myatt's philosophy is outlined in the seventh edition of his The Numinous Way of Pathei-Mathos, 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf 


{3}The quotation is from page 72 of Myatt's 2013 autobiography Myngath. https://davidmyatt.files.wordpress.com 
/2013/04/david-myatt-myngath.pdf 


{4} A Matter Of Honour, https://davidmyatt.files.wordpress.com/2018/08/a-matter-of-honour.pdf 


{5} Pathei-Mathos - Genesis of My Unknowing, 2012, https://davidmyatt.wordpress.com/2012/06/23/pathei-mathos- 
genesis-of-my-unknowing/ 


{6} Ethos of Extremism, 2012, https://davidmyatt.files.wordpress.com/2017/10/ethos-extremism-extracts. pdf 


{7} An Uncertitude Of Knowing, Four Interviews With David Myatt, 2023. International Standard Book Number 
979-8394746574 


{8} https://davidmyatt.files.wordpress.com/2019/02/in-defence-rc-1.pdf 
{9} https://davidmyatt.wordpress.com/2013/03/10/miserere-mei-deus/ 


{10} His translation and commentary of chapters one to five of the Gospel of John is available at 
https://davidmyatt.files.wordpress.com/2017/10/gospel-of-john-1-5.pdf 


{11} Understanding and Rejecting Extremism, https://davidmyatt.files.wordpress.com/2022/10/david-myatt-rejecting- 
extremism. pdf 


{12} https://davidmyatt.wordpress.com/2017/09/30/the-way-of-jesus-of-nazareth/ 
{13} Tenebrae, April 2023. https://davidmyatt.wordpress.com/2023/04/06/tenebrae/ 


{14} Daniel Koehler. From Traitor to Zealot: Exploring the Phenomenon of Side-Switching in Extremism and Terrorism. 
Cambridge University Press, 2021. p.162 
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Scholarship And Primary Sources 


A study of primary sources is the scholarly, the civilized, way for an individual to understand, to acquire a learned 
knowledge of a subject, such as a philosophy or a weltanschauung be such a weltanschauung a spiritual or a religious 
one. Thus to understand in such an individual, civilized, way the religion of Christianity a detailed study of the four 
gospels in their original language is required since they are primary sources in respect of that religion given that 
Christian tradition considers them the oldest and most reliable sources. Similarly, to understand in such a way a 
philosophy such as that of Immanuel Kant a study of his writings, and his writings alone and in their original language 
is necessary, since to rely on the translations of others is to rely on the interpretation of those others, as is considering 
and giving weight to the opinions or the conclusions of others regarding Kant's philosophy. 


To be learned, to be a scholar in the traditional sense, is to have a profound knowledge gained by study. 


Scholarly (skp latli),a. [f Scuotar+-nr1,] 

Not in Johnson or Todd. 

Pertaining to, or characterizing, a scholar; befit- 
ting, or natural to, a scholar; learned, erudite. 


; Learned: 

2. Of a person; In early use, that has been 
taught; instructed, educated. In later use with nar- 
rowed sense: Having profound knowledge gained 
by study, esp. in language or some department of 
literary or historical science; deeply-read, erudite, 
Const. 22, tof. (Superseding the earlier Lenn.) 


Learned society: a society formed for the prosecution of 
some branch of learning orscience. __ 


However, in this era where the interpretations, the opinions, the often fallaciously made conclusions, of others are 
readily available by means of printed articles and books, by the Media, and by mediums such as the Internet, this 
scholarly, civilized, rational, slow way to acquire a balanced knowledge and understanding of a subject is a dying, 
unpopular, Creeft {1} even in academia. For the designation 'academic'’ in this era does not necessarily imply that a 
person who is employed in academia is learned, erudite, in a particular subject as for example the scholar Richard Jebb 
was erudite in Ancient Greek. Instead, it is often the case that a published work by a modern academic is not based on 
their own detailed scholarly research {2} using primary sources {3} but on the opinions, or the conclusions, of others, 
and thus often on fallacies such as Appeal to Authority. {4} 


The particular Craeft under consideration was, in the early decades of the twentieth century, practised by many if not 
most of what are now described as ‘intelligence’ or security service agencies but has become deprecated because as 
experience has revealed the political paymasters of such agencies do not want to be informed of what may contradict 
their political agenda and personal opinions but only of what may be politically or personally advantageous to them 
and their government, and if some analyst provides an inconvenient report then politicians, as they have done multiple 
times recently in regard to Western actions in Iraq and Afghanistan, have no hesitation in censoring or concealing or 
denying the truth in the belief that through manipulation of the Media that truth will 'go away’ or that certain 
documents will 'go missing’ or that it will be officially suppressed for fifty years or more under what is known, in Britain, 
as the fifty year rule. 


This deprecation of the scholarly Creeft is particularly evident in the case of Wikipedia. 
Wikipedia 


In the last decade or so the Internet articles which are collected together under the term Wikipedia - the so-called "free 
encyclopedia that anyone can edit" - have become the first and often the only source most people turn to find out 
about a subject or an event or a group or an individual partly because, given massive financial and other support to 
the Wikipedia Foundation from the corporate worldwide business Google (with an annual revenue, as of 2023, around 
US$200 billion) Wikipedia items always appear at the top of internet searches using Google Search as they invariably 
do when other 'search engines’ are used given the volume of traffic to Wikipedia generated by Google Search. 


But this support by Google comes at a cost, as evident in the criteria Wikipedia uses for what they regard as a 'reliable 


source’. Their criteria is to reject primary sources in favour of interpretive secondary and tertiary source material 
produced by established publishers or by news media (including digital, on-line ones) whose authors are regarded by 
the often anonymous editors of Wikipedia as authoritative about a subject simply because their items are published by 
such publishers and news media or have appeared elsewhere in the mass media. Thus opinion pieces by academics, 
by journalists and others which meet the Wikipedia criteria of being such secondary or tertiary sources provide the 
basis for Wikipedia articles even if the authors of cited books or articles commit fallacies such as the Appeal To 
Authority and the Fallacy of Incomplete Evidence and have not used primary sources as the basis for their conclusions. 


The consequence is that most of those using Wikipedia unknowing commit the fallacy of Appeal To Authority, relying as 
they do on the opinions and conclusions of others and thus on secondary and tertiary sources. 


This reliance on such a mass media source as Wikipedia is indicative of our era for two reasons. Firstly, because it is a 
radical departure from the civilized, rational, way of personally acquiring a balanced knowledge and understanding of a 
subject or a person by using primary sources or by searching for books and items written by those who are scholars 
and thus who have used primary sources and drawn conclusions based on logical reasoning. Secondly, because such 
reliance is invariably a reliance on what has become or appears to be the accepted public or Establishment opinion {5} 
about a subject or a person often based as such an opinion is on propaganda, and thus is an example of the fallacy of 
ad populum which is when a person ‘follows the crowd’ and believes or claims that because so many others have 
claimed or believe something it is probably true, as in the old proverb 'no smoke without fire’. 


Thus, far from being used by many to access knowledge of a scholarly nature, the Internet and digital resources such 
as Wikipedia are used by the majority to access what has become the accepted public or Establishment opinion about 
a subject or a person. 


A Modern Example 


In the matter of Wikipedia an example of their use of secondary and tertiary sources, and thus of opinion pieces by 
journalists, politicians, academics and others, is the article about the controversial modern figure David Myatt, former 
neo-nazi activist and ideologue, former Catholic monk, former supporter of bin Laden and the Taliban, and apparently 
now a reformed extremist who has developed a mystical philosophy centred around virtues such as compassion and 
empathy. 


The Wikipedia article relies almost entirely on secondary and tertiary sources; provides no link to Myatt's current 
weblog, and no quotations from his recent writings. Instead, it is dominated by the allegation of him being "the political 
and religious leader of the White nationalist theistic Satanist organization [the] Order of Nine Angles". 


As ‘'evidence' for this allegation the secondary and tertiary sources include mainstream published opinion pieces by 
antifascists and journalists; citations to reports and articles by government sponsored policy groups such as the 
Combating Terrorism Center at the Establishment-run West Point Military Academy; and academics such as Goodrick- 
Clarke and Senholt. 


Yet when examined, none of these secondary and tertiary sources provide any probative evidence for the accusations 
they make. Pertinent examples are: 


° The referenced report by the Combating Terrorism Center simply states that "the O9A is a occultist current founded 
by David Myatt in the late 1960s in the United Kingdom," with their only citation being a book by Nicholas Goodrick- 
Clarke. However, on examination, that cited book provides no evidence from primary sources. 


For Goodrick-Clarke's identification of Myatt as 'Anton Long’ - in his book Black Sun: Aryan Cults, Esoteric Nazism, and 
the Politics of Identity, NYU Press, 2003 - is solely based on his claim that Myatt was the author of a typescript titled 
Diablerie, a copy of which is in the British Library, General Reference Collection Cup.711/742, BNB GB9219567. 
However, he provided no evidence, no sources, for this claim of his, or for his other claims such as that "the ONA was 
founded by David Myatt" and that Myatt was "a long time devotee of satanism." 


Goodrick-Clarke also failed to research and provide any documentary evidence from primary sources regarding Myatt's 
life so that it could be compared to the life described in the Diablerie manuscript; he failed to ask Myatt himself about 
the manuscript which Myatt his 2012 text A Matter of Honour denounced as a work of fiction. {6} 


The fact that Goodrick-Clarke's book is and has often been cited as 'proof' that DM=AL thus provides another classic 
example of the fallacy of appeal to authority. 


° That Jacob Senholt is cited and quoted as writing that "ONA-inspired activities, led by protagonist David Myatt, 
managed to enter the scene of grand politics and the global War On Terror" and yet Senholt, as described in Appendix 
One of our article, not only failed to provide evidence from primary sources but committed the fallacy of Incomplete 
Evidence. 


° In regard to Myatt's rejection of extremism, the citation is not to primary sources written by Myatt since 2012 but toa 
secondary source: an article by Daveed Gartenstein-Ross & Madeleine Blackman, with Daveed Gartenstein-Ross ina 
later, 2023, article - The Order of Nine Angles: Cosmology, Practice & Movement, https://doi.org/10.1080 
/1057610X.2023.2186737 - claiming that "[Anton] Long's writings display thematic and linguistic similarities to those 
of Myatt" while not providing details of what these similarities are, nor any evidential facts regarding them nor 
providing any citations to where such similarities have been analysed and evidential facts presented. We can only 
presume that the now discredited assumptions of Senholt - qv. Appendix One below - were the source. 


° In regard to opinion pieces by lay-persons, a 2003 book by a journalist - Into a World of Hate by Nick Ryan - is 


mentioned although the claims made by the author, such as that Myatt wrote "the publicly available teachings of the 
ONA under the pseudonym Anton Long", are simply the author's personal opinion with no scholarly citations given to 
support them. Which mention of such a book by a lay-person is yet another example of how the editors of the 
Wikipedia article about Myatt commit the fallacy of Appeal to Authority. 


The logical conclusion is that the Wikipedia article about Myatt, based as it is on secondary and tertiary sources, is 
unbalanced, remiss, failing as it does to cite or provide quotations from primary sources such as Myatt's extensive 
post-2012 writings {7} referencing as it does only the accepted Establishment opinion about him evident in such 
government and corporate sponsored policy groups such as the Combating Terrorism Center. Hence why the minimal 
reference in the Wikipedia article about Myatt having rejected extremism and developed his own philosophy is not to 
Myatt's writings on the matter but to interpretive secondary sources such as a 2012 book by Roger Griffin titled 
Terrorist's Creed: Fanatical Violence and the Human Need for Meaning. 


Conclusion 


Is this examination such as we have conducted just a pedantic aside which can easily be ignored in the maelstrom of 
the modern world with its rapid easily accessible transmission, and acceptance of, personal opinion and propaganda? 


We believe it is not a pedantic aside, for the reliance on secondary and tertiary sources, the committal by politicians, 
journalists and even by academics of fallacies of reasoning, expose how our Western civilization has apparently 
declined because we have forsaken its core essentials: scholarship, logical reasoning, and the Aristotelian essentials 
which are: 


(i) Reality (existence) exists independently of us and our consciousness, and thus independent of our senses; 
(ii) our limited understanding of this independent ‘external world' depends for the most part upon our senses 
- that is, on what we can see, hear or touch; that is, on what we can observe or come to know via our 
senses; (iii) logical argument, or reason, is perhaps the most important means to knowledge and 
understanding of and about this ‘external world’; (iv) the cosmos (existence) is, of itself, a reasoned order 
subject to rational laws. 


Essentials also expressed in relation to science by Isaac Newton in his Principia, 


"We are to admit no more causes of natural things than such as are both true and sufficient to explain their 
appearance [...] for Nature is pleased with simplicity, and affects not the pomp of superfluous causes." 


To conclude, we would controversially claim that David Myatt, object of much Establishment propaganda as 
exemplified in the Wikipedia article about him, is in his later life one modern example of the raison d'étre of our 
Western civilization, as evident in such post-2012 writings of his as (i) Corpus Hermeticum: Eight Tractates, (ii) The 
Gospel According To John: A Translation And Commentary, Chapters 1-5; (iii) Classical Paganism And The Christian 
Ethos; and (iv) Tu Es Diaboli lanua. 


All of which writings, available both in print and on his weblog, are not even mentioned in that Wikipedia article or 
even by academics. 


Haereticus Reputandus 
September 2023 
v.1.5 
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{1} Creeft: this older spelling implies more than the modern usage associated with the word 'craft'. 


TIL. +5. The learning of the schools, scholar- 
ship. b. (with a and g/.) A branch of learning 
or knowledge, a science. Zhe seven crafts: the 
‘seven arts’ of the medieval Universities: see 
Art 7. Ods. 

e205 Lay. 10923 On bocken heo cude godne craft. Jdid. 
30493 An clarc pe com from Spaine... feole craftes he cude. 
axz225 Leg. Kath. 522 Fifti scolmeistres, of alle be creftes 
pet clerc ah to cunnen. a@1300 Cursor M. 4647 (Cott.) pe 

| seuencraftesallhecan. a 1400-50 Alexander 33 Pe pasage 
of be planettis, be poyntes & be sygnes. Pai ware pe kiddest 
of batcraft knawyn in aire tyme. 1483 Cath, Angi. 79 A 
Crafte, ars lideralis, sciencia {etc.}. 1§30 PatsGR. 210/x 
te of multyplyeing, alguenemie. 
‘V. A branch of skilled work. 

6. An art, trade, or profession requiring special 
skill and knowledge ; ¢sf. a manual art, a Hanni- 
CRAFT ; sometimes applied to any business, calling, 
or profession by which a livelihood is earned. 

c897 K. Aitrrep Gregory's Past. i, 24 Se creft pas 

| lareowdomes bid craft ealra crefta. cg00 Beda's Hist. wv. 
| xiii, Seo beod done craft ne cude des fiscnoves. ¢ ro4o 
Rule St. Benet 94 For ingehide his creftes. 1340 Ayend, 


{2} The criteria of scholarship are: (i) a detailed, meticulous, unbiased original research on and concerning a specific 
topic or topics or subject undertaken over a year or more in duration and involving primary source material; (ii) an 
ability to be able to read primary sources in their original language; and (iii) a rational assessment of the knowledge 
acquired by such research, with such conclusions about the topic, topics, or subject being the logical result of the 
cumulative scholarly learning so acquired. If the researcher cannot read primary sources in their original language and 
has to rely on the translations of others then their conclusions are not original and not scholarly just as if they commit 
logical fallacies - such as the fallacy of Incomplete Evidence - then their conclusions are also not scholarly. 


{3} Primary sources include contemporaneous manuscripts, letters, diaries, memoirs, personal journals, interviews, 
speeches, and other materials individuals used to describe (i) events in which they were participants or observers, and 
(ii) ideas or creations - such as a philosophy, music, literature, or art-work - which they were responsible for. Hence in 
the matter of a philosophy such as that of Heidegger the primary sources are his published writings, authenticated 
recordings or transcriptions of his speeches/lectures, and authenticated unpublished manuscripts if any. The writings, 
opinions, and conclusions of others about that philosophy are secondary or tertiary sources. 


{4} See Appendix Two for fallacies such as Appeal to Authority. 


{5} By the Establishment is meant those who in modern Western societies have the power, the means, to influence 
and to shape 'public opinion' on matters political and social. The Establishment thus includes politicians and the 
incumbent government and often the ‘political opposition’, large often multinational corporate businesses, the 
mainstream Media (including national newspapers, television and internet news media and outlets), well-funded 
special-interest advocacy groups both political and business-orientated; established academics whose work has 
featured in mainstream publications, and so-called 'independent' or ‘freelance’ journalists whose work appears in or is 
cited by the mainstream Media or established publishers. 


An Establishment represents the orthodoxy, the zeitgeist, of a particular era, with adherence to or a belief in that 
orthodoxy a good indication of who or what is part of the Establishment, with the orthodoxy of the current Western 
current era including support for the idea of modern democracy even if the result of elections has been influenced by 
particular business and political concerns and ‘special interest’ groups who have the financial resources to employ 
professional lobbyists, Media consultants, and propagandists and who often have politicians to further their interests or 
agenda. 


{6} https://davidmyatt.files.wordpress.com/2018/08/a-matter-of-honour. pdf 


{7} https://davidmyatt.wordpress.com/ 


Appendix One 
Senholt And the Fallacy Of Incomplete Evidence 


Jacob Senholt, in a revised version of his 2009 MA thesis titled Political Esotericism & the convergence of Radical Islam, 
Satanism and National Socialism in the Order of the Nine Angles published as a chapter in the 2012 book The Devil's 
Party - Satanism in Modernity {1} alleged that Myatt wrote the terrorist manual A Practical Guide to Aryan Revolution 
which it has been claimed influenced David Copeland, and Senholt like others before and since - including the authors 
of the 2023 article The Order of Nine Angles: Cosmology, Practice & Movement, DOI:10.1080/1057610X.2023.2186737 
- Senholt provided no evidential facts in support of that particular allegation, and did not mention that following Myatt's 
arrest in early 1998 by police officers from Special Branch based at Scotland Yard, the British police in conjunction with 
the Canadian police and the FBI spent three years trying to prove that Myatt wrote that document, having seized his 
computers and files, searched his home for over seven hours, and travelled to places such as Canada to interview 
witnesses. They failed to find any evidence and Myatt was released from his bail in the Summer of 2001. 


Senholt also presented his circumstantial evidence that Myatt=Long and in the process and probably inadvertently 
commits the fallacy of incomplete evidence which is when only certain evidence is presented with other evidence not 
found, or ignored or deliberately suppressed. 


Circumstantial Evidence 


i) He mentions a 1978 text, Copula cum Daemone, which he claims was written by a DW Myatt and was "in a collection 
of ONA manuscripts" manuscripts but does give the title of this collection nor any details of publication or images of 
the text nor any evidence that it was written by Myatt. He them claims that in later digital editions of this text - which 
again he provides no references to or images of - it was attributed to various other authors and concludes that this is 
"a clear example of a text originally issued by Myatt, and later disguised with a pseudonym." 


In other words, he does not provide any evidential facts but presents only his personal opinion. 


ii) He goes on to claim that the Diablerie manuscript - a copy of which is in the British Library {2} - "reveals details of 
Long's life that appear remarkably similar to Myatt's own life" and cites Goodrick-Clarke and yet as with Goodrick- 
Clarke {3} does not provide comparisons using research based on documentary evidence from primary sources 
regarding Myatt's life. 


Thus and yet again Senholt does not provide any evidential facts but presents only his personal opinion. 


iii) His next claim is that since writings by Myatt and the ONA have been published by the same publisher there "is a 
direct connection" which is a spurious conclusion since publishers often print items from various authors which does 
not mean the various authors are connected in any way. 


iv) His next piece of circumstantial evidence "concerns the use of alternate dating-systems", about which he states 
that since both Myatt in his National Socialist writings and the ONA use "yf, designating the Year of the Fuhrer" there is 
a connection, neglecting to mention - or failing to discover through research - that other groups such as the Ku Klux 
Klan and Willian Pierce of National Alliance fame and other neo-nazis have used the same dating system, both in its 
English form and its German form of ‘Jahr des Fuhrers' {4}. 


(v) His final piece of circumstantial evidence is linguistic, claiming that "when one has a closer look at many of the 
basic ideas and the terminology used in the ONA, it appears as if there are many glaring similarities to Myatt's own 
ideas." He cites terms such as Homo Galactica, causal and acausal, and Aeons while failing to mention that such 
borrowing of terms, ideas and concepts, is and has been common for centuries and is not evidence of a direct and 
personal link between those using such terms, ideas and concepts. 


However, he not only does not provide any evidence from forensic linguistics but fails to mention numerous texts by 
Anton Long and by self-declared O9A adherents in which he explains the purpose of Anton Long's Labyrinthos 
Mythologicus which implies: 


"“myth-making; creating or concerned with mythology or myths; a mythical narrative, and is both (a) a 
modern and an amoral version of a technique often historically employed, world-wide among diverse cultures 
and traditions both esoteric and otherwise, to test and select candidates, and (b) a mischievous, japing, sly, 
and sometimes (for mundanes) an annoying, part of the O9A sinister dialectic." {5} 


In other words, it was used not only to test and select candidates but also had an antinomian, dialectical, and japing 
purpose with Anton Long in a 28th August 103yf [1992] letter to Temple of Set member David Austen writing that the 
intent was "to make people like you draw the conclusion you were intended to make." {6} There is also the problem of 
the O9A 'manual of style’ in relation to the claim that 


"since one or more ONA blogs or websites, or some articles, use the same or similar styling and/or layout as 
some blog or website or article by or assumed to be by Myatt, it means that Myatt is behind them all - 
clearly ignoring the obvious fact that such similarities, if not just coincidental, could well be a deliberate 
imitation designed to get mundanes to jump to such a silly, fallacious, conclusion." {7} {8} 


In regard to forensic linguistics, 


“author profiling is subjective not empirical and thus not definitive. Second, and most important in this case, 
the task would be formidable with the result easily open to question given the volume of material written by 
both Myatt and the pseudonymous Anton Long over several decades and given that the forensic profiler 
would have to subjectively select what texts from what years to compare. 


What would their subjective criteria for such a selection be? To compare a few texts from around the same 
time? To compare a few texts from the same decade? To compare just a few or dozens of texts from three or 
four decades? 


Since 1984 with the publication of his 45 page tract Vindex - Destiny of the West to 2022 with the publication 
of his Numinosity, Denotata, Empathy, And The Hermetic Tradition, Myatt has written thousands of pages of 
texts. The texts also vary in subject matter, from polemical propagandistic texts in support of National 
Socialism (1984-1998) to ideological tracts in support of his 'ethical National Socialism’ (1996-1998) to items 
supporting a particular and radical interpretation Islam (2001-2008) to his post-2012 writings about his 
philosophy of pathei-mathos to his autobiographical effusions such as his 2014 collection of essays titled One 
Vagabond In Exile From The Gods and the letters included in parts two and three of his 2013 book 
Understanding and Rejecting Extremism. There is also the matter of Myatt's translations of and 
commentaries on tractates of the Corpus Hermeticum (2017) and his 2017 scholarly monographs Classical 
Paganism And The Christian Ethos and Tu Es Diaboli lanua. 


In the case of Anton Long there are also thousands of pages of texts, from most of the typescripts included in 
the compilation Naos (1989) to The Satanic Letters (1992) to Enantiodromia - The Sinister Abyssal Nexion 
(2012). The issue is further complicated by writings published between 1992 and 2011 which do not bear the 
name ‘Anton Long’ and thus are anonymous but which anonymous texts many critics have assumed were 
written by Anton Long but for which assumption they have not and never have provided any evidence." {7} 


Insight Roles 


Following his circumstantial evidence, Senholt also claims that Myatt's diverse and exeatic life is an example of O9A 
Insight Roles which mean "gaining real-life experience by working undercover for a period of 6-18 months". 


Of five Insight Roles, Senholt cites three - (a) "Join or form a covert insurrectionary organization, dedicated to National 
Socialism", (b) "Convert to Islam and aid, through words, or deeds, or both, those undertaking Jihad against Zionism 
and the NWO", and (c) "Join or form a National Socialist group or organization, and aid that organization and especially 
aid and propagate historical revisionism" - which he claims Myatt has undertaken. 


What Senholt neglects to mention is that Myatt promoted National Socialism for thirty years (1968-1998) not for the 
"6-18 months" of an Insight Role, and was a Muslim who supported Jihad for over ten years (1998-2009) not for the 
"6-18 months" of an Insight Role. 


Which places Senholt's claim into perspective. In addition, he does not mention the obvious facts that the O9A might 
have been inspired by the nature of Myatt's exeatic life to concoct such Insight Roles, and that Myatt's life does not 
include other suggested roles such as being an assassin and joining the police or the armed forces. 


Conclusion 


In summary, Senholt does not provide any evidential facts in regard to the urban tale that Myatt was/is Anton Long and 
founded the OYA. Instead, he commits the fallacy of incomplete evidence. That his work is often cited as 'proof' of that 
urban tale about Myatt being Anton Long provides another example of people committing the fallacy of appeal to 
authority. 


{1} Per Faxneld and Jesper Aa. Petersen (editors), The Devil's Party: Satanism in Modernity, Cambridge University 
Press, 2012. 


{2} A copy of the 19 page Diablerie - Revelations of a Satanist typescript is in the British Library: General Reference 
Collection Cup.711/742, BNB GB9219567. 


{3} Goodrick-Clarke's identification of Myatt as ‘Anton Long' - in his book Black Sun: Aryan Cults, Esoteric Nazism, and 
the Politics of Identity, NYU Press, 2003 - is solely based on his claim that Myatt was the author of a typescript titled 
Diablerie, a copy of which is in the British Library, General Reference Collection Cup.711/742, BNB GB9219567. 


He provides no evidence, no sources, for this claim of his, or for his other claims such as that "the ONA was founded by 
David Myatt" and that Myatt was "a long time devotee of satanism." 


Goodrick-Clarke also failed to research and provide any documentary evidence from primary sources regarding Myatt's 
life so that it could be compared to the life described in the Diablerie manuscript; he failed to ask Myatt himself about 
the manuscript which Myatt his 2012 text A Matter of Honour denounced as a work of fiction: 
https://davidmyatt.files.wordpress.com/2018/08/a-matter-of-honour. pdf 


That Goodrick-Clarke's book is and has been often cited as 'proof' that DM=AL thus provides another classic example 
of the fallacy of appeal to authority. 


{4} https://web.archive.org/web/20230511054221/https://www.nytimes.com/1991/11/03/world/klan-seizes-on- 
germany-s-wave-of-racist-violence.html 


{5} A Glossary of Order of Nine Angles Terms, v. 7.05, included in Order Of Nine Angles Subculture: A Complete Guide, 
e-text, 1520 pages, 2021. 


{6} The letter is included in facsimile in volume one of The Satanic Letters of Stephen Brown, Thormynd Press, 1992. 
{7} Kerri Scott, Author Profiling In The Case Of David Myatt And Anton Long, e-text, 2022. 


{8} The O9A 'manual of style’ was publicly mentioned in several 2015 and 2016 Internet posts such as this one from 
2016: 


That you equate me/us with someone else who has posted about the 
O9A on some forum (which has since banned all discussion of the ONA) 
is both flattering and mildly amusing. Perhaps it’s the still secret “ONA 


Manual Of Style” that keeps outsiders making such assumptions... 


https://web.archive.org/web/20220511055625/https://annaczereda.wordpress.com/2016/09/13/mad-as-a-hatter/ 
It was also described in a 2016 article titled The O9A Manual Of Style, 


"AS mentioned to some correspondents over the years, those who are associated with the Falciferian O9A 
have had an 'ONA Manual of Style’ just as many older, established, newspapers (such as the Guardian and 
the New York Times) have their in-house manuals of style and usage. Such manuals are often updated every 
few decades, and are useful guides that enable printed items to have an ‘in-house’ style. Given the non- 
hierarchical structure and ethos of the O9A, the manual offers guidance, recommending best practice rather 
than giving rules which are expected be followed. 


The ONA manual deals not only with the specific - O9A assigned - meaning of certain words (such as nexion, 
presencing, mundanes, culling) but also with many other topics, such as (i) whether certain words - for 
example 'satanism' and ‘satan’ - should be with an upper or a lower case §, (ii) how titles and subtitles 
should appear (usually, and against current convention) with all words beginning with upper case), (iii) how 
footnotes should be numbered and displayed (usually numbered within curly brackets), (iv) how each page 
should be set out, (v) how texts should display the name of the author, and (vi) how the introduction to 
following paragraphs should be phrased, with suggestions ranging from 'However' to 'In addition’ to 'Thus' 


Leal 


Initially compiled by 'Anton Long' in the early 1990s, the manual has gone through several editions, with one 
of its main functions being inspired by what was once termed the Aquino fallacy." 


The article The O9A Manual Of Style was included in the compilation The Dialectical Order Of Nine Angles, e-text, 2016. 


Appendix Two 


The Fallacy Of Appeal To Authority 


The fallacy of appeal to authority, also known as the fallacy of Argumentum ad Verecundiam, is somewhat 
misunderstood in this age of the Internet. It is not only citing or quoting a person or persons who is/are regarded, by 
the person citing or quoting or by others, as an authority or 'expert' on a subject but also citing or quoting the opinion 
given by some institution, or 'policy/advisory group' or similar, on a subject, regardless of whether or not the ‘expert’ or 
institution or whatever has their opinion published by some means or some medium regarded as 'mainstream', 
academic, or 'respectable' or authoritative. 


The crux of the fallacy is a reliance by someone or by some others on who or what is regarded in a particular society as 
an authority on or as having a detailed or 'expert' knowledge of a subject or subjects. 


Thus a statement such as the fallacy of appeal to authority "is when the opinion of a non-expert on a topic is used as 
evidence" is itself fallacious because although it appears to be a decisive statement regarding ‘authority’ it is logically 
not so having not only restricted the fallacy to those are not 'experts' but does not define what an ‘expert’ or a ‘false 
expert’ is or are or who or what person or institution, or 'policy/advisory group’ or similar has the 'authority' to declare 
someone an ‘expert’ or a 'falSe expert’ in a certain subject or subjects, and from whence a person or an institution, or 
‘policy/advisory group' or similar derives their own authority to make such declarations. 


The corollary of the appeal to authority, as defined in the first paragraph, is personal research by scholarly means of a 
subject using primary sources. Which leads to the definition of what constitutes primary sources and scholarly means, 
as defined below. 


Fallacy Of Ad Populum 


This is when a person ‘follows the crowd' and believes or claims that because so many others have claimed or believe 
something it is probably true. 


Fallacy Of Argumentum ad Hominem 


This belongs to the category ignoratio elenchi. Argumentum ad hominem is when the character and/or the motives 
and/or the identity of the person presenting an argument is/are maligned or called into question often in an attempt to 
deflect attention away from the topic being discussed or from their failure to answer questions asked of them. 


Fallacy of Composition 


Also known as the Fallacy of Illicit Transference. This is an example of equivocation, and is when a generalization is 
made from a few specific instances or examples with the generalization then applied to pejoratively describe or malign 
a group or organization or person. 


Fallacy Of The False Cause 


Generally referred to by the Latin phrase non causa pro causa. This fallacy is the assumption that one thing is the 
cause of another without any logical reasoning. 


Fallacy Of Incomplete Evidence 


Also known as the fallacy of suppressed evidence. This is when evidence which disproves or may disprove a claim or 
conclusion is not considered either deliberately (Suppressed evidence) or because of a lack of detailed and scholarly 
research. 


ooo 


The criteria of scholarship are: (i) a detailed, meticulous, unbiased original research on and concerning a specific topic 
or topics or subject undertaken over a year or more in duration and involving primary source material; (ii) an ability to 
be able to read primary sources in their original language; and (iii) a rational assessment of the knowledge acquired by 
such research, with such conclusions about the topic, topics, or subject being the logical result of the cumulative 
scholarly learning so acquired. If the researcher cannot read primary sources in their original language and has to rely 
on the translations of others then their conclusions are not original and not scholarly just as if they commit logical 
fallacies - such as the fallacy of Incomplete Evidence - then their conclusions are also not scholarly. 


Primary sources include contemporaneous manuscripts, letters, diaries, memoirs, personal journals, interviews, 


speeches, and other materials individuals used to describe (i) events in which they were participants or observers, and 
(ii) ideas or creations - such as a philosophy, music, literature, or art-work - which they were responsible for. Hence in 
the matter of a philosophy such as that of Heidegger the primary sources are his published writings, authenticated 
recordings or transcriptions of his speeches/lectures, and authenticated unpublished manuscripts if any. The writings, 
opinions, and conclusions of others about that philosophy are secondary or tertiary sources. 


This item is in the Public Domain 


Another Iconoclastic Translation 


Although David Myatt's translation of the gospel of John from the Christian New Testament is, as of the date of writing, 
a work-in-progress, sufficient has been released for a preliminary review. Thus far he has published the completed 
translation of and extensive commentary on the whole of chapters 1 to 5, which partial translation is available from his 
blog. {1} 


To describe the translation as iconoclastic is something of an understatement. Perhaps more aptly it is heretical in the 
sense that Wycliffe's 14th century and Luther's 16th century translations were at the time considered by some to be 
heretical. To understand why it might be considered heretical, by mainstream Christians at least, we need to examine 
Myatt's methodology. 


Methodology 


Myatt's methodology is the same as that used in his translations of chapters from the Corpus Hermeticum which was 
written in the same Hellenistic Greek as the New Testament. His methodology is to use some transliterations - theos 
instead of god/God; phaos instead of light; and so on - and to find unusual English words for Greek terms which he 
considers are important to preserve the meaning current at the time the writings were composed. His reasoning is that 
particular English words - and angel, Word, spirit, prison, heaven, hour, and Jews, come to mind vis-a-vis the gospels - 
have acquired or now convey meanings which are not appropriate to the time of the gospels and which thus distort the 
text. 


One very striking example is his translation of verse 24 of chapter 3. The King James Bible has "For John was not yet 
cast into prison." All other English translations are similar. Myatt, however, has "And John had yet to be hurled into a 
guarded cage." 


In his commentary on this verse he writes, 


BeBAnuEvoc Eic Thv mvAaknhy. A phrase deserving some consideration, for puAakn is not 'prison' as prisons 
are understood today and in the past few centuries but rather 'a guarded cage’, with BEBAnuEvOc Eic 
implying a forceful 'throwing' or a hurling into such a cage. 


A quick check of a dictionary of ancient Greek reveals that pvAdoow - the origin of the term @mvAakh - does mean "to 
keep guard" and figuratively, in the likes of Herodotus, implies a ‘cage’. 


But possibly most controversial of all is his rejection of English terms such as Jews, angel and heaven. In place of Jews 
he has Judaeans, writing in a comment on chapter 1 verse 19, 


After much consideration | have translated iovSaia not by the conventional term 'Jews' but rather by 
Judaeans, given (i) that the English terms Jews and Jewish (deriving from the 13th/14th century words 
gyv/gyw and lewe) have acquired connotations (modern and medieval) which are not relevant to the period 
under consideration; and (ii) that the Greek term derives from a place name, Judaea (as does the Latin 
iudaeus); and (iii) that the Anglo-Saxon version (ASV) retains the sense of the Greek: here (iudeas) as 
elsewhere, as for example at 2.6, efter iudea geclensunge, "according to Judaean cleansing." 


In along and bound to be controversial comment on the term 'heaven' he writes, 


Conventionally, obpavéc here is always translated as 'heaven' although the term 'heaven' - used in the 
context of the Gospels - now has rather different connotations than the Greek obpavéc, with the word 
‘heaven’ now often implying something explained by almost two thousand years of exegesis and as depicted, 
for example, in medieval and Renaissance Christian art. However, those hearing or reading this particular 
Greek gospel for the first time in the formative years of Christianity would most probably have assumed the 
usual Greek usage of "the heavens" in the sense of the "the star-filled firmament above" or in the sense of 
"the sky" or as the abode of theos and/or of the gods (€v obpav® BEot), an assumption consistent with the 
fact that the Evangelist explains and interprets certain non-Greek words (qv. the comment on 1.42) and 
considering also his use of a colloquial Greek expression (qv. the comment on 1.51). 


It therefore seems apposite to suggest a more neutral word than 'heaven' as a translation of obpavdc and 
one which might not only be understood in various 'classical' ways by an audience of Greek speakers (Such 
as the ways described above) but also be open to a new, and Christian, interpretation consistent with the 
milieu that existed when the Gospel of John was written and first heard. That is, before the exegesis of later 
centuries and long before post-Roman Christian iconography. Hence my suggestion of the post-classical Latin 
term Empyrean, which can bear the interpretation of the abode of theos and/or of the gods, of "the sky", of 
the "the star-filled firmament above; and a Christian one suggested by Genesis 2.8 - mapdad5etoov Ev ESeu 
(the Paradise of Eden) - and also by shamayim. 


Which is why the standard translation of a verse such as chapter 1,19 - "And this is the record of John, when the Jews 
sent priests and Levites from Jerusalem to ask him, Who are you?" - is interpreted by Myatt as 


For such was the evidence John gave when the Judaeans dispatched priests and Levites from Jerusalem to 
ask him: "Who are you?" 


Heresy 


His heretical interpretation is evident in so many passages it is difficult to pick out just one or two. But the following is 
a typical example, from chapter 3, verses 19-21, with Myatt pointing out in his commentary that in the gospel of John 
the phaos is identified as Jesus himself and thus is in the gospel of John a synonym for Jesus. 


And this is the condemnation: That the Phaos arrived in the world but mortals loved the darkness more than 
the Phaos, for their deeds were harmful. For anyone who does what is mean dislikes the Phaos and does not 
come near the Phaos lest their deeds be exposed. But whomsoever practices disclosure goes to the Phaos so 
that their deeds might be manifest as having been done through Theos. 


This is conventionally translated as "And this is the verdict, that the light came into the world, but people preferred 
darkness to light, because their works were evil. For everyone who does wicked things hates the light and does not 
come toward the light, so that his works might not be exposed. But whoever lives the truth comes to the light, so that 
his works may be clearly seen as done in God." 


The effect of Myatt's interpretation of the gospel is that it not only humanizes Jesus but also Christianity, with Myatt 
writing in the Preface that, 


"it imparts something important regarding the teachings, and the life, of Jesus of Nazareth: something quite 
human, something rather different from a stern preacher preaching about 'sin'; something which seems to 
express what the Beatitudes express, and something which individuals such as Julian of Norwich, George Fox 
and William Penn many centuries later tried to say and write about Christianity and about the teachings and 
the life of Jesus of Nazareth." 


He also mentions Julian of Norwich, George Fox and William Penn in his 2017 essay The Way Of Jesus of Nazareth: A 
Question Of Hermeneutics? where, giving several examples from his translation and commentary, he writes that the 
gospel expresses 


"the way of humility, of forgiveness, of love, of a personal appreciation of the divine, of the numinous; and a 
Spiritual, interior, way somewhat different from supra-personal moralistic interpretations based on inflexible 
notions of 'sin' and thus on what is considered 'good' and what is considered ‘evil’. {2} 


His iconoclasm - heresy? - is also evident in his translation and commentary on The Beatitudes, {3} from The Gospel 
According To Matthew 5:1-10, and which translation is: 


1 Observing the multitudes, he ascended the hill and, having sat down, his disciples approached him. 
2 Then, a revelation, for he instructed those there by saying this: 

3 Fortunate, those humble with spiritus, for theirs is the Kingdom of Empyrean. 

4 Fortunate, those who grieve, for they shall have solace. 

5 Fortunate, the gentle, for they shall acquire the Earth. 

6 Fortunate, those who hunger and thirst for fairness, for they shall be replete. 

7 Fortunate, the compassionate, for they shall receive compassion. 

8 Fortunate, the refined of heart, for they shall perceive Theos. 

9 Fortunate, the peaceable, for they shall be called children of Theos. 

10 Fortunate, those harassed due to their fairness, for theirs is the Kingdom of Empyrean. 


The translation, as he explains in his commentary, uses his interpretation of particular Greek words in the Gospel of 
John, rather than the conventional ones, examples in The Beatitudes being 'theos’ instead of God, ‘fortunate’ instead of 
blessed, 'spiritus' instead of spirit, and Empyrean instead of Heaven; all of which he explains in detail in his 
commentary on John and quotes from in his commentary on the Beatitudes. 


Conclusion 


As to whether Myatt's translation of John, when completed, will find a niche is an interesting question given not just his 
iconoclastic methodology but also the esteem in which the gospels are held by Christians the vast majority of whom, 
were they to read his interpretation, would probably be offended even though his explanations in his commentary are 
extensive and scholarly. 


KS 
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{1} https://davidmyatt.files.wordpress.com/2023/08/myatt-gospel-john-1-5.pdf 
{2} https://davidmyatt.files.wordpress.com/2023/08/dm-way-of-jesus.pdf 
{3} https://davidmyatt.files.wordpress.com/2023/08/the-beatitudes-v1.pdf 


Editorial Note: 
An earlier version of this article was originally published in 2017 on the now defunct regardingdavidmyatt blog. 
We have updated the URL's 


This item is in the Public Domain 


Notes On Expiation, Forgiveness, And Implacability 


In the matter of the post-2012 writings of David Myatt, “) in which he described his rejection of National Socialism, of 
all types of extremism, and expounded his weltanschauung of pathei-mathos (2) with its virtues of compassion, 
empathy, and honour, there are only two logical approaches. Either (i) they are, as his former political opponents 
believe, Myatt "lying through his teeth", (3) a deception, and that he is still an extremist, a neo-nazi; or (ii) they are as 
Myatt writes expiative '4) and express what he has slowly learned from his own pathei-mathos: from his three decades 
aS a neo-nazi activist and ideologue, from his decade as a Muslim, from the deaths of two loved ones, and from a 
scholarly study in their original language of Ancient Greek, Hellenistic, and Christian literature including Aeschylus, 
Sophocles, Aristotle, Cicero, the Corpus Hermeticum, the Christian Gospels and The Fathers Of The Church such as 
Tertullian, Augustine and Maximus of Constantinople whose writings are included in the collections, edited by Migne, 
titled Patrologia Graeca and Patrologia Latina, also known under the title Patrologiae Cursus Completus. ‘°) 


In regard to the belief of his former political opponents the question they have to answer is where is their evidence, 
their proof? For the civilized rule is that the burden of proof is on those who accuse. 


Reasonable doubt: is there any other reasonable explanation for those writings other than the accusation they are lies, 
a deception? Yes, that they are expiative and born of pathei-mathos, in support of which they are consistent over a 
period of some ten years and detailed both in autobiographical terms, in terms of the scholarly, poetic and other 
references and quotations, and particularly in terms of the philosophy expressed by means of their ontology, ethics, 
and epistemology. 


Evidential facts: are there any evidential facts that make their accusation substantially more probable to be true rather 
than false? No. One such evidential fact would be a forensically verified recorded or written confession by Myatt under 
Police caution in which he admitted they were a deception and that he was still a neo-nazi. No such confession exists. 


His accusers have provided no evidence, no proof, and It is therefore reasonable to conclude that the accusation, by 
whomsoever made and whatever their status, is false. Which logically leads to the questions (i) of why was the 
accusation not only made but propagated by the accuser(s) for nearly a decade via modern mass media, and (ii) of 
why no academic or journalist questioned the accusation and asked for or sought evidence for and against it? 


Implacability And Peer Pressure 


The most obvious and logical answer as to why the accusation was made is the implacability of Myatt's political 
opponents born as this is from a belief in, an adherence to, an ideology with its uncompassionate axiom of "never 
forget, never forgive." 


A secondary answer is that it is their nature, their character, to be unforgiving and to believe they do not require 
evidence because they already knew, or felt, that a person was guilty as many of those who, for example, did 
regarding the accused in the witch-trials such as in Salem and in Scotland, with such verbal evidence as was given in 
such trials imaginary, emotionally or religiously biased, vindictive, hateful, or prejudiced as in being in those cases 
misogynistic. 


The logical answer as to why the accusation has been assiduously propagated by the accuser(s) is in the second 
answer: because it is in their nature, their character to do so. 


The logical answer to why the accusation has never been rationally investigated or challenged by others is two fold. 
First, the fallacies of appeal to authority and of ad populum. The appeal to authority is when a person, journalists and 
academics included, accepts what someone else says or writes because they accept or believe that those making or 
repeating the accusation are some sort of ‘authority’ on the matter; the fallacy of ad populum is when they, including 
many journalists and academics, believe that because so many others believe or accept the accusation as true it must 
be true. 


Second, it has not been investigated because of 'peer pressure’. In this case, the 'peer pressure’ is the current 
Establishments of the West and their shared zeitgeist which Establishments, as evident in the repetition of the 
accusation against Myatt by politicians, by the mass media and in 'reports' by government and corporate sponsored 
policy groups, accept the accusation as true. For the careers, the livelihood of most journalists and academics depends 
on not crossing certain boundaries. In the case of the witch-trials the boundaries were set by the Church and its 
believers; now the often unacknowledged boundaries are set by current Establishments, by the mass media and by 
government and corporate sponsored policy groups. 


Forgiveness 


Forgiveness is one of the virtues of the religion of Christianity. Of religions in general Myatt wrote: 


"In fifty years of diverse peregrinations - which included forty years of practical involvement with various 
religions and Spiritual ways, practical involvement with extremisms both political and religious, and some 
seven years of intense interior reflexion occasioned by a personal tragedy - | have come to appreciate and to 
admire what the various religions and the diverse spiritual ways have given to us over some three thousand 
years. 


Thus have | sensed that our world is, and has been, a better place because of them and that we, as a 
sentient species, are en masse better because of them. Thus it is that | personally - even though | have 
developed my own non-religious weltanschauung - have a great respect for religions such as Christianity, 
Islam, Judaism, Hinduism, Sikhism; for spiritual ways such as Buddhism, Taoism [...] 


One of the greatest gifts such religions and spiritual ways offer seems to me to be the gift of humility: the 
insight that we human beings are fallible and transient, and that there is some-thing ‘out there’ which is 
numinous, sacred, more vast and more powerful than us whether we call this some-thing God, or Allah, or 
8eol or Nature, or 5({kn or Wyrd, or Karma or woxr or simply the acausal. The insight that to disregard this 
some-thing, to disrespect what-is numinous, is unwise - UBptc - and perpetuates suffering or is the genesis of 
new suffering and which new suffering may well continue long after we, who brought it into being and who 
gave it life, are dead." (6) 


Of Catholicism: 


"Why does someone who has developed a somewhat paganus weltanschauung - the mystical individualistic 
numinous way of pathei-mathos - now defend a supra-personal organization such as the Roman Catholic 
Church? Because | from personal experience appreciate that for all its many faults - recent and otherwise - 
and despite my disagreement regarding some of its teachings it still on balance does, at least in my fallible 
opinion, presence - as it has for centuries presenced - aspects of the numinous and which presencing has 
over centuries, again in my fallible opinion, had a beneficial affect on many human beings." (7) 


In his 2013 Understanding and Rejecting Extremism: 


"| have - fully knowing my past hubris, the suffering | have caused, and aware of my manifold errors and 
mistakes over four decades - a great respect for other religions and spiritual ways, and aware as | am how 
they each in their own manner, express, have expressed, or are intimations of, the numinous. For instance, | 
have come to appreciate, more and more over the past few years, the numinosity of the sacred music of the 
Christian Church (especially Catholicism), from before Gregorian chant to composers such as Byrd, Dowland, 
Lassus, to Palestrina, to Phillipe de Monte, and beyond." (8) 


In his 2017 The Way Of Jesus of Nazareth he provides his understanding of the Gospel of John: 


"What emerges from my own translation - that is, from my particular ‘interpretation of meaning’ of the 
Gospel According To John - is rather reminiscent of what individuals such as Julian of Norwich, George Fox, 
and William Penn wrote and said about Jesus and the spiritual way that the Gospels in particular revealed. 
This is the way of humility, of forgiveness, of love, of a personal appreciation of the divine, of the numinous; 
and a spiritual, interior, way somewhat different from supra-personal moralistic interpretations." (9) 


Considering the failure of Myatt's accusers to comment on such writings, and their failure to produce any evidence 
whatsoever for their accusations about his post-2012 writings, it is logical to conclude that they not only consider such 
writings about Christianity and forgiveness as part of the deception they accuse him of, but also that they do not 
believe in the virtue of forgiveness, or if they do then they are ideologically, politically, and thus cunningly selective 
about those few they believe such forgiveness applies to. 


Changing The Narrative 


Given the influence of current Western Establishments, the power of the mass media with its concerns for profits and 
adherence to the zeitgeist of those Establishments, and given the proliferation of national and international 
government, corporate and commercially sponsored policy groups - vulgarly and misleadingly termed 'think-tanks' - 
there is little prospect of changing the popular perception of Myatt manufactured by his political opponents, 
propagated by governments, policy groups and the mass media and accepted by journalists and academics. 


In a 2022 interview Myatt was asked about the problem: 


[Y]our many vociferous politically motivated opponents have not accepted that you have rejected extremism 
with many still considering you a neo-nazi. Does that bother you? 


DM: No. For judging by their deeds and words they live in a different world from the one | now inhabit or 
rather that | now perceive. My perceiveration is a very local and personal one; of my locality, of Nature and 
its local emanations; of my relatives and friends and my interactions with and concern for them. That other 
world beyond - or should that be those other worlds beyond - this local personal world no longer concern me 
given my plenitude of past mistakes, my past hubriatic suffering-causing interference, and my recently 
discovered Uncertitude Of Knowing. 


They, those opponents, in comparison seem to have that Certitude Of Knowing that | for many decades had, 
breeding as it did and does prejudice, intolerance, hatred, and discouraging as it did and does empathy, 
forgiveness, and a personal Uncertitude Of Knowing. 1°) 


Yet human nature being what it is and has been for millennia, with decades sometimes centuries of strife, repression, 
intolerance and censorship followed by brief periods of enlightenment where honour and reason burst forth again, 
there is the possibility that Myatt will be rehabilitated even given that currently the majority of people support or are 
indifferent to a status quo where no evidence for accusations is required in the 'special cases' manufactured by 


Establishments who have managed to convince most of the populace that ‘falsehood is truth' and 'dishonour is honour' 
as occurs every time they designate a group, or some nation, or some person or some belief or cause, as evil and the 
enemy of the freedom they constantly announce their Establishments uphold. Relevant examples in recent times being 
the rendition and torture of suspects and their detention in Guantanamo; the invasions of Iraq and Afghanistan; the 
killing without due process of law of individuals by military drones, and the current proxy war against Russia 
designated by Western Establishments as the new ‘evil Empire’ controlled by a new ‘evil tyrant’ and which 
Establishments have gone so far as to indite the new ‘evil tyrant' for 'war crimes' while their own illegalities, such as 
invasions and extra-judicial killings, are ignored. 


That it took centuries for the Salem, the Scottish and other witch-trials to be rationally perceived for what they were is 
a relevant historical example of how long such rehabilitation may take. 


Conclusion 


A suitable summation: 


Is to not judge others without a personal knowing of them, to not commit fallacies such as a dicto secundum 
quid ad dictum simpliciter, and to allow for personal expiation, perhaps to presence the numinous in at least 
one small and quite individual way? Personally, | am inclined to believe it is. 
Pietatis fons immense, EAEnoov, 
Noxas omnes nostras pelle, €AENnoov. 


Those words were written by David Myatt in 2018, ‘”) include an ancient doxology, and place certain accusations, and 
the individuals who make them, who believe them and propagate them, into the necessary perspective, human, divine, 
and otherwise. 


JR Wright 
2023 


(1) Most of these writings are listed at https://davidmyatt.wordpress.com/2018/03/09/david-myatt-opera-omnia/ 


(2) The Ancient Greek term ma8€t udBoc in this context means a personal "learning from adversity and experience". Of 
pathei-mathos, Myatt writes that an: 


"intimation of wisdom - and perhaps one of the most significant - is pathei-mathos, with Aeschylus writing, in 
his Agamemnon, that the Immortal, Zeus, guiding mortals to reason, provided we mortals with a new law, 
which law replaces previous ones, and which new law - this new guidance laid down for mortals - is pathei- 
mathos. That is, that for we human beings, pathei-mathos possesses a numinous, a living, authority; that the 
wisdom, the understanding, that arises from one’s own personal experience, from formative experiences that 
involve some hardship, some grief, some personal suffering, is often or could be more valuable to us (more 
alive, more meaningful) than any doctrine, than any religious faith, than any words one might hear from 
someone else or read in some book." https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei- 
mathos-v7.pdf 


(3) The expression was used by a British antifascist - honoured in 2016 by the British Establishment with the award of 
an MBE - and repeated by him in an interview with Canadian journalist Justin Ling that was published in March 2022. 


(4) One of the subjects of David Myatt's post-2012 writings is expiation; of finding some means by which the mistakes 
of his past, of his forty or so years of political and religious extremism, may be offset or recompensed. In his 2013 text 
Religion, Empathy, and Pathei-Mathos: Spirituality, Humility, and A Learning From Grief - 
https://davidmyatt.files.wordpress.com/2018/03/religion-and-empathy.pdf - he devotes a chapter to expiation and his 
concerns, from which chapter this is an extract: 


"One of the many problems regarding my own past which troubles me - and has troubled me for a while - is 
how can a person make reparation for suffering caused, inflicted, and/or dishonourable deeds done. For, in 
the person of empathy, of compassion, of honour, a knowledge and understanding of dishonour done, of the 
suffering one has caused - perhaps before one became such a person of compassion, honour, and empathy - 
is almost invariably the genesis of strong personal feelings such as remorse, grief, and sorrow [...] 


One of the many benefits of an organized theistic religion, such as Christianity or Islam or Judaism, is that 
mechanisms of personal expiation exist whereby such feelings can be placed in context and expiated by 
appeals to the supreme deity. In Judaism, there is Teshuvah culminating in Yom Kippur, the day of 
expiation/reconciliation. In Catholicism, there is the sacrament of confession and penance. In Islam, there is 
personal dua to, and reliance on, Allah Ar-Rahman, Ar-Raheem, As-Salaam. 


Even pagan religions and ways had mechanisms of personal expiation for wrong deeds done, often in the 
form of propitiation; the offering of a sacrifice, perhaps, or compensation by the giving or the leaving of a 
valuable gift or votive offering at some numinous - some sacred and venerated - place or site [...] 


All such religious mechanisms of expiation, whatever the theology and regardless of the motivation of the 
individual in seeking such expiation, are or can be cathartic; restorative, healing. But if there is no personal 


belief in either a supreme deity or in deities, how then to numinously make reparation, propitiation, and thus 
to not only expiate such feelings as remorse, grief, and sorrow but also and importantly offset the damage 
one's wrong actions have caused, since by their very nature such suffering-causing actions are UBptc and not 
only result in harm, in people suffering, but also upset the natural balance. In truth, | do not know the answer 
to the question how to so numinously make reparation, propitiation. | can only conject, surmise." 


His answer of how to make reparation was to write about his past, about his regrets, about his decades of extremism, 
and about how he came to reject such extremism, political and religious; with his philosophy of pathei-mathos part of 
the expiation required: 


"IN a very personal sense, my philosophy of pathei-mathos is expiative, as are my writings concerning 
extremism, such as my Understanding and Rejecting Extremism." Some Questions For DWM, March 2014, 
https://davidmyatt.files.wordpress.com/2014/12/dwm-2014-questions.pdf (5) 


(5) References to and quotations from those and other classical authors occur in many of Myatt's philosophical works 
and autobiographical writings such as in his 2012 Some Philosophical and Moral Problems of National-Socialism - 
https://davidmyatt.wordpress.com/moral-problems-of-national-socialism/ - and his Numinous Way Of Pathei-Mathos, 
https://davidmyatt.files.wordpress.com/2022/10/numinous-way-pathei-mathos-v7.pdf. There is also his translation of 
and extensive commentary on tractates of the Corpus Hermeticum, https://davidmyatt.files.wordpress.com/2018/03 
/eight-tractates-v2-print. pdf 


In regard to Christianity and Fathers Of the Church, there are, for example, (i) his translation of and extensive 
commentary on chapters from the Gospel of John - https://davidmyatt.files.wordpress.com/2018/03/gospel-john- 
chapters1-5.pdf - (ii) his monograph Tu Es Diaboli lanua - https://davidmyatt.files.wordpress.com/2018/03/tua-es- 
diaboli-ianua.pdf - (iii) essays such as Persecution And War - https://davidmyatt.wordpress.com/about/persecution-and- 
war/ - where he references De Civitate Dei contra Paganos and Contra Faustum Manichaeum, and his commentary of 
tractates of the Corpus Hermeticum. Thus in his commentary on verses 14 and 15 of Tractate XI of the Corpus 
Hermeticum he writes: 


14. 

enosis. Evwotc. A transliteration given that it is a mystical term with a particular meaning and describes 
something more than is denoted by the ordinary English word ‘union’. It was, for example used by Plotinus, 
by Maximus of Constantinople, and was part of the mystic philosophy attributed to Pseudo-Dionysius, The 
Areopagite - qv. Migne, Patrologiae Cursus Completus, Series Graeca. vol IV, 396A. 1857 - and denoted, for 
Plotinus, a desirable ascent (G&vo5oc) and a 'merging with The One', and for both the Areopagite and 
Maximus of Constantinople a self-less mystical experience of God. 


15. 

eikon. eikwv. Another mystical term requiring contextual interpretation, cf. Poemandres 31, regarding which | 
wrote in my commentary: "| have transliterated eikwv as here it does not only mean what the English words 
‘image’ or 'likeness' suggest or imply, but rather it is similar to what Maximus of Constantinople in his 
Mystagogia [Patrologiae Graeca, 91, c.0658] explains. 


Which is of we humans, and the cosmos, and Nature, and psyche, as eikons, although according to Maximus 
it is the Christian church itself (as manifest and embodied in Jesus of Nazareth and the Apostles and their 
successors and in scripture) which, being the eikon of God, enables we humans to recognize this, recognize 
God, be in communion with God, return to God, and thus find and fulfil the meaning of our being, our 
existence." 


https://davidmyatt.files.wordpress.com/2018/03/eight-tractates-v2-print. pdf 


(6) Fifty Years Of Diverse Peregrinations in Religion, Empathy, and Pathei-Mathos, 2013, 
https://davidmyatt.files.wordpress.com/2018/03/religion-and-empathy. pdf 


(7) In Defence Of The Roman Catholic Church, 2018, https://davidmyatt.files.wordpress.com/2019/02/in-defence- 
rc-1.pdf 


(8) https://davidmyatt.files.wordpress.com/2022/10/david-myatt-rejecting-extremism.pdf 
(9) https://davidmyatt.wordpress.com/2017/09/30/the-way-of-jesus-of-nazareth/ 


(10) An Uncertitude Of Knowing, Four Interviews With David Myatt, 2023, https://archive.org/download/myatt-four- 
interviews/myatt-four-interviews.pdf 
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